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PUBLISHER'S FOREWORD (FIRST 
EDITION). 


Lokamanya Bal Gangadhar Tilak, the author of the present 
work, had intended to publish an English translation of his 
work in order to give it an international circulation, which it 
would necessarily not have in its Marathi form as originally 
written out by him. It was his great ambition that the 
interpretation put by him on the doctrine preached by the 
Bhagavadgita, should come before the eyes of learned 
philosophers, scholars, and alumni, all the world over, so that 
he could have the benefit of their views on the line of 
argument and interpretation adopted by him; and he had in 
his life-time made an attempt to get the work put into the 
English language. He was, however, unable to see this matter 
through on account of his numerous activities, and ultimately 
he suddenly fell ill and died, without seeing the realisation of 
his desire and ambition. 


After his demise, we his two sons, as the publishers of his 
works, tried to carry out this his wish, but were unable to give 
the matter our whole-hearted attention, owing to being 
involved in heavy litigation arising out of the chaos resulting 
from the unfair advantage which certain interested parties 
took of his death. We spent a large sum of money in trying to 


get the work translated into English, but in spite of this 
expense, the matter remained incomplete; and in the 
meantime one of us, viz., my brother, Shridhar died, leaving 
this task unfinished. | am, therefore, now glad to announce 
that | have at last been able to successfully carry out the most 
cherished wish of my father, as also of my brother, and am 
publishing this volume on 1st August 1935, being the fifteenth 
anniversary of my father's death; and | shall feel that all the 
trouble which has been taken by me in bringing out this 
publication will be more than amply rewarded, if it gets into 
international circulation, and if | am thus enabled to fulfil the 
wishes of my late father, and brother; for, | shall then feel that 
| am free from my obligations to the deceased. | am writing 
this foreword on the seventh anniversary of my brother's 
death and | am dedicating this publication to his memory. 
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| am grateful to the various photographers, photographs 
taken by whom are reproduced in this publication; as also to 
the eminent writers and the publishers of works containing 
references to the Gita, the Gita-Rahasya, and to my late father, 
extracts from whose publications or writings, have been 
included in this publication. 


My thanks are also due to a friend whose help was greatly 
responsible for this publication seeing the light of the day, and 


especially to Mr. A. V. Patvardhan, a member of the Servants 
of India Society, and the Manager of the Arya- Bhushan Press, 
Poona, who, out of regard for the late Lokamanya Tilak, 
undertook the printing of this work at the Bombay Vaibhava 
Press, without asking for any advance payment, and has 
agreed to receive all charges payable to the Press out of the 
sale proceeds of the book. In fact, but for this most generous 
accommodation, it would have been difficult for me to 
undertake and carry out such an expensive and ambitious 
project, at least in my present circumstances, . | must also here 
acknowledge my gratitude to the Translator Mr. B. S. 
Sukthankar, who also has gladly consented to receive the 
amount payable to him for the translation, out of the sale 
proceeds of the book, in due course. 


It is true that the price of the publication has been put a little 
high for moderate purses, as also that | have had to publish the 
book in two volumes, so as to partly meet the costs of the 
Press out of the sale proceeds of the first volume; but this has 
been done as there was no alternative course left to me. 


Nevertheless, | have not made this division arbitrarily, as will 
appear from what follows. The book consists of two un- equal 
parts, as written, the first part being the Philosophical 
Exposition, consisting of fifteen chapters and Appendices, and 
going over the first 588 pages of the original text, and the 
second consisting of the Gita, with its translation, and the 
Commentary on such translation, stanza by stanza, which goes 
over about 360 pages. In publishing the book in two volumes | 


have included the first thirteen chapters of the Philosophical 
Exposition in the first volume, and chapters 14 and 15 of the 
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Philosophical Exposition, and the Appendices together with 
the indices in the second volume, for the following reasons:- 


(i) With the thirteenth chapter, the Exposition proper, comes 
to an end; the three remaining chapters, though an integral 
part of the Exposition, respectively contain only (a) an 
explanation about the continuity of the chapters of the Gita, 
(b) the Summing up, or resume, and (c) the Appendices; so 
that strictly speaking, the subject-matter does not suffer by my 
division (see the last words of the Author at the end of the 
thirteenth chapter, on p. 618). 


(ii) In writing the book itself, the late Lokamanya wrote 
chapters | to VIII in one book, chapters IX to XIII, in the second 
book; chapters XIV and XV, and the External Examination 
(Appendices), and the translation of the first three Adhyayas 
(chapters) of the Gita in the third book; and the translation of 
the Adhyayas four to eighteen of the Gita and his Preface in 
the fourth book (see, Information regarding the original 
manuscript of the Gita-Rahasya printed at p. xxviii following); 
thus, the first Volume as now published contains a translation 
of the subject-matter included in the first two books written by 
the Author. 


(iii) The Volumes, as now published are more or less of the 
same size and price, so that from the point of view of the 
purchaser, it is easier for him to pay the purchase price of the 
whole book in two, more or less equal instalments, at different 
times. If the first Volume had been made to include the fifteen 
chapters and the Appendices, its price would have been much 
higher than as now fixed. 


| have, however, implicit trust in the inherent spiritual power 
of this wonderful and well-known work of a recognised 
Oriental Scholar and Researcher, which enabled the first ten 
thousand copies of the Marathi publication to be sold off 
within a few months of its publication, and enabled it to go 
into several editions in Marathi, and to be translated into half 
a dozen Indian vernaculars; and | am sure that the same 
success will be met with by the present English translation. 


Not only has the translator, Mr. B. S. Sukthankar, helped me by 
not putting any financial pressure on me, but he has put the 
translation through within a comparatively short space of 
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time after it had been entrusted to him, by dint of untiring 
energy, in spare time, in spite of the numerous other taxes on 
his time and labour, apart from his professional work as an 
Attorney-at-Law, which ties him down most part of the day to 
his office; and he has put me under further obligations by 


personally carefully examining all the proofs. He has also to a 
certain extent given me financial accommodation for meeting 
such payments as had to be met in advance; and | may without 
exaggeration say that but for his sympathy accommodation, 
enthusiasm, and help, it would have been difficult for me to 
bring out the present edition. A. grateful mention must also be 
made of Dr. V. S. Sukthankar, of the Bhandarkar Oriental 
Research Institute, Poona, for the valuable help given by him in 
looking into the transliterated Sanskrit portions of the work, 
and making such valuable suggestions regarding the 
publication, as a man of his qualifications alone could make on 
account of his Continental experience of publications of similar 
works. 


Last, but not least, my sincere thanks are due to Mr. B. M. 
Sidhaye, the Manager of the Bombay Vaibhav Press, who has 
ungrudgingly spared no pains to make the technical and 
difficult printing of this book as faultless and satisfactory as 
possible; and but for whose obliging help it would not have 
been possible to put this work through the press during that 
short space of time in which it has been actually printed. 


| feel that in quoting this stanza, with which | am ending this 
Foreword, | am only voicing sentiments similar to those 
expressed by my revered father in the concluding remarks of 
his, Preface to the original Marathi work, in parting with his 
precious thoughts and placing them into the hands of his 
readers:— 


"Go little book from this my solitude; 


"| cast thee on the water, go thy ways; 
"And if, as | believe, thy tone be good, 
"The world will find thee, after many days". 


(Southey) 
~R. B. TILAK, Publisher. 
Bombay, 25th May 1935. 


PROMINENT PERSONALITIES ON 
THE GITA, MR. TILAK, AND THE 
‘GITA-RAHASYA. 


1. SWAMI VIVEKANAND. 


The Gita is a bouquet composed of the beautiful flowers of 
spiritual truths collected from the Upanishads. 


2. Dr. ANNIE BESANT 


Among the priceless teachings that may be found in the great 
Hindu poem of the Mahabharata, there is none so rare and 
precious as this, "The Lord's Song". Since it fell from the divine 
lips of Shri Krishna on the field of battle, and stilled the surging 
emotions of his disciple and friend, how many troubled hearts 
has it quieted and strengthened, how many weary souls has it 
led to Him. It is meant to lift the aspirant from the lower levels 
of renunciation, where objects are renounced, to the loftier 
heights, where desires are dead, and where the Yogi dwells in 
calm and ceaseless contemplation while his body and mind are 
actively employed in discharging the duties that fall to his lot in 


life. That the spiritual man need not be a recluse, that union 
with the divine Life may be achieved and maintained in the 
midst of worldly affairs, that the obstacles to that union lie, 
not outside us, but within us, such is the central lesson of the 
BHAGAVAD-GITA. 


It is a scripture of Yoga: now Yoga is literally Union; and it 
means harmony with the Divine Law, the becoming one with 
the Divine Life, by the subdual of all outward-going energies. 
To reach this, balance must be gained, as also equilibrium, so 
that self, joined to the Self, shall not be affected by pleasure or 
pain, desire or aversion, or any of the "pairs of opposites", 
between which untrained selves swing backwards and 
forwards. Moderation is, therefore, the key-note of the Gita 
and the harmonising of all the constituents of man, till they 
vibrate in perfect attunement with the One, the Supreme Self. 
This is the aim the disciple is to set before him. He must learn 
not to be attracted by the attractive, nor repelled by the 
repellent, but must see both as manifestations of the one 
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Lord, so that they may be lessons for his guidance, not fetters 
for his bondage. In the midst of turmoil, he must rest in the 
Lord of Peace, discharging every duty to the fullest, not 
because he seeks the results of his actions, but because it is his 
duty to perform them. His heart is an altar; love to his Lord, 


the flame burning upon it; all his acts, physical and mental, are 
sacrifices offered on the altar, and once offered, he has with 
them no further concern. 


As though to make the lesson more impressive, it was given on 
a field of battle. Arjuna, the warrior-prince, was to vindicate his 
brother's title, to destroy a usurper who was oppressing the 
land; it was his duty as prince, as warrior, to fight for the 
deliverance of his nation and to restore order and peace. To 
make the contest more bitter, loved comrades and friends 
stood on both sides, wringing his heart with personal anguish, 
and making the conflict of duties as well as physical strife. 
Could he slay those to whom he owed love and duty, and 
trample on ties of kindred? To break family ties was a sin; to 
leave the people in cruel bondage was a sin; where was the 
right way? Justice must be done, else law would be 
disregarded; but how slay without sin? The answer is the 
burden of the book: Have no personal interest in the event; 
carry out the duty imposed by the position in life, realise that 
Ishvara, at once Lord and Law, is the doer, working out the 
mighty evolution that ends in bliss and peace; be identified 
with Him by devotion, and then perform duty as duty, fighting 
without passion or desire, without anger or hatred; thus 
Activity forges no bonds, Yoga is accomplished, and the Soul is 
free. 


Such is the obvious teaching of this sacred book. But as all the 


acts of an Avatara are symbolical, we may pass from the outer 
to the inner planes, and see in the fight of Kurukshetra the 


battle-field of the Soul, and in the sons of Dhritarashtra, 
enemies it meets in its progress; Arjuna becomes the type of 
the struggling Soul of the disciple, and Shri Krishna is the Logos 
of the Soul. Thus, the teaching of the ancient battle- field gives 
guidance in all later days, and trains the aspiring soul in 
treading the steep and thorny path that leads to peace. 
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To all such, souls in the East and West come these divine 
lessons; for the path is one, though it has many names, and all 
Souls seek the same goal, though they may not realise their 
unity. 


(From Mrs. Besant's Pocket Gita published by G. A. Natesan & 
Co. Madras.) 


3. PT. MADAN MORAN MALAVIYA. 


| believe that in the whole history of mankind, the greatest 
outstanding personality having the deepest and the most 
profound knowledge and possessing super-human powers is 
Shri Krishna. | further believe that in all the living languages of 
the world, there is no book so full of truth knowledge, and yet 
so handy as the Bhagavadgita. 


This wonderful book of eighteen small chapters contains the 
essence of the Vedas and the Upanishads, and is a sure guide 
of the way to perfect happiness, here as well as hereafter. It 
preaches the three-fold way of Knowledge, Action, and 
Devotion, leading to the highest good of mankind. It brings to 
men the highest knowledge, the purest love and the most 
luminous action. It teaches self-control, the threefold 
austerity, non-violence, truth, compassion, obedience to the 
call of duty for the sake of duty, and putting up a fight Against 
unrighteousness (Adharma). 


Full of knowledge and truth and moral teaching, it has the 
power to raise men from the lowest depths of ignorance and 
suffering to the highest glories of divine beings. To my 
knowledge, there is no book in the whole range of the world's 
literature so high above all as the Bhagavadgita, which is a 
treasure-house of Dharma, not only for Hindus but for all 
mankind. Several scholars of different countries have by study 
of this book acquired a pure and perfect knowledge of the 
Supreme Being Who is responsible for the creation, 
preservation and destruction of the universe, and have gained 
a stainless, desireless, supreme devotion to His feet. Those 
men and women are very fortunate who have got this little 
lamp of light full of an inexhaustible quantity of the oil of love, 
showing the way out of the darkness and ignorance of the 
world. It is incumbent on such people to use it for all. mankind 
groping in the darkness. 
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4. SIR VALENTINE CHIROL. 


There is no more beautiful book in the sacred literature of the 
Hindus; there is none in which the more enlightened find 
greater spiritual comfort. 


It was a Hindu gentleman and a Brahmin who told me that if | 
wanted to study the psychology of the Indian unrest, | should 
begin by studying Tilak's career. "Tilak's onslaught in Poona 
upon Ranade, his alliance with the bigots of ortho- doxy, his 
appeals to popular superstition in the new Ganapati 
celebrations, to racial fanaticism in the 'Anti-Cow-Killing 
movement', to Mahratta sentiment in the cult which he 
introduced of Shivaji, his active propaganda amongst school- 
boys and students, his gymnastic societies, his preaching in 
favour of physical training, and last but not least his control of 
the Press, and the note of personal violence which he 
imparted to newspaper polemics, represent the progressive 
stages of a highly-organised campaign which has served as a 
model to the apostles of unrest all over India". This was a 
valuable piece of advice, for, if any one can claim to be truly 
the father of Indian unrest, it is Bal Gangadhar Tilak. 


(From Indian Unrest by Sir Valentine Chirol.) 


5. HON'BLE G. K. GOKHALE. 


Tilak's natural endowments are first-rate. He has used them 
for the service of the country and although | did not approve 
of his methods, | never questioned his motives. There is no 
man who has suffered so much for the country, who has had in 
his life to contend against powerful opposition so much as 
Tilak; and there is no man who has shown grit, patience and 
courage so rare, that several times he lost his fortune and by 
his indomitable will gathered it together again. 


(From Dnyan-Prakash dated 3 — 2 — 1915). 


6. MAHATMA M. K. GANDHI. 


Early in my childhood | had felt the need of a scripture that 

would serve me as an unfailing guide through the trials and 

temptations of life. The Vedas could not supply that need, if 
only because to learn them would require fifteen to sixteen 
years of hard study at a place like Kashi, for which 
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| was not ready then. But the Gita, | had read somewhere, gave 
within the compass of its 700 verses the quintessence of all 
the Shastras and the Upanishads. That decided me. | learnt 
Sanskrit to enable me to read the Gita. To-day the Gita is not 


only my Bible or my Koran; it is more than that — it is my 
mother. | lost my earthly mother who gave me birth long ago; 
but this eternal mother has completely filled her place by my 
side ever since. She has never changed, she has never failed 
me. When | am in difficulty or distress, | seek refuge in her 
bosom. 


It is sometimes alleged against the Gita that it is too difficult a 
work for the man in the street. The criticism, | venture to 
submit, is ill-founded. If you find all the eighteen chapters too 
difficult to negotiate, make a careful study of the first three 
chapters only. They will give you in a nutshell what is 
propounded in greater detail and from different angles in the 
remaining fifteen chapters. 


Even these three chapters can be further epitomised in a few 
verses that can be selected from these chapters. Add to this 
the fact that at three distinct places, the Gita goes even further 
and exhorts us to leave alone all 'isms' and take refuge in the 
Lord alone, and it will be seen how baseless is the charge that 
the message of the Gita is too subtle or complicated for lay 
minds to understand. 


The Gita is the universal mother. She turns away nobody. Her 

door is wide open to anyone who knocks. A true votary of the 
Gita does not know what disappointment is. He ever dwells in 
perennial joy and peace that passeth understanding. But that 

peace and joy come not to the sceptic or to him who is proud 

of his intellect or learning. It is reserved only for the humble in 
spirit who brings to her worship a full- ness of faith and an 


undivided singleness of mind. There never was a man who 
worshipped her in that spirit and went back disappointed. 


The Gita inculcates the duty of perseverance in the face of 
seeming failure. It teaches us that we have a right to actions 
only but not to the fruit thereof, and that success and failure 
are one and the same thing at bottom. It calls upon 
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us to dedicate ourselves, body, mind and soul, to pure duty, 
and not to become mental voluptuaries at the mercy of all 
chance desires and undisciplined impulses. As a "Satyagrahi",. | 
can declare that the Gita is ever presenting me with fresh 
lessons. If somebody tells me that this is my delusion, my reply 
to him would be that | shall hug this delusion as my richest 
treasure. 


| would advise everyone to begin the day with an early 
morning recitation of the Gita. Take up the study of the Gita 
not in a carping or critical spirit, but in a devout and reverent 
spirit. Thus approached, she will grant your every wish. Once 
you have tasted of its sweet nectar, your attachment to it will 
grow from day to day. The recitation of the Gita verses will 
support you in your trials and console you in your distress, 
even in the darkness of solitary confinement. And, if with 
these verses on your lips you receive the final summons and 


deliver up your spirit, you will attain 'Brahma-Nirvana,' the 
Final Liberation. 


The Gita enabled the late Lokamanya Tilak out of his 
encyclopaedic learning and study, to produce a monumental, 
commentary. For him it was a store-house of profound truths 
to exercise his intellect upon. | believe his commentary on the 
Gita will be a more lasting monument to his memory. It will 
survive even the successful termination of the struggle for 
Swarajya. Even then his memory will remain as fresh as ever 
on account of his spotless purity of life and his great 
commentary on the Gita. No one in his life time, nor even, 
now, could claim deeper and vaster knowledge of the Shastras 
than he possessed. His masterwork commentary on the Gita is 
unsurpassed and will remain so for a long time to come. 
Nobody has yet carried on more elaborate research in the 
questions arising from the Gita and the Vedas." 


Paying a glowing tribute to the memory of the Late Lokmanya 
Tilak, Gandhiji said "his vast learning, his immense sacrifices 
and his life-long service have won for him a unique place in the 
hearts of the people”. 

(From Speeches of Mahatma Gandhi at Benares and at 
Cawnpore). 
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7. BABU AUROVINDO GHORE. 


What is the message of the Gita and what its working value, its 
spiritual utility to the human mind of the present day, after the 
long ages that have elapsed since it was written and the great 
subsequent transformation's of thought and experience? The 
human mind moves always forward, alters its view-point and 
enlarges its thought-substance, and the effect of these 
changes is to render past systems of thinking obsolete or, 
when they are preserved, to extend, to modify and subtly or 
visibly to alter their value. The vitality of an ancient doctrine 
consists in the extent to which it naturally lends itself to such a 
treatment; for that means that whatever may have been the 
limitations or the obsolescences of the form of its thought, the 
truth of substance, the truth of living vision and experience on 
which its system was built, is still sound and retains a 
permanent validity and significance. The Gita is a book that has 
worn extraordinarily well, and it is almost as fresh and still in 
its real substance quite as new, because always renewable in 
experience, as when it first appeared in or was written into the 
frame of the ‘Mahabharata’. It is still received in India as one of 
the great bodies of doctrine that most authoritatively govern 
religious thinking; and its teaching is acknowledged as of the 
highest value if not wholly accepted, by almost all shades of 
religious belief and opinion. Its influence is not merely 
philosophic or academic but immediate and living, an influence 
both for thought and action, and its ideas are actually at work 
as a powerful shaping factor in the revival and renewal of a 


nation and a culture. It has even been said recently by a great 
voice that all we need of spiritual truth for the spiritual life is 
to be found in the Gita, It would be to encourage the 
superstition of the book to take too literally that utterance. 
The truth of the spirit is infinite and cannot be circumscribed in 
that manner. Still it may be said that most of the main clues 
are there and that after all the later developments of spiritual 
experience and discovery, we can still return to it for a large 
inspiration and guidance. Outside India too it is universally 
acknowledged as one of the world's 
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great scriptures, although in Europe its thought is better 
understood than its secret of spiritual practice. 


Neither Mr. Tilak nor his works really require any presentation 
of foreword. 


His Orion and his Arctic Home have acquired at once a world- 
wide recognition and left as strong a mark as can at all be 
imprinted on the ever-shifting sands of oriental research. His 
work on the Gita, no mere commentary, but an original 
criticism and presentation of ethical truths, is a monumental 
work, THE FIRST PRORE WRITING OF THE FRONT RANK IN 
WEIGHT AND IMPORTANCE IN THE MARATHI LANGUAGE, AND 
LIKELY TO BECOME A CLASSIC. This one book sufficiently 
proves that had he devoted his energies in this direction, he 


might easily have filled a large place in the history of Marathi 
literature and in the history of ethical thought, so subtle and 
comprehensive in its thinking, so great the perfection and 
satisfying force of its style. But it was psychologically 
impossible for Mr. Tilak to devote his energies in any great 
degree to another action than the one life-mission for which 
the Master of his works had chosen him. His powerful literary 
gift has been given up to a journalistic work, ephemeral as 
even the best journalistic work must be, but consistently 
brilliant, vigorous, politically educative through decades, to an 
extent seldom matched and certainly never surpassed. His 
scholastic labour has been done almost by way of recreation. 
Nor can anything be more significant than the fact that the 
works which have brought him a fame other than that of the 
politician and patriot, were done in periods of compulsory 
cessation from his life work, — planned and partly, if not 
wholly, executed during the imprisonments which could alone 
enforce leisure upon this unresting worker for his country. 
Even these by-products of his genius have some reference to 
the one passion of his life, the renewal, if not the surpassing, 
of the past greatness of the nation by the greatness of its 
future. His Vedic researches seek to fix its pre-historic point of 
departure; the Gita-rahasya takes the scripture which is 
perhaps the strongest and most comprehensive production of 
Indian spirituality and justifies to that spirituality by its own 
authoritative ancient message the sense 
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of the importance of life, of action, of human existence, of 
man's labour for mankind which is indispensable to the 
idealism of the modern spirit. 


Mr. Tilak himself, his career, his place in Indian polities are also 
a self-evident proposition, a hard fact baffling and dismaying in 
the last degree to those to whom his name has been 
anathema, and his increasing pre-eminence figured as a 
portent of evil. Yet is Mr. Tilak a man of various and no 
ordinary gifts, and in several lines of life he might have 
achieved present distinction or a pre-eminent and enduring 
fame. Though he has never practised, he has a close know- 
ledge of law and an acute legal mind which, had he oared in 
the least degree for wealth and worldly position, would have 
brought him to the front at the bar. He is a great Sanskrit 
scholar, a powerful writer and a strong, subtle and lucid 
thinker. He might have filled a large place in the field of 
contemporary Asiatic scholarship. He is the very type and 
incarnation of the Maratha character, the Maratha qualities, 
the Maratha spirit, but with the unified solidity in the 
character, the touch of genius in the qualities, the vital force in 
the spirit which make a great personality readily the 
representative man of his people. The Maratha race, as their 
soil and their history have made them, are a rugged, strong 
and sturdy people; democratic in their every fibre; keenly 
intelligent and practical to the very marrow; following in ideas, 


even in poetry, philosophy and religion, the drive towards life 
and action; capable of great fervour, feeling and enthusiasm, 
like all Indian people, but not emotional idealists; having in 
their thought and speech, always a turn for strength, sense, 
accuracy, lucidity and vigour; in learning and scholarship, 
patient, industrious, careful, thorough and penetrating; in life, 
simple, hardy and frugal; in their temperament, courageous, 
pugnacious, full of spirit, yet with a tact in dealing with hard 
facts and circumventing obstacles; shrewd yet aggressive 
diplomatists, born politicians, born fighters. All this Mr. Tilak is 
with a singular and eminent completeness, and all on a large 
scale, adding to it all a lucid simplicity and genius, a secret 
intensity, and; inner strength of will, a single-minded- ness in 
aim of quite extraordinary force, which remind one of 
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the brightness, sharpness and perfect temper of a fine sword 
hidden in a sober scabbard. 


The indomitable will and the unwavering devotion have been 
the whole meaning of Mr. Tilak's life; they are the reason of his 
immense hold on the people. For he does not owe his pre- 
eminent position to wealth and great, social position, 
professional success, recognition by Government, a power of 
fervid oratory or of fluent and telling speech; for he had none 
of these things to help him. He owes it to himself alone and to 


the thing his life has meant and because he has meant it with 
his whole mind and his whole soul. He has kept back nothing 
for himself or for other aims, but has given all himself to his 
country. As he emerged on the political field, his people saw 
more and more clearly in him their representative man, 
themselves in large, the genius of their type. They felt him to 
be of one spirit and make, with the great men who had made 
their past history, almost believed him to be a reincarnation of 
one of them returned to carry out his old work in a new form . 
and under new conditions. They beheld in him the spirit of 
Maharashtra once again embodied in a great individual. He 
occupies a position in his province which has no parallel in the 
rest of India. 


The landmarks of Mr. Tilak's life are landmarks also in the 
history of his province and his country. 


His first great step associated him in a pioneer work whose 
motive was to educate the people for a new life under the new 
conditions, on the one side, a purely educational movement of 
which the fruit was the Ferguson College, fitly founding the 
reawakening of the country by an effort of which co-operation 
in self-sacrifice was the moving spirit, on the other, the 
initiation of the Kesari newspaper, which figured increasingly 
as the characteristic and powerful expression of the political 
mind of Maharashtra. Mr. Tilak's career has counted three 
periods each of which had an imprisonment for its culminating 
point. His first imprisonment in the Kolhapur case belongs to 
this first stage of self- development and development of the 


Maratha country for, new ideas and activities and for the 
national future. 
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The second period brought in a wider conception and a 
profounder effort. For now it was to reawaken not only the 
political mind but the soul of the people by linking its future to 
its past; it worked by a more strenuous and popular 
propaganda which reached its height in the organisation of the 
Shivaji and the Ganapati festivals. His separation from the 
Social reform leader, Agarkar, had opened the way for the 
peculiar role which he has played as a trusted and accredited 
leader of conservative and religious India in the paths of 
democratic politics. It was this position which enabled him to 
effect the union of the new political spirit with the tradition 
and sentiment of the historic past and of both with the 
ineradicable religious temperament of the people of which 
these festivals were the symbol. The congress movement was 
for a long time purely occidental in its mind, character and 
methods, confined to the English-educated few, founded on 
the political rights and interests of the people read in the light 
of English history and European ideals, but with no roots either 
in the past of the country or in the inner spirit of the nation. 
Mr. Tilak was the first political leader to break through the 
routine of its somewhat academical methods, to bridge the 
gulf between the present and the past, and to restore 


continuity to the political life of the nation. He developed a 
language and a spirit and he used methods which indianised 
the movement and brought into it the masses. To his work of 
this period we owe that really living, strong and readily 
organised movement in Maharashtra which has shown its 
energy and sincerity in more than one crisis and struggle. This 
divination of the mind and spirit of his people and its needs 
and this power to seize on the right way to call it forth prove 
strikingly the political genius of Mr. Tilak; they made him the 
one man predestined to lead them in this trying and difficult 
period when all has to be discovered and all has to be 
reconstructed. What was done then by Mr. Tilak in 
Maharashtra has been initiated for all India by the Swadeshi 
movement. To bring in the mass of the people, to found the 
greatness of the future on "the greatness of the past, to infuse 
Indian politics with Indian religious fervour and spirituality, are 
the indispensable conditions for a great and 
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powerful political awakening in India. Others, writers, thinkers, 
spiritual leaders, had seen this truth. Mr. Tilak was the first to 
bring it into the actual field of practical politics; The second 
period of his labour for this country culminated in a longer and 
harsher imprisonment which was as it were the second seal of 
the divine hand upon his work; for there can be no diviner seal 
than suffering for a cause. 


A third period, that the Swadeshi movement, brought Mr. Tilak 
forward prominently as an All-India leader; it gave him at last 
the wider field, the greater driving power, the larger leverage 
he needed to bring his life-work rapidly to head, and not only 
in Maharashtra but throughout the country. From the 
inception of the Boycott Movement to the Surat catastrophe 
and his last and longest imprisonment, which was its equal, 
the name and work of Mr. Tilak are a part of Indian history. 


These three imprisonments, each showing more clearly the 
moral stuff and quality of the man under the test and glare of 
suffering, have been the three seals of his career. The first 
found him one of a small knot of pioneer workers; it marked 
him out to be the strong and inflexible leader of a strong and 
sturdy people. The second found him already the inspiring 
power of a great awakening of the Maratha spirit; it left him an 
uncrowned king in the Deccan and gave him. that high 
reputation throughout India, which was the foundation-stone 
of his commanding influence. The last found him the leader of 
an All-India party, the foremost exponent and head of a 
thorough-going Nationalism; it sent him back to be one of the 
two or three foremost men of India adored and followed by 
the whole nation. No prominent man in India has suffered 
more for his country; none has taken his sacrifices and 
sufferings more quietly and as a matter of course. 

All the Indian provinces and communities have spoken with 


one voice, Mr. Tilak 's principles of work have been accepted; 
the ideas which he had so much troubled to enforce have 


become the commonplaces and truisms of our political 
thought. The only question that remains is the rapidity of a 
new inevitable evolution. That is the hope for which Mr. Tilak. 
still stands, a leader of all India. 
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Mr. Tilak's name stands already for history as a Nation- 
builder, one of the half-dozen greatest political personalities, 
memorable figures, representative men of the nation in this 
most critical period of India's destinies, a name to be 
remembered gratefully so long as the country has pride in its 
past and hope for its future. 
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MIR. TILAK ON THE GITA- 
RAHASYA. 


Let me begin by telling you what induced me to take up the 
study of Bhagvad Gita. When | was quite a boy, | was often told 
by my elders that strictly religious and really philosophic life 
was incompatible with the hum-drum life of every day. If one 
was ambitious enough to try to attain Moksha, the highest 
goal a person could attain, then he must divest himself of all 
earthly desires and renounce this world. One could not serve 
two masters, the world and God, | understood this to mean 
that if one would lead a life which was the life worth living, 
according to the religion in which | was born, then the sooner 
the world was given up the better. This set me thinking. The 
question that | formulated for myself to be solved was: Does 
my religion want me to give up this world and renounce it 
before | attempt to, or in order to be able to, attain the 
perfection of manhood? In my boy- hood | was also told that 
Bhagvad Gita was universally acknowledged to be a book 
containing all the principles and philosophy of the Hindu 
Religion, and | thought if this be so | should find an answer in 
this book to my query; and thus began my study of the 
Bhagvad Gita. | approached the book with a mind 
prepossessed by no previous ideas about any philosophy, and 


had no theory of my own for which | sought any support in the 
Gita. A person whose mind is prepossessed by certain ideas, 
reads the book with a prejudiced mind; for instance, when a 
Christian reads it, he does not want to know what the Gita says 
but wants to find out if there are any principles in the Gita 
which he has already met with in the Bible, and if so the 
conclusion he rushes to is that the Gita was copied from the 
Bible. | have dealt with this topic in my book Gita Rahasya and | 
need hardly say much about it here, but what | want to 
emphasise is this, that when you want to read and understand 
a book, especially a great work like the Gita — you must 
approach it with an unprejudiced and unprepossessed mind. 
To do this, | know, is one of the most difficult things. Those 
who profess to do it may have a lurking thought or prejudice. 
in their minds which vitiates the reading of the book to some 
extent. However | am describing to you the frame of mind one 
must get into if 
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one wants to get at the truth; and however difficult it be, at 
has to be done. The next thing one has to do is to take into 
consideration the time and the circumstances in which the 
book was written and the purpose for which the book was 
written. In short, the book must not be read devoid of its 
context. This is especially true about a book like Bhagvad Gita. 
Various commentators have put as many interpretations on 


the book, and surely the writer or composer could not have 
written or composed the book for so many interpretations 
being put on it. He must have put one meaning and one 
purpose running through the book, and that | have tried to find 
out. | believe | have succeeded in it, because having no theory 
of mine for which | sought any support from the book so 
universally respected, | had no reason to twist the text to suit 
my theory. There has not been a commentator of the Gita who 
did not advocate a pet theory of his own and has not tried to 
support the same by showing that the Bhagvad Gita lent him 
support. The conclusion | have come to is that the Gita 
advocates the performance of action in this world even after 
the actor has achieved the highest union with the Supreme 
Deity by Jnana (knowledge) or Bhakti (Devotion). This action 
must be done to keep the world going by the right path of 
evolution which the Creator has destined the world to follow. 
In order that the action may not bind the actor, it must be 
done with the aim of helping His purpose, and without any 
Attachment to the coming result. This | hold is a lesson of the 
Gita. JAana-Yoga there is, yes. Bhakti-Yoga there is, yes. Who 
says not? But they are both subservient to the Karma-Yoga 
preached in the Gita. If the Gita was preached to desponding 
Arjuna to make him ready for the fight — for the Action — how 
can it be said that the ultimate lesson of the great book is 
Bhakti or Jnana alone? In fact, there is a blending of all these 
Yogas in the Gita; and as the air is not Oxygen or Hydrogen, or 


any other gas alone, but a composition of all these in a certain 
proportion, so in the Gita all these Yogas are blended into one. 


| differ from almost all the commentators when | say that the 
Gita enjoins Action even after the perfection in JAana and 
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Bhakti is attained and the Deity is reached through these 
mediums. Now, there is a fundamental unity underlying the 
Logos (Ishvara), man, and world. The world is in existence 
because the Logos has willed it so. It is His Will that holds it 
together. Man strives to gain union with God; and when this 
union is achieved, the individual will merge in the mighty 
Universal Will. When this is achieved, will the individual say: "| 
shall do no Action, and | shall not help the world"— the world 
which is, because the Will with Which he has sought union has 
willed it to be so? It does not stand to reason. It is not | who 
say so: the Gita says so. Shri Krishna himself says that there is 
nothing in all the three worlds that He need acquire, and still 
He acts. He acts because if He did not, the world will be ruined. 
If man seeks unity with the Deity, he must necessarily seek 
unity with the interests of the world also, and work for it. If he 
does not. then the unity is not perfect, because there is union 
between two elements out of the three (man and Deity) and 
the third (the world) is left out. | have thus solved the question 
for myself and | hold that serving the world, and thus serving. 


His Will) is the surest way of Salvation; and this way can be 
followed by remaining in the world and not going away from it. 


(A summary of the speech of Mr. Tilak, re: Gita Rahasya). 


The Karma-Yoga which | preach is not a new theory; neither 
was the discovery of the Law of Karma made as recently as to- 
day. The knowledge of the Law is so ancient that not even Shri 
Krishna was the great Teacher who first propounded it. It must 
be remembered that Karma-Yoga has been our sacred heritage 
from times immemorial when we Indians were seated on the 
high pedestal of wealth and lore. Karma-Yoga or to put it in 
another way, the law of duty, is the combination of all that is 
best in spiritual science, in actual action and in an unselfish 
meditative life. Compliance with this universal law leads to the 
realisation of the most cherished ideas of man. Such was the 
doctrine taught by our forefathers, who never intended that 
the goal of life should be meditation alone. No one can expect 
Providence to protect 
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one who sits with folded arms and throws his burden on 

others. God does not help the indolent. You must be doing all 
that you can to lift yourself up, and then only may you rely on 
the Almighty to help you. You should not, however, presume 


that you have to toil that you yourself might reap the fruit of 
your labour. That cannot always be the case. Let us then try 
our utmost and leave the generations to come to enjoy that 
fruit. Remember, it is not you who had planted the mango- 
trees the fruit whereof you have tasted. Let the advantage 
now go to our children and their descendants. It is only given 
to us to toil and work. And so, there ought to be no relaxation 
in our efforts, lest we incur the curse of those that come after 
us. Action alone must be our guiding principle, action 
disinterested and well thought out. It does not matter who the 
Sovereign is. It is enough if we have full liberty to elevate 
ourselves in the best possible manner. This is called immutable 
Dharma, and Karma-Yoga is nothing but the method which 
leads to the attainment of Dharma or material and spiritual 
glory. God has declared His will. HE has willed that self can be 
exalted only through its own efforts. Everything lies in your 
hands. Karma-Yoga does not look upon this world as nothing; 
it requires only that your motives should be untainted by 
selfish interest and passion. This is the true view of practical 
Vedanta, the key to which is apt to be lost in sophistry. 


(Poona Sarvajanik Sabha Quarterly). 
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SOME INFORMATION RE: GITA- 
RAHASYA 


[missing page] 
p. Xxix 
[missing page] 
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the Vedas, he discovered 'the Ancient Home of the Aryas'. 
Although the Gita-Rahasya was the last book to be published 
in point of time, yet, greater importance must he attached to 
that book than to the two other books, if one bears in mind 
the history of the writing of those two books. These two books 
have come into existence only as a result of the investigations 
made by him into the import of the Gita. In his introduction to 
‘Orion’, he has made a reference to his study of the Gita, 


These two books were published in due course, and they were 
talked of all the world over; but the Lokamanya could not get a 
propitious moment for starting the writing of the Gita-Rahasya 
until he went to jail for the third time. The ideas regarding the 


two other books were also conceived during his previous 
imprisonments. He could not be free from the burden of public 
work and get the necessary peace and leisure for writing the 
book until he was in jail; but, before he could actually start 
writing the book, he had to overcome many difficulties. It is 
best to describe these difficulties in his own words: "Three 
different orders were received at three different times 
regarding the book... ... ... After a few days, the order of 
leaving all my books with me was cancelled; and a new order 
was received, that only four books should be left with me at a 
time. When | complained about this to the Government of 
Burma, another order was received, that all the books should 
be left with me to enable me to write the book. At the date 
when | was released from jail, the number of books with me 
was between 350 and 400. | was given bound books (and not 
loose pages) for writing, after the pages in them (had been 
counted and numbered on either side. | was not given ink for 
writing but only a lead pencil and that too, ready sharpened" 
(Interview with Lokmanya Tilak after his release from jail, 
published in the Kesari of 30th June 1914). 


If the readers put some pressure on their imagination, they 
cannot but have before their eyes a clear picture of what 

difficulties had to be overcome by him and what trouble he 
experienced while he was writing the book. Despite all this. 
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he got the manuscript of the book ready for printing in the 
winter of 1910. The fact of the rough draft of the book being 
ready for printing is mentioned by him in a letter written in the 
beginning of the year 1911; and that letter has been printed in 
toto in an issue of the Maratha, published in the month of 
March. In order that the Exposition of the Gita made by him in 
the Gita-Rahasya should be easier to follow for his readers, 
Lokamanya Tilak delivered four lectures during the Ganapati 
festival in the year 1914; after this the printing of the work was 
taken in hand, and the first edition of the book was published 
in June 1915. The subsequent history is well-known to 
everybody. 
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TRANSLATOR'S PREFACE. 


5 
~~ 





In placing before the public this English translation of the GITA- 
RAHASYA (the Esoteric Import of the Gita) by the late 
Lokamanya Bal Gangadhar Tilak, the object of the publishers 
has been to give this Exposition of the Message of the Gita a 
far wider circulation than it could have in its original Marathi 
form. It is true that the work has been translated into some of 
the Indian vernaculars; but that circulation has necessarily 
been a limited one. 


The late Lokamanya Bal Gangadhar Tilak was a spiritual and 
intellectual giant. He was a monumental figure in the history of 
India, and it is a question whether he was more a philosopher 
than a politician and statesman, in as much as his 
statesmanship and his political activities would appear to have 
been based on the Karma-Yoga and the principles of Ethics, 
which he believed to have been expounded in the Gita. In fact, 
the Gita and its teachings would seem to have been the 
guiding beacon of his life; and if one considers what he did for 
India, and compares it with what he has preached in the Gita- 
Rahasya, one will come to believe that he has practised what 
he preached, (which few people do), and that his political 
activities were a concrete example of that 'universal welfare’ 
(lokasarmmgraha), which according to him, was preached by the 
Gita to be the basis of Karma-Yoga. And, one will not be far 
wide of the mark, if one looks upon him as a maharsi in an age 
of National regeneration. 


As a result of the various commentaries in ancient times on 
the Srimad Bhagavadgita, this Divine Book has been 
considered by some as advocating the Path of Renunciation, 
whereas, others have interpreted it as advocating the Path of 
Devotion. Both these being paths of indifference to the world 
(vairagya), the effect of these commentaries has been to 
emasculate the devotees of the Gita, and to fill them with an 
apathy towards worldly affairs, and towards a spirited and 
active national existence. 


The Lokamanya has, however, shown in this Exposition of the 
Esoteric Import of the Gita, that the true path of life 
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taught by the Gita has been pure, righteous, and moral Action 
in the affairs of the world (as against Renunciation, or in- 
difference to the world), based on the Spiritual Realisation of 
the identity and equality of the Soul or Self (Atman) in all 
created beings, and in which intense Devotion to the Almighty 
is the most important factor. The Author has in effect proved 
that the Gita does not support any individual mode of life, such 
as Renunciation purely, or Action purely, or Devotion purely, 
but that it preaches a fusion and harmony between all the 
three modes of life, and declares the best mode of life to be 
incessant Righteous Action ("na rte srantasya sakhyaya devah", 
i.e., "the gods do not like any, except those who labour until 
they are tired"), based on an Equability of Reason arising from 
the Spiritual Realisation of the Absolute Self, combined with an 
intense Devotion to the Paramesvara (Almighty). 


At the 18th Session of the Maharastra Sahitya Parisad 
(Maharashtra Literary Conference) held at Nagpur in the year 
1933, | tabled a Resolution that: "This Conference is of opinion 
that there should be a Society for translating Marathi literature 
into English, in order to give international importance to the 
Marathi language". This Resolution was unanimously passed 


by the Conference, and pursuant to that Resolution, | framed 
the draft of a scheme for the establishment and registration of 
such a literary society. 


While | was busy with this project, my friend and my office 
client, Mr. R. B. Tilak, the surviving son of the late Lokamanya 
Tilak, who had seen my English translations of some Marathi 
poems which had been published in certain Magazines, and 
who also knew of the Resolution passed at the Nagpur 
Conference, approached me with a request that | should 
undertake the translation into English of the Gita-Rahasya, 
which is one of the most brilliant gems of Marathi literature, 
and thus place before the public a concrete example of the 
usefulness of the Resolution adopted at my instance by the 
Maharastra Sahitya Parisad. As the task set before me was a 
stupendous one, both on account of its volume and the labour 
involved, as also on account of the extremely difficult and 
involved style of the author, | was at first doubtful whether or 
not | should undertake the work. In 
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fact, the task of getting this work translated into English had at 
first been attempted in the life-time of the late Lokamanya 
Tilak, and again after his death, by his sons, as has been 
mentioned by Mr. R. B. Tilak, in the Publisher's Foreword. 
Being inspired, however, by the "spiritual power of this 


wonderful and well-known work", which saw the sale of ten 
thousand copies of the first Marathi edition of it "within a few 
months of its being published" (as stated in the Publisher's 
Foreword), and being further inspired by the advice of Vidula 
to her son that, "muhurtam jvalitarn sreyo na ca dhumayitam 
ciram" (Ma. Bha. U. 132.15), that is, "it is better to shine like a 
flame for a little while, than to perpetually smoulder", | 
resolved that | would see this work through at any cost. In 
forming this resolve, | wanted to place before the Maharastra 
public a concrete example of the usefulness of the Resolution. 
which | had tabled at the Maharastra Sahitya Parisad, as also 
to place the real message of the Gita according to one of the 
most brilliant Indian philosophers as stated in the beginning of 
this. Preface, before the world, which, to me, seems sadly in 
need of it at the present moment. Having regard to the hold 
which the English language has on the world, no better 
medium could be found for sending this message of the Gita to 
every home in every corner of the world. There was a time 
when Indians considered it a sacrilege to put religious and 
philosophical lore into the hands of the unregenerate classes, 
and more so, into the hands of foreigners who would, of 
course, be far beyond the pale of these classes; but, in my 
humble opinion, it is the sacred duty of any one who possesses 
any kind of Knowledge, to place such Knowledge at the 
disposal of those who are inclined to purify themselves in the 
Flame of Knowledge; for, "asamskrtas tu sarnskaryah 
bhratrbhih purvasamskrtaih", i.e., "it is the duty of those who 


have been previously initiated, to initiate their brethren, who 
are uninitiated". And, if this Message of the Gita, which the 
late Lokamanya Tilak, placed before his Maharashtrian 
compatriots through this book, and which his sons circulated 
further into India itself through the medium of its vernacular 
translations, goes round the world, on the River of Time, 
spreading the inspiration given by the original text, | shall feel 
that | have discharged to a certain extent my obligations to my 
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mother-land, and to my mother-tongue, by advancing to a 
certain extent the spiritual regeneration of the world. To 
enable the reader to understand the method followed by me 
in this translation, | would like to draw his attention to the 
rules, printed immediately after this preface at p. xxxix, which | 
have attempted to follow. 


As will be seen from the details about the original work which 
are given at p. xxviii, the whole book was written by the Author 
in the Mandalay jail within the period of about five months 
from 2nd November 1910 to 30th March 1911. So great has 
been my anxiety to place this wonderful interpretation of the 
philosophy of the Gita before the world at large, that | have 
translated the whole of the book within about the same time, 
that is, from 20th May to 14th November 1934, by devoting 
every spare moment to the translation in spite of my other 


work. This was, of course, the first draft of the work which | 
prepared; and the same has been subsequently revised, re- 
cast, and even re-written by me in some places, as the printing 
was going on. 

The translation of the first six chapters (about 147 pages of the 
original), had been prepared by another gentleman, and the 
type-written copy of it was placed by the publishers in my 
hands; but | have not made any use of it whatsoever, as | have 
preferred to have a homogeneous, and consistent style and 
method of translation for the whole text, which would be 
entirely mine. 


In translating, | have attempted to be as faithful to the text as 
possible, as | have thought that in the case of a philosophical 
and technical book written by a genius like the late 
Lokamanya, it would be extremely wrong to take any liberty 
whatsoever with the text. The late Lokamanya, besides being a 
great philosopher, and a great statesman, was also a master of 
the Marathi language; and even an apparently insignificant 
word used by him has an immense modifying or limiting value, 
and the omission sf even a small conjunction; or the 
translation of an 'and' as an ‘or,’ would considerably injure the 
sense intended to be conveyed by the author. | have, 
therefore, not changed the text at all, but only altered the garb 


Pp. XXXVi 


or the medium of expression; for, a translation is no 
translation, if it is not faithful. | have not even broken up long 
and involved sentences; for, though a sentence may be long 
and involved, each portion of it has a bearing and a limiting 
value on the remaining portions of the sentence; and breaking 
up such a sentence into several small sentences, would make it 
lose its cumulative force, and to that extent the meaning 
intended to be conveyed by the author would be disabled. In 
following this procedure, | have satisfied myself by thinking, 
that if there are persons in India, who can without difficulty 
understand the long and involved sentences in the original 
Marathi text, there cannot be a dearth of intelligent persons in 
the world, who will be able to understand the same sentences, 
with their long and involved construction, in the garb of the 
English language and character. Some readers will possibly find 
the sense being continually interrupted by the Sanskrit 
quotations. But the rendering of those quotations has been 
made in such a way, that if the reader reads only the English 
rendering without reading the quotation, he will find that the 
rendering fits into the sentence and that the sense runs on 
without any interruption. 


| had at one time thought of omitting the quotations, and 
giving only the English rendering, but | realized that | would 
thereby be destroying the characteristic feature of the style of 
the Author, though it would have made reading easy. 


As stated above, | have made this translation both as a 
national duty which | owe to my mother-tongue, as also with 
the idea of placing the immortal Spiritual Knowledge contained 
in the Gita-Rahasya within the grasp of everyone, whose 
Destiny inspires him to study it with attention; and, | have no 
doubt that every reader who goes through these pages 
conscientiously and sincerely, and with an unbiassed, 
impartial, and Truth-seeking mind will be spiritually benefited 
by doing so. 

Before concluding this foreword, | must express my 
appreciation of the sincere pains taken by the Manager and 
the staff of the Bombay Vaibhava Press for ensuring the 
correct printing of the press copy, which has been considerably 
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troublesome on account of the Sanskrit quotations and words, 
which are printed in a transliterated form; and | have even 
been allowed, as an exceptional case, to make corrections 
when the form was on the machine ready for printing. My 
gratitude is due to my brother Dr. V. S. Sukthankar, the Chief 
Editor of the Bhandarkar Oriental Research Institute in charge 
of the Critical edition of the Mahabharata, who has for some 
time looked into the transliterated portions and made very 
valuable suggestions regarding the translation. My thanks are 
similarly due to Professor A. B. Gajendragadkar of the 


Elphinstone College, Nyaya-Ratna Dhundiraj G. Vinod M. A., 
and Mr. S. A. Sabnis, Solicitor, for the suggestions occasionally 
made by them, and the encouragement | have received from 
them. My thanks are lastly due to Mr. P. B. Gothaskar, retired 
Librarian of the Bombay Branch of the Royal Asiatic Society, 
who on account of having been in touch with the publication 
of the Journal of that Society, was of great use to me in 
correcting the earlier proofs and who, in carefully revising 
those proofs, also drew my attention to such sundry 
inaccuracies, as he thought, had remained in the translation, 
so as to enable me to correct them, if necessary. The final 
proofs were corrected by me. Apart from the printer's devils 
which have inevitably crept in, it is necessary to mention the 
mistake in the heading of Chapter XII, in which the word 
"Siddha-Vyavahara' is wrong, and the correct word, as in the 
original, is only 'Vyavahara.' 

In concluding this Preface, | cannot but follow the injunction of 
the Blessed Lord that, "yat karosi yad asnasi yaj juhosi... ... ... 
tat kurusva mad arpanam", (GI. 9.27), which has also been 
carried out by the Author himself (see foot-note to; Author's 
Dedication); and | humbly dedicate this compilation to the 
Parameésvara in the shape of the Eternal Trinity of (i) Sr? Maha 
Laksmi Indira, the Goddess of Wealth, the consort of Sri Visnu, 
Who claimed my Devotion, and was the cause of my taking this 
work in hand and completing it, (ii) Sri Maha Kali Parvati, the 
Goddess of Destruction, Who destroyed the Knot of Ignorance 


in my heart ("4jfana-hrdaya-granthi" — Siva-Gita, 13.32), and 
opened my eyes to the Realities of Life, and kept my footsteps 
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continually on the Path of Knowledge, and (iii) Sri Maha 
Sarasvati Vidya, the Goddess of Learning, Who has now 
claimed me for Her own, and compelled me to cast this Fruit of 
my Action (karmany evadhikaras te ma phalesu kada ca na — 
Gt. 2.47), in the shape of this translation, on the River of Time, 
which circumscribes and goes round the whole world, and 
Who is verily my Mother (for | am a Sarasvat by birth!). 


OM-TAT-SAT. 


arat wets Vert Saas | Gat at cet Areht Ach | 
eft ART Yor Yedt | wesat cae I 


~ B. S. SUKTHANKAR. 
Bombay, 12th June 1935. 
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GENERAL RULES REGARDING THE 
TRANSLATION. 


(i) Wherever a philosophical Sanskrit word used in the Marathi 
text (not being a technical philosophical term which has been 
Anglicised), has been rendered by me into English, | have, 
wherever necessary, placed immediately after such rendering 
the actual word used by the author in the original, in italics, 
and within brackets; e. g., bodily (kA yika), Self-Realised (ima- 


jnQnin), occasional (naimittika), etc., This has been done to 


enable such of my readers as are acquainted with Sanskrit to 
understand what the author himself wanted to say, in case my 
rendering has not been correct. 


(ii) If the word in the original text is a technical philosophical 
word, which has been Anglicised, | have used the word in 
Roman characters, beginning with a capital letter, e. g. Jiva, 
Paramesvara, Prakrti, Paramatman, Atman etc. 


(iii) Diacritical signs have been used in order to ensure correct 
pronunciation by the reader, whose attention is drawn to the 
tabular statement at p. xl showing what diacritical sign has 
been used for indicating which sound, 


(iv) Technical philosophical English words are used with an 
initial capital letter in order to distinguish them from when 


they are not so used, e. g., Real, Matter, Spirit, the 
Imperceptible, Knowledge, Mind, Consciousness, the 
Qualityless etc., unless they have been used as adjectives, or in 
a non-technical sense, e. g., the qualityless Brahman etc. 


(v) If in the text itself, there is a Sanskrit word in brackets after 
another Sanskrit word, (which latter one has been rendered by 
me into English), the Author's word in brackets, though in 
Sanskrit, has not been put into italics, in order to distinguish 
the case from where | have put such words in italic characters, 
in brackets, after the rendering, as mentioned in (i) above. 


(vi) If the Sanskrit word in the original has been retained in the 
translated text, its rendering in English is placed after it in 
brackets; e. g., the kArya (product), karma (Action) et. This has 


been done only where the retention has been necessary on 
account of the context. 
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(vii) | have not added anything of my own in the translated text 
except as follows:- In almost all places where the Author has 
given a Sanskrit quotation, he has immediately after- wards 
translated this quotation or given a summary of it in Marathi; 
and this, of course, has been translated into English. In some 
places, however, the Author has not translated a Sanskrit 
quotation into Marathi; and in these cases, | myself have 
translated it into English, for the convenience of the reader not 


acquainted with Sanskrit; but, wherever this has been done, | 
have added the word " ~Translator." after the translation. Any 
inaccuracies in such translations, would, of course, be mine. 
Where, however, such a quotation has been from the Gita 
itself, | have rendered into English, the translation of that 
quotation, as made by the Author himself, in his translation of 
the stanzas of the Gita (See Vol. Il of this work). 
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PICTORIAL MAP OF 
PHILOROPHICAL SCHOOLS 
EXPLANATION OF THE PICTORIAL MAP OF THE PROMINENT 
SCHOOLS OF INDIAN PHILOROPHY MENTIONED IN THE GITA- 


RAHASYA. 


Shown on the wrapper and opp. page 18 
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The river is the River of Time, on the banks which are the 
various Ages through which India has passed, namely, (1) the 





Vedic Age, (2) the Age of the Gita, (3) the Age of Buddha, (4) 
the Age of Shri Shankaracharya, (5) the Age Dnaneshvara, 
Tukarama and others being the Age of Devotion, (6) the Age of 
Shri Samartha Ramadasa, showing the revival of Action, and 
(7) the deputation of Indian Leaders at the gates of the Houses 
of Parliament and (8) Mahatma Gandhi, in the Present Age. 


Nos. 1, 2, 6, 7 and 8 are the Ages of Action, or of Karma-Yoga 
starting with the Vedic Karma age, and ending with the 
present days, and forming a big L, which means the Lucky 
Ages, whereas Nos. 3, 4 and 5 are the Ages of Renunciation, 
which are only a small passing cloud on the Karma-Yoga 
tradition of India. 


The narrow bed of the river in the Ages of Renunciation, 
spreads out as it flows down along the plains of the Ages of 
Action, suggesting the widening out of the view-point of 
Philosophy from the narrow Pass of Renunciation to the broad 
Fields of Action. 

The two inset pictures in the form of the 'Svastika'’ show the 
five Pandavas on the Kuru field, and the five Indian leaders 
near the Houses of Parliament, in each case, on the Field of 
Action. The last picture is of Mahatma Gandhi, the latest 
Karma-Yogin of India. 


~R. B. TILAK. 
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AUTHORS DEDICATION. 


3a MeTTOTA II 
afriard: ga wie: eareard: plata: Fe | 
araeivs aga Fa Asean Ale: 1 
dat aaa at Tt WAeaT: | 
reat asics War, ee: aaa: | 
aaa: atdaelea pratera-fee aH: | 
ua Perse aay aprferarerate: Fz: I 
Set Wa ease feteraaat Ea: | 
HERS WAG Ta Mise II 
Me Waa AAT Meares | 
APIA at AT CALLA FAT [1] SE: Il 
SAT Wea ee STATA | 
art Waa eal WTA FET: Fe: II 





[1] acworth aerate asset caret al 
waren Bias acpers Aas | ata 9.27 1 


How very profound is the importance of the Gita, which was 
expounded in ancient times by wise men, and which was 
further explained in various ways by Acaryas, and how limited 
is the scope of my intelligence? Still, | am impelled by my 
rashness to explain the same once more, keeping before my 
eyes the old Sastras as well as notable modern ideas; and 
honourable people desiring to understand what is doable and 
what not-doable, deserve to hear this (new) explanation. 
Having made this request to revered persons in the sweet 
words of Kalidasa, |, a Brahmin, (by name) Bala, the son of 
Gangadhara, born in the family of Tilaka, belonging to the clan 
(gotra) of the Rsi Sandilya, and a resident of the town of 
Poona, situate in the Maharastra, following the path of the 
Good, and with the words of Hari [1] in my mind, do dedicate 
this work to the Lord of Laksmi, the Soul of the World, in the 
Salivahana Saka 1837. May the Blessed Lord, the Highest 
Purusa, be pleased by this dedication. 
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[1] "Whatever you do, or eat, or offer by way of sacrifice, or give, or 
perform by way of austerity, dedicate all that to Me, O, son of Kunti". 
(Gita 9.27). 


AUTHORS PREFACE. 


| am only repeating the stale words uttered by Saints. 
How can an insignificant man like me know this? 


~ Tukarama. 


Although in the beginning of this book, | have explained my 
reasons for publishing it, in spite of the fact that there are in 
existence many Sanskrit commentaries, or criticisms, or Prakrit 
translations, or exhaustive and universally accepted 
expositions of the Srimad Bhagavadgita, yet, there is no better 
place than an Introduction for explaining all such things as 
cannot be included in the discussion of the subject-matter of 
the book itself. The first of these things is about the author 
himself. It is now nearly forty-three years since | made my first 
acquaintance with the Bhagavadgita. In the year 1872, during 
the last illness of my father, the task of reading out to him a 
Prakrit commentary on the Bhagavadgita called Bhasa-vivrtti 
fell to my lot. At that date, that is, when | was only 16 years 
old, it was not possible for me to fully understand the import 
of the Gita. Still, as the impressions made on the mind in 
young age are lasting, the liking for the Bhagavadgita which 
then came into existence did not die out; and when | had later 
on made further studies in Sanskrit and English, | had occasion 
to read from time to time the Sanskrit commentaries and 


other criticisms, as also the expositions by many learned 
scholars in English and in Marathi on the Gita. | was then faced 
by the doubt as to why the Gita, which was expounded in 
order to induce to fight that Arjuna, who was dejected by the 
idea that it was a sin to war with one's own relatives, should 
contain an Exposition of the manner in which Release could be 
obtained by Knowledge (Jhana) or by Devotion (Bhakti), that is 
to say, only of the 'moksa-marga'; and that doubt gradually 
gained ground, because, | could not find a satisfactory answer 
to that question in any commentary on the Gita. It is quite 
possible that others too might have felt the same doubt. One 
cannot say no to that. When a person is engulfed in 
commentaries, he cannot find a different solution, though he 
may feel that the solution given in the commentary is not 
satisfactory. |, 
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therefore, put aside all criticisms and commentaries, and 
independently and thoughtfully read the Gita over several 
times. | then got out of the clutches of the commentators, and 
was convinced that the original Gita did not preach the 
Philosophy of Renunciation (nivrtti), but of Energism (Karma- 
Yoga); and that possibly, the single word ‘yoga’ used in the Gita 
had been used to mean Karma-Yoga. That conviction was 
strengthened by the study of the Mahabharata, the Vedanta- 
Sutras, the Upanisads and other Sanskrit and English treatises 


on Vedanta; and believing that by publishing that opinion, 
there would be a fuller discussion on the subject, and that it 
would be easier to arrive at the truth, | delivered public 
lectures on the subject on four or five occasions at different 
times. One of these was delivered at Nagpur in January 1902, 
and the other one at the Sankesvara Matha in August 1904, in 
the presence of Jagadguru Sri Samkaracarya of the Karavira 
and Sankesvara Matha, and at his request. The summary of the 
lecture delivered at Nagpur was published in the newspapers 
at the time. With the same object, | also discussed the matter 
from time to time privately, whenever | had leisure, with some 
of my learned friends. One of these was the late Mr. Shripati 
Buva Bhingarkar. In his company, | had occasion to see some 
Prakrit treatises pertaining to the Bhagavata cult, and some of 
the ideas explained in the Gita- Rahasya were first fixed in the 
discussions between myself and the Buva. It is a matter of 
deep regret that he is not alive to see this work. Though my 
opinion that the creed preached in the Gita was one of Action, 
had, in this way, become quite definite, and though | had 
decided to reduce it to writing, many years went by. But | 
thought that a considerable amount of misunderstanding 
would arise if | merely published in a book form, this moral of 
the Gita. which had not been accepted in the commentaries, 
criticisms, or translations now commonly available, without 
assigning any reasons as to why | was unable to accept the 
conclusions arrived at by the former commentators. At the 
same time, as the work of dealing with the opinions of all the 


commentators, and exposing their incompleteness with 
reasons, and of comparing the religion expounded in the Gita 
with other 
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religions or philosophies was one entailing great labour, it was 
not possible for me to satisfactorily complete it, within a short 
period of time. Therefore, although my friends Daji Saheb 
Kharay and Dada Saheb Khaparday had, in anticipation and 
somewhat hastily, announced that | was shortly going to 
publish a treatise on the Gita, yet, seeing that the material in 
hand was not sufficient, | went on putting off the work of 
writing the hook. And later on, when in the year 1908, | was 
convicted and sent to Mandalay, in Burma, the chance of this 
book being written came practically to an end. But, when after 
sometime, Government was pleased to grant permission to 
take the books and other things essential for writing this book 
from Poona to Mandalay, the draft of this book was first made 
in the Mandalay Jail in the Winter of 1910 — 1911 (between 
Kartik Shuddha 1st and Falgun Vadya 30th of the Saka Year 
1832); and thereafter, the draft was improved upon from time 
to time, as things suggested themselves to me; and those 
portions which had remained incomplete as the necessary 
books had not been available, were completed after my 
release from jail. Nevertheless, | cannot even now say that this 
work is complete in every respect; because, the elementary 


principles of Release (moksa) and Moral Philosophy are very 
recondite, and they have been so exhaustively expounded by 
ancient and- modern scholars, that it is very often difficult to 
correctly decide which portion of such expositions ought to be 
incorporated in this small book, without including too much. 
But, my physical condition is now becoming weak, as described 
by the great Maharastra poet Moropanta in the following arya 
stanza:— 


Old age, which is the spotless white banner carried by the 


army of attendants of Death, is already in sight | 


And my body is exhausted in the struggle with diseases, which 


are the advance-guard of that army ll; 


and my contemporaries in life have passed on. So, having 
come to the conclusion that | should place before the public 
the information which | have gathered, and the ideas which 
have occurred to me, and that someone else possessed by the 
same 
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inspiration (samanadharma), will come to birth in the 
immediate or distant future, and develop and work them out, | 
have published this book. 


Though | am not prepared to accept the opinion that the Gita 
gives only an exposition of the paths of Release based on 
Renunciation, such as, 'the Knowledge of the Brahman' or 
‘Devotion’, after proving worldly Action to be inferior and 
negligible, | must, at the outset, make it dear that | do not also 
say that there is no exposition at all in the Bhagavadgita of the 
paths of obtaining Release. Nay; | too have shown in this book, 
that according to the philosophy of the Gita, it is the primary 
duty of every human being in this world, to acquire the 
Knowledge of the pure form of the Paramesvara, and thereby 
to cleanse out and purify his own Reason as far as possible. 
But, that is not the principal subject-matter of the Gita. At the 
commencement of the war, Arjuna was engulfed ina 
perplexity about what his duty was, namely, whether he 
should or should not take part in a war, which would ruin the 
welfare of his Atman, in the shape of Release, as a result of his 
committing heinous sins like the destruction of his own clan, 
etc., though it was the duty of every Ksatriya to fight. And | am 
of opinion that in order to clear this doubt, the Gita has 
propounded the device of performing Action in such a way 
that one ultimately attains Release without committing sin, 
namely, the Karma-Yoga founded on Knowledge, in which 
Devotion is the principal factor, after it had fully expounded 
the Philosophy of Action and Non-Action, and also the various 
paths of attaining Release according to pure Vedanta 
Philosophy, and had established that no man is free from 
Action, and that Action should never be given up. This 


exposition of Action and Non-Action, or of Morality and 
Immorality is called ' Ethics ' by modern purely Materialistic 
philosophers. It is not that | could not have made this 
exposition by following the usual procedure, and explained 
how this principle has been established by the Gita, by 
commenting on the Gita stanza by stanza. But, unless one is 
thoroughly conversant with the various philosophical 
doctrines, arguments and deductions pertaining to Vedanta, 
vyavasayatmika, Samkhya, the Doctrine of Causality (karma- 
vipaka) and 
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Devotion, on the authority of which the doctrine of Karma- 
Yoga has been established in the Gita, and the reference to 
which is sometimes very succinct, the full purport of the 
exposition made in the Gita is not easily understood. | have, 
therefore, scientifically divided all the various subjects or 
doctrines, which one comes across in the Gita, into chapters, 
and briefly expounded them, together with the most 
important logical arguments relating to them; and | have, at 
the same time, consistently with the critical methods of the 
present day, compared in brief and as occasion arose, the 
most important doctrines propounded in the Gita, with the 
doctrines propounded in other religions and philosophies. It 
may thus be said that the essay 'Gita-Rahasya’' (the Esoteric 
Import of the Gita), which is published in the beginning of this 


book, is by itself an independent, though a small, book on the. 
doctrine of Proper Action (Karma-Yoga). But, in any case, it 
was not possible to consider fully each individual stanza of the 
Gita in a general exposition of this kind. | have, therefore, at 
the end of the book, translated the Gita, stanza by stanza, and 
added exhaustive commentaries to the translations in different 
places, in order to explain the anterior and posterior context; 
or, in order to show how former commentators have stretched 
the meaning of some of the stanzas of the Gita in order to 
support their own doctrines (See Gita 3.17 — 19; 6.3; and 18.2); 
or, in order to show which of the various doctrines enunciated 
in the Gita-Rahasya appear how and where in the Gita, 
according to the catechismal method of the Gita, It is true that 
by following this method, some subject-matter has been 
repeated; but, as | felt convinced that | could not in any other 
way fully dissipate the misunderstanding, which now exists in 
the mind of the common reader as regards the import of the 
Gita, | have separated the exposition of the Gita-Rahasya 
(Esoteric Import of the Gita) from the translation itself; and 
thereby, it has become easy for me (i) to show with authorities 
and with former history, where and in what manner, the , 
doctrines of the Gita with reference to Vedanta, Mimamsa, 
Devotion etc., have appeared in the Bharata, the Sarmkhya 
system, the Vedanta-Sutras, the Upanisads, the Mimamsa. and 
other original texts, (ii) to 
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explain in a lucid way the difference between Renunciation. 
(Sarnnyasa) and Action (Karma-Yoga), as also (iii) to expound, 
in a proper way the importance of the Gita, from the point of 
view of practical Action, by comparing the Gita with other 
religious opinions or philosophies. If there had not been all 
sorts of commentaries on the Gita, and if various persons had 
not interpreted the import of the Gita, each in a different way, 
it would have been totally unnecessary for me to quote the 
original Sanskrit authorities which go to support the 
propositions laid down by me in my book. But such a thing, 
cannot be done in the present times; and it is likely that many 
may doubt the correctness of the import of the Gita or of the 
propositions, laid down by me. | have, therefore, everywhere 
pointed out the authorities which support what | say, and in 
important places, | have given the original Sanskrit text of the 
authorities with translations. As many of these dicta are 
usually accepted as proved truths in books on Vedanta, my 
secondary object in quoting them has been, that my readers 
should get acquainted with them in the course of reading, and 
find it easier on that account to remember the doctrines 
embodied in those statements. But, as it is not likely that all 
readers will be knowing Sanskrit, | have arranged my book on 
the whole in such a way that, if any reader who does not 
understand Sanskrit, reads the book, omitting the Sanskrit 
stanzas, there will not be any interruption anywhere in the 
sense; on this account, it has became necessary in many 


places, to remain satisfied with giving a mere summary of the 
Sanskrit stanza, instead of giving a literal translation of it. But 
as the original stanza is given in each case, there is no risk of 
any misunderstanding arising as a result of this procedure 
having been followed. 


There is a story told about the Kohinoor diamond that after it 
had been taken from India to England, it was again cut there, 
and on that account, it began to look more brilliant. This law, 
which is true in the case of a diamond, also applies to a jewel 
in the shape of truth. It is true that the religion pro- pounded 
by the Gita is true and unshakeable. But, as the time at which 
and the form in which it was propounded and the other 
attendant circumstances have considerably changed, 
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it does not strike may as brilliant as before. As the Gita was 
propounded at a time, when 'whether to act or renounce’ was 
considered a question of great importance, to be determined 
before arriving at a decision as to which act was good and 
which bad, many people look upon a considerable portion of it 
as now unnecessary; and, as that position has been further 
made worse by commentaries supporting the Path of 
Renunciation, the exposition of Karma-Yoga contained in the 
Gita has become very difficult to understand for many in the 


present age. Besides, some of our new scholars are of opinion 
that as a result of the present growth of the Material sciences 
in the West, the deductions laid down in ancient times with 
reference to the Karma-Yoga, on the basis of the Philosophy of 
the Absolute Self, cannot possibly be fully applicable to 
modern conditions. In order to prove that this idea is wrong. | 
have briefly mentioned in various places in my exposition of 
the Gita -Rahasya (Esoteric Import of the Gita) the doctrines of 
Western philosophers, which are similar to those in the Gita. 
Really speaking, the exposition of Ethics in the Gita is in no way 
fortified by such a comparison. Yet, those people whose eyes 
are dazzled by the present unheard of growth of the Material 
sciences, or who have learnt to consider the Science of Ethics, 
only externally, that is to say, only in its Material aspect, as a 
result of the present one-sided methods of education will be 
made to see clearly by means of this comparison that not only 
has human knowledge not yet gone beyond the doctrines laid 
down on this subject by our philosophers, for the simple 
reason that Ethics and the science of Release are both beyond 
Material Knowledge, but, deliberations are still going on these 
questions in the West, from the Metaphysical point of view, 
and the opinions of these Metaphysicians are not materially 
different from the doctrines laid down in the Gita. This fact will 
be clearly borne out by the comparative exposition appearing 
in the different chapters of the Gita-Rahasya. But, as this 
subject is very extensive, | must explain here, with reference to 
the summaries of the opinions of Western philosophers which 


1 have given in various places, that, as my principal object has 
been only to expound the import of the Gita, | have accepted 
as authoritative the 
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doctrines laid down in the Gita, and have mentioned the 
Western opinions only so far as was necessary in order to 
show to what extent the doctrines of Western moral 
philosophers or scholars tally with the doctrines in the Gita; 
and this too has been done by me only to such an extent that 
the ordinary Marathi reader should experience no difficulty in 
grasping their import. It cannot, therefore, be disputed that 
those who wish to ascertain the minute differences between 
the two- and these differences are many — or to see the full 
argumentative exposition or developing out of these 
theorems, must examine the original Western books 
themselves. Western scholars say that the first systematic 
treatise on the discrimination between Right and Wrong 
Action or on Morality was written by the Greek philosopher 
Aristotle. But in my opinion, these questions had been 
examined long before Aristotle in a more exhaustive and 
scientific manner in the Mahabharata and in the Gita; and no 
moral doctrine has yet been evolved, which is different from 
the doctrines metaphysically expounded in the Gita. The 
solution given by Aristotle of the question whether it is better 
to spend one's life peacefully, in philosophical meditation, and 


living like a hermit, or to spend it in all sorts of political 
activities, is to be found in the Gita; and the opinion of 
Socrates that whatever sin is committed by man, is committed 
by him only as a result of ignorance, is also to be found to a 
certain extent in the Gita, because it is a doctrine of the Gita 
that it is not possible for a man to commit any sin, after his 
Reason has become equable as a result of the Knowledge of 
the Brahman. The doctrine of the Epicureans and the Stoics 
that the conduct of the perfect JAanin is a standard for 
everybody, from the moral point of view, is to be found in the 
Gita; and the description of the perfect JAanin, given by the 
philosophers belonging to these sects, tallies with the 
description of the Sthitaprajiia (Steady- in-Mind) given in the 
Gita. Similarly, the dictum of Mill, Spencer, Kant, and other 
Materialistic philosophers, that the highest peak or test of 
Morality consists in everybody acting so as to promote the 
welfare of the whole of mankind, is included in the external 
characteristic of a Sthitaprajiia described in the Gita in the 
words "sarvabhitahite-ratah" (i.e., 
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"one busy promoting the welfare of all created beings" 
~Translator.); and the arguments relating to Ethics, and the 
doctrines regarding Freedom of Will, enunciated by Kant and 
Green, are to be found mentioned in the Gita, on the authority 
of the Knowledge contained in the Upanisads. If the Gita had 


not contained anything more than this, it would still have 
commanded universal respect. But the Gita does not stop 
there. After showing that the conflict between Release 
(moksa), Devotion (bhakti), and Ethics (niti-dharma) imagined 
by Materialistic philosophers, as also the conflict between 
Knowledge (jfana) and Right Action (karma) imagined by the 
followers of the School of Renunciation (sarmnyasa) were 
groundless, and also showing that the fundamental element in 
the brahma-vidya (science of the Brahman), and in bhakti (the 
Path of Devotion) is the foundation of Ethics and good 
behaviour, the Gita has shown what path of life should be 
adopted by a man by properly harmonising Knowledge (jfiana), 
Renunciation (samnyasa), Right Action (karma) and Devotion 
(bhakti). The Gita is thus essentially a treatise on Right or 
Proper Action (Karma- Yoga); and that is why it has been given 
a position of supreme importance in all Vedic treatises, which 
refer to it as 'brahmavidyantargata (karma-) yoga-sastra’ (i.e., 
"the Science of Right Action included in the Science of the 
Brahman" ~Translator.) The saying "gita sugita kartavya kim 
anyaih Sastra vistaraih", i.e., "it is quite enough if one 
thoroughly studies the Gita; what is the use of dabbling in the 
other Sastras?" is indeed correct; and, therefore, it is my 
earnest and respectful request to everyone, who wishes to 
become acquainted with the basic principles of the Hindu 
Religion and Morality, that he should first study this wonderful 
and unprecedented book; because, as the Gita expounds the 
root principles of the present Vedic Religion, as also its final 


aspect, based on Knowledge and giving primary importance to 
Devotion, and preaching the Karma-Yoga (Right Action), which 
(aspect) it had assumed after Samkhya, Nyaya, Mimamsa, 
Upanisads, Vedanta and other ancient Sastras, which dealt 
with the Perishable and the Imperishable (ksaraksara) and the 
Body and the Atman (ksetra-ksetrajfia) had come to as perfect 
a state as possible, it may well be said that there is no other 
work in the whole of Sanskrit 
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literature, which explains the principles of the present Hindu 
Religion in as succinct and yet as clear and unambiguous a 
manner as the Gita. 


From what has been stated above, my readers will get an idea 
as to the general trend of the exposition contained in the Gita- 
Rahasya. From the reference to the opinions of the earlier 
commentators on the Gita, made in the beginning of the third 
chapter of the Samkarabhasya on the Gita, it would appear 
that these commentaries were in favour of Karma-Yoga (Right 
Action). These commentaries are not now available; therefore, 
there is no reason why this book of mine should not be called 
the first comparative exposition of the Gita, in support of Right 
Action. The meanings of some stanzas given in this book are 
different from those given in the present commentaries, and | 
have also had to deal with many other subjects, which have 


nowhere been fully explained in the Marathi language. | have 
attempted to explain these subjects and the arguments in 
support of such explanation succinctly, but in as clear and 
easily intelligible a manner as possible; and notwithstanding 
repetition, | have purposely given, in many places, synonyms 
for various words, of which the meanings have not yet become 
current or commonly known in the Marathi language, side by 
side with those words; and | have also clearly shown in 
different places the most salient theorems in these subjects, 
by separating them from the exposition itself. Yet, it is always 
difficult to discuss scientific and difficult subjects in a few 
words; and the Marathi terminology of these subjects is also 
not yet definite. | am, therefore, alive to the fact that in this 
my new way of exposition, there may possibly creep in 
difficulty, unintelligibleness, or incompleteness, as a result of 
mental confusion, inadvertence, or for some other reasons. 
But the Bhagavadgita is not something unknown to my 
readers. The Gita is a book which is daily recited by many, and 
there are also many who have studied, or who are studying it 
scientifically. | have, therefore, to request such authoritative 
persons, that if this book comes to their hands, and they come 
across any flaws in it of the nature mentioned above, they will 
please draw my attention to them, so that | will consider the 
suggestions, and. 
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will also make the necessary corrections, if there is any 
occasion to bring out a second edition of this book. Some 
persons are likely to gather the impression that | have a 
particular system (sampradaya) of mine own, and that | have 
explained the Gita in a special way, in support of that system. | 
must, therefore, make it clear here that the Gita-Rahasya has 
not been written with reference to any particular person, or 
any particular system. | have put forward the clear meaning of 
the Sanskrit stanzas in the Gita, according to my 
understanding. If, as a result of this straight-forward 
translation — and as Sanskrit is now widely understood, may 
people will easily see whether or not my translation is straight- 
forward — my exposition assumes a doctrine-supporting 
character, then such character is of the Gita and not mine. As 
the clear request of Arjuna to the Blessed Lord was: "Do not 
confuse me by placing before me several courses of conduct, 
but point out to me definitely only one course, which is the 
proper course" (GI. 3.2; 5.17), it is clear that the Gita must be 
in support of one particular opinion (Gr. 3.31); and | have set 
out to explain what that opinion is, by impartially interpreting 
the original Gita. | have not preconceived a doctrine first, and 
then attempted to stretch the meaning of the Gita, because 
the Gita will not fit in with that doctrine. In short, my attempt 
is to popularise the true inner import of the Gita with the 
devotees of the Gita — to whatever doctrine such import may 
pertain — and | have come forward to make, so to say, such a 
Sacrifice of Knowledge (jfiana-Yajiia) as is referred to by the 


Blessed Lord at the end of the Gita; and | am sanguine that my 
countrymen, and co-religionists, will willingly give me this 
charitable offering of information in order to make my attempt 
flawless. 


| have explained at length in the Gita-Rahasya the reasons for 
the difference between the Esoteric Import of the Gita 
according to me, and that propounded by ancient 
commentators. But, though there may be such a difference of 
opinion as to the teaching of the Gita, yet, as | have always 
made use more or less, of the various commentaries or 
criticisms on the Gita, as also of the former or modern Prakrit 
translations of the Gita, as occasion arose in writing the 
present book, | must here say that 
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| am deeply indebted to them. | must likewise express my 
gratitude towards those Western philosophers, to the 
theorems mentioned in whose works | have now and then 
referred. As it is doubtful whether it would have been possible 
for me to write this book without the help of all those works, | 
have quoted in the beginning of this introduction the following 
words of Tukarama: " | am only repeating the stale words 
uttered by saints". That a work like the Gita, which propounds 
Knowledge, untouched by Time, that is, equally true at all 


times, should, according to changing times, give fresh 
inspiration to human beings, is not a matter of surprise; 
because, that is the characteristic feature of such universal 
works. But, the labour spent on such works by ancient scholars 
is not, on that account, wasted. This same argument applies to 
the translations of the Gita into English, German, and other 
languages- made by Western scholars. Though these 
translations are based primarily on the ancient commentaries 
on the Gita, some Western scholars have also started 
interpreting the Gita independently. But, these expositions of 
the Western scholars are to a certain extent incomplete, and in 
some places undoubtedly misleading and wrong, whether 
because, they have not property understood the principle of 
the true (Karma-) Yoga or the history of the Vedic religious 
systems, or because, they have principally inclined towards the 
external examination of the matter only, or, for some other 
similar reason. There is no occasion to consider or examine 
here in detail those works of Western scholars on the Gita. In 
the Appendices to this book, | have stated what | have to say 
regarding the important questions raised by them. 
Nevertheless, | must in this Preface refer to some writings in 
English on the Gita, which | have recently come across. One 
such writing is that of Mr. Brooks. Mr. Brooks is a Theosophist 
and he has maintained in his book on the Gita, that the 
Bhagavadgita is in favour of Action (Karma-Yoga); and he has 
expressed the same opinion in his lectures. The second thesis 
is by Mr. S. Radhakrishnan of Madras, which has appeared in 


the form of a small essay in the International Ethical Quarterly 
(July 1911) published in America. In this work, the similarity 
between the Gita and Kant on questions of Ethics and 
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Freedom of Will has been shown. In my opinion, this similarity 
is even more comprehensive than has been shown in this 
essay; and the arguments of Green on the question of Ethics 
are even more consistent with the Gita than those of Kant. But 
as both these questions have been dealt with by me in this 
book, | shall not repeat the same matter here. Pandit Sitanath 
Tatvabhushana has also recently published a book in English 
called Krsna and the Gita, which contains the twelve lectures 
delivered by that scholar on the Gita. But, anyone who reads 
those books will be sure to notice, that there is a great deal of 
difference between the arguments contained in these books or 
in the book of Brooks and those advanced in mine. But, these 
writings show that my ideas about the Gita are not new- 
fangled; and, as these works are a propitious sign that people 
are paying more and more attention to the doctrine of Right 
Action (karma-yoga) in the Gita, | am taking this opportunity of 
congratulating these modem writers. 


It is true that this work was completed in the Mandalay Jail; 
but it had been written with a lead pencil, and it contained 


corrections and deletions in many places; so, when it had been 
returned to me after inspection by Government, it was 
necessary to make a fair copy of it for printing; and if | myself 
had to do that work, who knows how many months more 
would have passed before the work was published! But 
Messrs. Waman Gopal Joshi, Narayan Krishna Gogte, 
Ramkrishna Dattatraya Paradkar, Ramkrishna Sadashiva 
Pimputkar, Appaji Vishnu Kulkarni and other gentlemen, have 
willingly rendered assistance in this matter and quickly finished 
the work, for which | am grateful to them. Similarly Mr. 
Krishnaji Prabhakar Khadilkar, and especially Vedasastra- 
sarmmpanna Diksit Kasinath Sastri Lele, specially came here from 
Bombay, and took the trouble of reading the manuscript, and 
made many useful and critical suggestions, for which | am 
grateful to them. The reader, however, must not forget that 
the responsibility of the opinions expressed in this book is 
mine. In this way, the book was got ready for printing, but 
there was the risk of shortage of paper on account of the War. 
This difficulty was overcome by the timely supply 
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of paper, which was good in my opinion, by Messrs. D. Padanji 
& Son, proprietors of the Swadeshi Paper Mills in Bombay; and 
it became possible to publish a book on the Gita on good 
Indian paper. Yet, as the book was found to be larger than 
estimated, while the printing was in progress, there was again 


shortage of paper; and, if that deficit had not been met by the 
proprietor of the Reay Paper Mills, Poona, my readers would 
have had to wait for a few months more for the publication of 
the book. Therefore, not only |, but also my readers, must feel 
grateful to the proprietors of these two mills. The task of 
correcting proofs still remained. This was undertaken by 
Messrs. Ramkrishna Dattatraya Paradkar, Ramkrishna 
Sadashiva Pimputkar and Hari Raghunath Bhagvat. But of 
these, Mr. Hari Raghunath Bhagvat was alone attending to the 
work of verifying the references to other books made in 
different places, and of pointing out to me such defects as had 
remained. Needless to say, without the assistance of all these 
people, it would have been impossible for me to publish this 
book so soon. I, therefore, take this opportunity of sincerely 
thanking all these people. Finally, | must express my thanks to 
the owner of the Chitra-Shala Press, who undertook to publish 
this book carefully and as early as possible, and who has 
carried out his undertaking. Just as the assistance of many 
persons is necessary before the grain is turned into food for 
the eater, though there may be a harvest in the field, so also | 
may Safely say, is the case with writers— at any rate, that was 
the case with me. And therefore, | once more sincerely thank 
all those persons who have helped me— whether or not | have 
specifically mentioned their names in the above list — and | end 
this preface. 


The preface is over. Now, though | feel unhappy at the idea 
that that subject, in thinking on which | have spent many 
years, and the constant company of and meditation over 
which has brought so much satisfaction to my mind, and 
happiness into my heart, is now going to leave my hands in the 
shape of a book, yet, as these thoughts have come into my 
mind for the sole purpose of being handed down to coming 
generations — with interest, or at any rate, just as 
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they are—| am placing this philosopher's stone, in the shape of 
a raja-guhya (the king of mysticisms) of the Vedic religion into 
the hands of my promising readers, uttering the canon 
(mantra): "uttisthata! jagrata! prapyavarannibodhata!", that is, 
"Arise, awake, and understand these blessings (conferred by 
the Blessed Lord)", and with feelings of affection. In this 
(mysticism) lies the entire essence of Right and Wrong Action, 
and the Blessed Lord Himself has confidently given us the 
assurance, that the observance of this Religion, even to a small 
extent, delivers a person from great difficulties. What more 
can anybody want? Keep in mind the universal rale that. 
"Nothing happens, unless something is done", and devote 
yourselves to Desireless Action; that is all. The Gita. was not 
preached either as a pastime for persons tired out after living a 
worldly life in the pursuit of selfish motives, nor as a 
preparatory lesson for living such worldly life, but in order to 


give philosophical advice as to how one should live his worldly 
life with an eye to Release (moksa), and as to the true duty of 
human beings in worldly life. My last prayer to everyone, 
therefore, is, that ono should not fail to thoroughly understand 
this ancient science of the life of a householder, or of worldly 
life, as early as possible in one's life. 


~ BAL GANGADHAR TILAK 
Poona, Adhika Vaisakha, Saka Year, 1837 
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the meaning of the word 'Sarmkhya' — works dealing with the 
Kapila-Samkhya System — the Doctrine of Satkarya-vada 
(some- thing being produced out of something which existed) 
— the fundamental substance of the world, or Prakrti is one — 


sattva, raja, and tama are its three constituents — the Static or 
samya condition (samyavastha) of the three constituents, and 
the creation of various objects by their mutual intermixtures- 
Matter (Prakrti) is imperceptible, unbroken, homogeneous, 
and inactive — the evolution of the Perceptible (vyakta) out of 
the Imperceptible (avyakta) — Mind and Reason spring from 
Matter— the Gross (Materialistic) Monism (Non-Dualism) of 
Haeckel, and, tracing the origin of the Atman from Matter are 
not acceptable to Samkhya philosophy — Matter (prakrti) and 
Spirit (purusa) are two independent Principles — of these, the 
Spirit (purusa) is inactive, qualityless, and apathetic, and all 
activity is of Matter (prakrti) — the unfurlment of the Cosmos is 
due to the union of the two — Release (moksa) is attained 'by 
Realising the difference between Matter and Spirit - whose 
the Release, of Matter or of the Spirit?— innumerable Spirit of 
the Samkhya system, and the sole Spirit of the Vedantist — the 
condition of being beyond the three constituents 
(trigunatitavastha)— the difference between the doctrines, of 
the Samkhya system, and similar doctrines of the 
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CHAPTER VIII. THE CONSTRUCTION AND DESTRUCTION OF 
THE COSMOS. 


The unfurlment of Matter — the characteristic features of 
(Spiritual) Knowledge (jfiana) and worldly knowledge (vijfhiana) 
— the various theories as to the Creation of the Cosmos,. and 
their ultimate oneness — the modem theory of Evolution, and. 
its similarity to the Samkhya theory of the 'Developing-out' of 
the Constituents (gunotkarsa) — an exposition of the theory of 
the order of unfurlment of the Constituents of Matter, or of 
the theory of the development of Constituents (gunotkarsa- 
vada, or gunaparinama-vada) — the growth from Prakrti, first, 
of Discerning Reason (vyavasayatmika buddhi), and then of 
Individuation (ahamkara) — their innumerable sub-divisions- 
under three main heads — the growth from Individuation of 
eleven elements, including the Mind, in the organic world, and 
of the five Subtle (fine) Elements called 'Tanmatras' in the- 
inorganic world — the reason why there are only five fine- 
elements (Tanmatras), and only eleven subtle organs — the 
evolution of the Gross from the Subtle — Cosmic Tree of 2S 
elements — The Cosmic Tree (brahma-vrksa) of the Anugita and 
the Pipal-Tree (asvattha) in the Gita — the different Samkhya 
and Vedantic methods of classifying the twenty-five elements 
— the relative tabular statement — the order given in books on 
Vedanta of the creation of the five gross primordial elements— 
and the subsequent growth of all gross objects by Paficikarana 
(unifying of five) — its comparison with the Trivrtkarana (union 
of three) mentioned in the Upanisads — the living creation and 
the Subtle Body (linga-Sarira) — the difference- between the 
Subtle Body according to the Vedanta and the Samkhya 


philosophies — the activity (bhava) of the Reason, and the 
Karma of Vedanta — Cosmic Destruction (pralaya)— the period 
from Cosmic Creation to Cosmic Destruction — the duration of 
a Kalpayuga — the day and night of Brahma- deva, and the 
duration of his life — the contrast and similarity of this Theory 
of the Evolution of the Cosmos with other 
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CHAPTER IX. ADHYATMA. 
(The Philosophy of the Absolute Self) 


Objections to the Duality of Matter and Spirit — the method of 
considering that which is beyond both — the Absolute Self 
(paramatma or para purusa) is beyond both — the Trinity of 
Matter (Cosmos), Spirit (Jiva) and the Highest Isvara 
(Paramesvara) — the description of the form of the 
Paramesvara as given in the Gita — the Perceptible (vyakta) or 
Qualityful (saguna) form, and its inferiority — the 
Imperceptible, capable of Perception by Illusion (Maya) — the 
three divisions of the Imperceptible into (i) qualityful (ii) 
qualityless and (iii) qualityful-qualityless — similar descriptions 
in the Upanisads — the methods of worship (vidya) and 
symbols (pratika) mentioned in the Upanisads for worship 
(upasana) — of the three imperceptible forms, the qualityless is 
the best — (p. 289) — the scientific exposition of the above 


doctrines — the moot meanings of the words 'Qualityful’ 
(saguna) and 'Qualityless' (nirguna) — the natural idea of 
Immortality — how the Knowledge of the universe is acquired, 
and what it consists of — the description of the process of 
acquiring Knowledge, and definition of Names and Forms— the 
Appearance of Names and Forms, and the Thing-in-Itself 
(vastu-tatva) the definition of the Real (satya); Names and 
Forms are unreal (asatya) because they are perishable, and the 
Thing-in-itself (vastu-tatva) is Real, because imperishable — the 
Thing-in-Itself is the imperishable Brahman, and Names and 
Forms are illusory— the meaning of the words Real (satya) and 
Illusory (mithya) in Vedanta — the embodiment of Material 
Sciences is Names and Forms (p. 302) — the theory of vijfana is 
not acceptable to Vedanta — the ancientness of the doctrine of 
Maya — the form of the immutable (nitya) Brahman, clothed in 
Names and Forms, and of the Embodied (sarira) Atman is the 
same — why both are said to be of the form of Consciousness 
(cit) — the identity of the Brahman and the Atman is expressed 
by saying: "what is in the body (pinda) is also in the Cosmos 
(brahmanda)" — the bliss of Realising the Brahman 
(brahmananda)- the death of the Ego — the fourth state 
(turlyavastha) 
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and the exclusive contemplation of the One Entity, without 
separate consciousness of the Known and the Knower 


(nirvikalpa-samadhi) — the ultimate limit of Immortality and 
the death of Death (p. 321) — the growth of Dualism (dvaita- 
vada)— both the Gita and the Upanisads propound the Non- 
Dualistic Vedanta — how the qualityful Maya (Illusion) grows 
out of the Qualityless (nirguna) — the 'vivarta' theory and the 
‘gunaparinama' theory — the doctrines of the Philosophy of the 
Absolute Self, in short, regarding the Cosmos (jagat), the 
Personal Self (jiva) and the Highest ISvara (Parameévara), (p. 
336) — the Reality or Unreality of the Brahman — 'Om-Tat-Sat' 
and other symbols of the Brahman — how the Personal Self 
(jiva) is a part of the Paramesvara — the Paramesvara is 
unbounded by Time and Space (p. 341) — the ultimate doctrine 
of the Philosophy of the Absolute Self — the feeling of 
Equability ingrained in the bodily organs — the nature of 
Release (moksa) and a description of the State of Perfection 
(siddhavastha), (p. 346) — an exposition giving the literal 
meaning of the Nasadiya-Sukta in the Rg-Veda — the 
interrelation between the previous and the subsequent 
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CHAPTER X. KARMA-VIPAKA AND ATMA-SVATAMTRYA. 
(The Effect of Karma and Freedom of Will). 


The Maya-world and the Brahman-world — the strata of the 
Body; and the Subtle Body to which Karma clings— the mutual 
relation between Karma, Names and Forms, and Maya — the 
definitions of Karma and Maya — as the origin of Maya cannot 
be found, it is eternal, though it is dependent — the expansion 


of Matter embodied in Maya, or the Cosmos, is Karma — 
therefore, Karma is also eternal — the uninterrupted working of 
Karma — the Paramesvara gives the Fruit of Action according to 
the Action, without interfering with the matter (p. 368) — the 
adherence of the bond of Karma, and an introduction to the 
theory of Freedom of Natural Inclination (pravrtti svatarntrya) 
— the division of Karma into Accumulated (samcita), 
Commenced (prarabdha), and To-Be-Performed (kriyamana) — 
the Accumulated Karma is exhausted only by 
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Its being suffered ("prarabdha karmanam bhogad eva ksayah") 
—"the Doctrine of 'Naiskarmyasiddhi' (Release by refraining 
from Action) of the Mimamsa School, is not acceptable to the 
Vedantists — there is no escape from the Bond of Karma, 
except by Jiiana (Knowledge) — the meaning of the word 
'‘Jfiana' — the Embodied Atman is free to acquire Knowledge (p. 
389), but as it does not possess implements for doing so, it is 
to that extent dependent — even the most trifling Action, 
performed for obtaining Release is not wasted — therefore, 
success will be obtained sometime or other by hard work — the 
nature of the Destruction of Karma — one cannot escape 
Karma, but should give up the Hope of Fruit — the bond of 
Karma is in the Mind, not in the Karma — therefore, whenever 
JAana is acquired, Release is the only possible result — the 
importance, nevertheless, of the hour of close of life (p. 400) 


the Karma-kanda and the Jiana-kanda — the Yajiia prescribed 
by the Srutis, and that prescribed by the Smrtis — the state of a 
householder involving .the performance of Action — its two 
divisions into Knowledge-full and Knowledge-less Action- 
different ultimate states accordingly — the Devayana and the 
Pitryana paths — whether these words indicate the time of 
death, or deities — the third path namely, the path to hell—a 
description of the condition of one who is Free from Re-birth 
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CHAPTER XI. SAMNYASA and KARMA-YOGA. 
(Renunciation and Karma-Yoga.) 


The question of Arjuna as to whether Sarmnyasa or Karma- 
Yoga was the better course — similar paths of life according to 
Western philosophy — synonyms of the words 'Samnyasa' and 
'Karma-Yoga' — meaning of the word 'Sarmmnyasa' — Karma-Yoga 
is not a part of Sammnyasa, but both are independent of each 
other — the confusion created in this matter by commentators 
— the clear doctrine of the Gita that the path of Karma- Yoga is 
the better of the two — the perversions made by the 
commentators belonging to the School of Renunciation — the 
reply to the same — Arjuna cannot be looked upon as Ignorant 
(ajfani), (p. 432) — the reason given in the Gita why Karma- 
Yoga is superior — from times immemorial, the course of 
conduct 
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(acara) has been two-fold, and therefore, useless for 
determining which is better — the three Nisthas according to 
Janaka and the two Nisthas according to the Gita — it does not 
follow that Karma should be renounced, because it creates a 
bond; it is enough if one renounces the Hope for Fruit of 
Action — it is impossible to renounce Karma — if one renounces 
Karma, one will not get even food to eat — even if as a result of 
Knowledge, there is no duty of one's own to perform, and 
one's desires are extinguished, one cannot escape Karma — it 
is, therefore, essential to continue Karma desirelessly, even 
after the Acquisition of Knowledge — the illustrations of the 
Blessed Lord and of Janaka — the giving up of the Hope of Fruit 
of Action — indifference towards the world (vairagya) and 
enthusiasm for Action (p. 455) — Universal Welfare 
(lokasarmmgraha) and the nature of it — this is the true resolution 
of the Realisation of the Brahman (brahmajfiana) — still, this 
universal welfare must be obtained according to the 
arrangement of the four castes and desirelessly (p. 467) — the 
path of leading one's life in four stages, which is described in 
the Smrti texts — the importance of the state of a householder 
(grhasthasrama) — the Bhagavata doctrine — the original 
meanings of the word 'Bhagavata' and 'Smarta' — the Gita 
supports the Karma-Yoga, that is to say, the Bhagavata 
doctrine — the difference between the Karma-Yoga of the Gita 
and the Karma-Yoga of the Mimamsa School — the difference 


between Bhagavata Samnyasa and Smarta Samnyasa — points 
of similarity between the two — the ancientness of the Vedic 
Karma-Yoga in the Manu-Smrti and of the Bhagavata Doctrine 
— the meaning of the words used in the Gita to show the close 
of a chapter — the wonderfulness of the Gita, and the 
appropriateness of the three parts of the Prasthanatrayt' (p. 
490) — a concise statement in a tabular form showing the 
points of difference and similarity between the Samnyasa 
(Sarmkhya), and Karma-Yoga (Yoga) — the different ways of 
leading one's life — the doctrine of the Gita that Karma-Yoga is 
the best of all — hymns (mantra) from the IsAvasyopanisad in 
support of this proposition — a consideration of the 
Samkarabhasya on those hymns — authorities from the Manu 
and other Smrtis in support of the fusion of Knowledge and 
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CHAPTER XII. SIDDHAVASTHA AND VYAVAHARA. 
(The State of a Perfect, and Worldly Affairs) 


The perfect state of society — in this state, everyone is a 
Steady-in-Mind (sthitaprajfia) — the climax of Morality — the 
Sthitaprajiia according to Western Philosophy — the state of a 
Sthitaprajiia, which is beyond laws — the behaviour of the 
Karma-yogin Sthitaprajiia is the climax of Morality — the 
difference between the Morality of a selfish society, and the 


Absolute Ethics in the State of Perfection — the description of 
the best of men according to the Dasabodha — but, the 
immutability of Ethical principles is not affected by this 
difference (p. 526) — on what basis this difference is observed 
by the Sthitaprajiia — the welfare or happiness of society, or 
the benefit of all living beings — but Equability of Reason 
(samya-buddhi) is superior to these external considerations — a 
comparison of the doctrine of Equability of Reason with the 
theory of 'the greatest good of the greatest number’ — living in 
the world with Equability of Reason — philanthropy and one's 
own maintenance — Self-Identification (atmaupamya) — the 
comprehensiveness, importance, and logical explanation of 
that doctrine — "the universe is the family' ('vasudhaiva- 
kutumbakam’') (p. 544) — though one might acquire Equability 
of Reason, one cannot give the go-bye to considerations of 
who is deserving and who not — absence of enmity (nirvaira) 
does not mean inactivity, or non-resistance — 'measure for 
measure' — the restraint of evil-doers — the justification of 
patriotism, clan- pride etc. — observing the limits of Time and 
Place, and Self- defence — the duty of the JAhanin (scient) — 
universal welfare and Karma-Yoga — summary of the subject — 
self-interest, other's-interest, and the highest interest 
(paramartha).... ................. P.510- 565 


CHAPTER XIII. BHAKTI-MARGA.(The Path of Devotion.) 


The difficulty of ordinary persons of small intelligence in 
Realising the qualityless form of the Brahman — the means of 
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acquiring Knowledge, Religious Faith (Sraddha) and Reason — 
both these are mutually dependent — the accomplishment of 
practical purposes by Faith — though one may acquire 
Knowledge of the Paramesvara by Faith, that is not enough— in 
order to be able to assimilate that Knowledge, it is necessary 
to contemplate on the Paramesvara with an intense and 
desireless love — this is called DEVOTION — the Contemplation 
of the Qualityful Imperceptible, is laborious and difficult of 
achievement — therefore, it is necessary to have some definite 
object for worship — the Path of Knowledge and the Path of 
Devotion lead to the same goal — nevertheless, Devotion 
cannot become a Nistha like Knowledge — the visible form of 
the Paramesvara, accessible by love, which is taken for 
Devotion — the meaning of the word 'pratika' — the meaning of 
the words 'raja-vidya' and 'raja-guhya' — the lovingness in the 
Gita (p. 585) — any one of the innumerable manifestations of 
the ParameSvara can be taken as a symbol (pratika) — different 
symbols taken by different people and the resulting confusion 
— how that can be avoided — the difference between the 
symbol (pratika) and the belief with which one worships the 
symbol — whatever the symbol is, the result obtained is 
according to one's belief about it — worship of different deities 
— but the One who gives the Fruit is the Paramesvara and not 
the deity — whichever deity is worshipped, that becomes an 


informal worship of the Paramesvara — the superiority of the 
Path of Devotion in the Gita from this point of view — the 
purity or impurity of Devotion and Love — improvement takes 
place by gradual degrees, as a result of industry, and 
perfection is reached after many births — that man who has 
neither Faith nor Reason is lost — whether by Reason or by 
Devotion, the knowledge of the same Non-Dual Brahman is 
obtained (p. 601) — all the doctrines pertaining to the theory of 
Causality (karma-vipaka-prakriya) and the Philosophy of the 
Absolute Self, also stand good in the Path of Devotion — See, 
for instance, the form of the Personal Self (‘jiva'), and of the 
Paramesvara according to the Gita— nevertheless, there is 
sometimes a verbal difference in these doctrines — for 
instance, Karma now becomes the same as the Paramesvara — 
dedication to the Brahman (brahmarpana) and dedication to 
Krsna 
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(krsnarpana) — but these verbal differences are not made, if 
confusion results — the fusion of Faith and Spiritual Knowledge 
in the Gita Religion — there is no room for 'Samnyasa' in the 
Path of Devotion — there is no conflict between Devotion 
(bhakti) and Action (karma) — devotees of the Blessed Lord and 
Universal Welfare — worship of and sacrifice to the Blessed 
Lord by one's own Actions only — whereas the Path of 
Knowledge is open to the three re-generate classes, the Path 


of Devotion is open to women and to Sidras etc. — there is 
Release, even if one surrenders oneself to the Paramesvara at 
the time of death — the superiority of the Religion of the Gita 
over other religions ..................... Dp. 566 - 618 


DETAILED Contents of chapters 
XIV and XV and of the Appendices, 


which are included in the Second Volume of the Book. 


CHAPTER XIV. GITADHYAYA-SAMGATI 
(The Continuity of the Chapters of the Gita). 


Two methods of proving a subject — scientific and catechistic — 
the good and the bad aspects of the catechistic method — the 
beginning of the Gita — the first chapter — in the second 
chapter, the subject-matter starts with only two Paths of life, 
namely, the Samkhya and the Yoga — the exposition of Karma- 
Yoga in the third, fourth and fifth chapter — Equability of 
Reason (samya-buddhi) is better than Karma — it is impossible 
to get rid of Karma — Karma-yoga is superior to Samkhya 
Nistha — the necessity of tie control of all organs in order to 
attain Equability of Reason (samya-buddhi) — the method of 
control of the organs mentioned in the sixth, chapter — it is not 
proper to divide the Gita into the three parts, Action (Karma), 
Devotion (bhakti) and Knowledge (jfAana) — Knowledge and 
Devotion are the means, of attaining Equability of Reason. 
according to the Karma-Yoga — therefore, the Gita cannot be 
divided into three six-chaptered parts, one part for 'tvam,' one 
for 'tat' and one for 'om' — the exposition of 'jAana' and 
‘vijfiana’ is given in chapters VII to XII, for the successful 


practice of Karma-Yoga, and not independently — a summary 
of chapters VII to XII- even in these chapters of the Gita, 
Devotion and Knowledge have not been dealt with, 
independently, but are intermingled with each other, and they 
have been given the single name 'jhana-vijhana' — a summary 
of chapters XIII to XVII — the summing np in the eighteenth 
chapter is in support of Karma-Yoga — therefore, considering 
the introductory and final chapters (upakrama-upasamhara) 
according to rules of the Mimamsa, Karma-Yoga is seen to be 
the doctrine propounded by the Gita— the four-fold goal of 
human life (purusartha)— 'artha’ (wealth) and 'kama' (Desire) 
must be consistent with 
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‘dharma’ (Morality) — but Release (moksa) is not in conflict 
with Molality (dharma) — how the Gita came to he explained 
away as supporting Renunciation — Is not Samkhya + Desireless 
Action = Karma-Yoga, to be found in the Gita? — nevertheless 
Karma-Yoga is the doctrine ultimately expounded — prayer to 
the followers of the Path of Renunciation ... p. 621 - 663 


CHAPTER. XV. UPASAMHARA. 
(Resume or Summary) 


Difference between the science of Karma-Yoga and the 
formulating of rules of Worldly Morality (acara-sarmmgraha) — 


the erroneous idea that Ethics cannot be properly justified by 
Vedanta — Gita does that very thing — the Exposition of the 
religion of the Gita solely from the point of view of Ethics- 
Reason is superior to Karma — the Nakulopakhyana — similar 
theorems in Buddhism and Christianity — comparison of the 
doctrine of Equability of Reason in the Gita, with the two 
Western doctrines of 'greatest good of the greatest number' 
and 'Conscience' — similarity between Western Metaphysics 
and the Exposition in the Gita — the doctrines of Kant and 
Green — Vedanta and Ethics — the reason why there are various 
codes of Ethics, and differences of opinion about the 
construction of the Body and the Cosmos — the important part 
of the Metaphysical exposition in the Gita — the harmonising of 
Release (moksa), Ethics and worldly life — Renunciation 
according to Christianity — the Western idea of Action based on 
the search for Happiness — comparison of the same with the 
Karma-marga in the Gita — difference between the 
arrangement of the four castes and Ethics — the Western 
Karma-marga is based on elimination of pain, and the Gita 
religion is based on Desirelessness — a short history of the 
Karma-Yoga in the Kaliyuga — Jain and Buddhist monks — the 
Samnyasin followers of Samkaracarya — the Mahomedan rule — 
the Devotees of the Blessed Lord, the galaxy of saints, and 
Ramadasa — the living- ness of the Gita religion — the 
fearlessness, immutability, and equality of the Gita religion — 
prayer to the Almighty ................... p.664 - 714 
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APPENDICES. 
An External Examination of the Gita. 


The Gita has been included in the Mahabharata for a proper 
reason and at a proper place, it is not spurious nor 
interpolated— 


PART I: the useful purpose of the GITA and the. 
MAHABHARATA- the present form of the Gita — the 
present form of the Mahabharata — the seven references in 
the Mahabharata to the Gita — similar stanzas and similarity of 
language in both — also similarity of meaning — which proves 
that the Gita and the Mahabharata were written by the same 
author — 


PART II: A comparison of the GITA and the 
UPANISADS - similarity of language and similarity of 
meaning — the Metaphysical Knowledge in the Gita is taken 
from the- Upanisads— the theory of Maya (Illusion) in the 
Upanisads and in the Gita — What the Gita contains more than 
the Upanisads— the consistency between the Samkhya system 
and- Vedanta — the worship of the Perceptible or the Path of 
Devotion — but the most important subject is the exposition of 
the Path of Karma-Yoga — the Yoga mentioned in the Gita for 
the control of the organs, the Patafijala Yoga, and the 
Upanisads — 


PART III:- Which, was first in point of time, the. 
GITA or the BRAHMA-SUTRAS?- the clear reference to 
the Brahma-SUutras in the Gita — the repeated reference in the 
Brahma-Sttras to the Gita. by the word 'Smrti'—a consideration 
of the relative chronological position of the two books — the 
Brahma-Sutras are either contemporary with or prior in point 
of time to the present Gita., but not subsequent — one sound 
reason for the Brahma-Sitras being referred to in the Gita — 


PART IV:- The RISE of the BHAGAVATA 


DOCTRINE and the GITA - the Path of Devotion in the 
Gita is consistent with Vedanta, Samkhya and Yoga — it is not 
that the doctrines of Vedanta have been subsequently inserted 
in the Gita- the most ancient form of the Vedic religion is pre- 
eminently for Action — the subsequent growth of Vedanta, 
Samkhya, and Renunciation — the harmonisation of the two 
Paths of life had been arrived at already in ancient times — the 
subsequent growth of Devotion — the consequent necessity for 
making: Devotion consistent, from its very inception, with the 
former paths of life— that is the trend of the Bhagavata 
doctrine, and 
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also of the Gita — the combination of Spiritual Knowledge with 
Action in the Gita is from the Upanisads, but there is the 
addition of Devotion — the ancient treatises on the Bhagavata 


doctrine, the Gita and the Narayanityopakhyana — the date of 
Si Krsna and of the growth of the Satvata or Bhagavata 
religion is the same — that time, is about 700 to 800 years 
before Buddha, or about 1500 years before Christ— the reasons 
for thinking so — the impossible position arising out of a 
different conclusion— the original aspect of the Bhagavata 
religion supports Inaction— the next aspect is Devotional — and 
the final aspect is for Qualified Monism (Visistadvaita)— the 
original Gita is about 900 years before Christ — 


PART V:- THE DATE OF THE PRESENT GITA - the 
date of the present Gita is the same as of the present 
Mahabharata — out of these, the present Mahabharata is prior 
in point of time to Bhasa, ASvaghosa Aégvalayana, Alexander, 
and the method of starting the year with the Sun in Aries 
(Mesa), but subsequent to Buddha; so it is about 500 years 
prior to the Saka era — the present Gita is prior in point of time 
to Kalidasa, Banabhatta, the dramatist Bhasa, the Puranas, 
Baudhayana, and the Mahayana sect in Buddhism, that is, 
about 500 years before the Saka era — 


PART VI: GITA and the BUDDHIST LITERATURE - 
the similarity between the description of the 'Sthitaprajfa' in 
the Gita and the 'Arhata' of Buddhism — the nature of the 
Buddhist religion, and its growth out of the previous Brahmin 
religion — Buddha has discarded the doctrine of the Atman in 
the Upanisads, and has adopted only a course of conduct 
consistent with Renunciation (niv/iti) — the visible reasons for 


this Path of life according to the Buddhist religion, or the four 
arya truths — the similarity between the Vedic Smarta religion, 
and the duties of a householder according to Buddhism -— all 
these ideas are originally from the Vedic religion — the reason, 
nevertheless, for considering the Mahabharata and the Gita 
independently — the improbability of the subsequent 
Devotional Buddhist religion having been evolved out of the 
original Renunciatory Buddhist religion, which denied the 
existence of the Atman — the growth of the Mahayana Sect— 
reasons for concluding that the Path of Devotion based on 
Action (praviiti) in the Mahayana creed has been 
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adopted from the Gita, and the consequent conclusion as to 
the date of the Gita — 


PART VII:- GITA and the CHRISTIAN BIBLE - the 
improbability of the Gita having adopted any principle from 
the Christian religion — the Christian religion is not a gradual 
and independent development out of the Jewish religion — 
opinions of old Christian scholars as to how it came into 
existence — the Esin sect and Greek philosophy — the 
astonishing similarity between the Buddhist and Christian 
religions— but the priority in point of time of the Buddhist 
religion is undoubted — evidence in support of the fact that the 
Buddhist monks (yatin) had entered Jewish territory in ancient 


times — the high probability, therefore, of the elementary 
principles of Christianity having been adopted from Buddhism, 
and consequently from the Vedic religion or from the Gita— the 
resulting irresistible conclusion as to the undoubted antiquity 
of the Gita. 


p. Ixxvii 


ABBREVIATIONS 


Explanation of the Abbreviations used in the Gita- Rahasya, 
and information about the treatises referred to by the 
Abbreviations. 


NOTE:— These are not in the same order as in the original, as 
they have been re-arranged according to the English Alphabet, 
whereas in the original, they are arranged according to the 
Marathi Alphabet ~Translator. 


Ai. Bra. Aitareya Brahmana; paficika and khanda, (Dr. Houda's 
Edition). 

Ai. or Ai. U. Aitareyopanisad; chapter, khanda and stanza 
(Anandasrama Edition). 

Asta. Astavakragita; chapter and stanza, (Gita-Samgraha 
published by Messrs. Ashtekar & Co.) 

Atharva. Atharvaveda; the figures after this show respectively, 
the kanda, the sukta, and the rca. 


Bhag. Srimad Bhagavatpurana, (Nirnaya-Sagara Edition). 

Bha. Jyo. Bharatiya Jyotih Sastra (Written by the late Balkrishna 
Dikshit). 

Br. or Brha. Brhadaranyakopanisat; adhyaya, brahmana and 
mantra (Anandasrama Edition). The usual reference is to the 


Kanvapatha, but in one place, there is a reference to the 
Madhyandina-sakha. 


Bra. SU. See. Ve. Sd. below. 


Chan. Chandogyopanisat; chapter, khanda and mantra. 
(Anandasrama Edition), 


Da. or Dasa. The Dasabodha of Sri Samartha (Edition of the 
Satkaryottejaka Sabha, Dhulia). 

Ga. Tukarama's Gatha (Damodar Savlarama'a Edition, 1900). 
Gi. Bhagavadgita, chapter and stanza; Gi. Sar. Bha.; Gita 
Samkarabhasya. Gita. Ra. Bha , Gita Ramanujabhasya. The 
Anandasrama Edition of the Gita and of the Samkarabhasya 
contains at the end a glossary, which | have found very useful; 
and | am very grateful for it to the compiler. The 
Ramanujabhasya is the one printed in the Venkatesvara Press; 
The Madhvabhasya is the one printed by Krishnacharya of 
Kumbhakonam; The Anandagiri Commentary, and the 
Paramatha-prapa, are those printed in the Jagadhitecchu 
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Press; the Madhusudana Commentary is the one printed in the 
Native Opinion Press; the Sridhari and Vamani (Marathi) 
Commentaries are those printed in the Nirnayasagara Press; 
the Paisacabhasya is the one printed in the Anandasrama 
Press; the Tattvadipika of the Vallabha school is the one 
printed in the Guzarati Printing Press; the Nilakantht is from 
the Bombay Mahabharata; and the Brahmanand1 is the one 
printed in Madras; these are the commentaries of which | have 


made use. But, as the Guzarati Printing Press has recently 
published together in one volume all these commentaries 
except the Paisacabhasya and the BrahmanandI, as also the 
commentary of the Nimbarka School and some other 
commentaries, in all fifteen, that one volume is now sufficient 
for all needs. 


Gi. Ra. Or Gita Ra. Gita Rahasya. The first essay of this book. 
Hari, Harivarnsa; parva, chapter and stanza (Bombay Edition). 
1s. ISAvasyopanisat. (Anandasrama Edition). 

Jai. SU. The Mimamsa-Sutras of Jaimini; chapter, pada, and 
sutra. (Calcutta Edition). 

Jfia. JAanesvari with translation; Indira Press Edition. 

Ka. or Katha. Kathopanisat; valli and mantra (Anandasrama 
Edition). 

Kai. Kaivalyovanisat; knanda and mantra; Twenty-eight 
Upanisads (Nirnaya-Sagara Edition). 

Kausl. Kausitakyupanisat or Kausitaki Brahmanopanisat; 
chapter and khanda; sometimes the first chapter of this 


Upanisad is referred to as the third chapter according to the 
order of the Brahmanas; (Anandasrama Edition). 


Kena. Kenopanisat (= Talavakaropanisat), knanda and mantra 
(Anandasrama Edition). 
Ma. Bha. Sriman Mahabharata. The following letter shows the 


various Parvas, and the numbers are of the chapters and the 
stanzas. | have everywhere used the Sanskrit Edition published 


at Calcutta by Babu Pratapchandra Roy. If the same stanzas 
have to be referred to in the Bombay edition, they will be 
found a little in advance or behind. 
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Maitryu. Maitryupanisat or Maitranyupanisat; prapathaka and 
mantra (Anandasrama Edition) 


Manu. Manu-Smrti, chapter and stanza. (Dr. Jolly's Edition; but 
in the Maudalik's or in any other edition, these stanzas will 
mostly be found in the same places; the commentaries on 
Manu are from the Maudalik edition). 


Matsya. Matsya-Purana (Anandasrama Edition). 


Mi. Pra. Milinda Prasna, Pali text, English translation. (Sacred 
Books of the East Series). 


Mun. or Munda. Mundakopanisat; Mundaka, khanda and 
mantra (Anandasrama Edition). 

Nar. Pafi. Narada Paficaratra. (Calcutta edition). 

Na. SG. Narada-Sutras (Bombay edition). 

Nrsimha. U. Nrsimhottara tapaniyopanisat. 

Pafica. Paficadasi with commentary (Nirnaya-Sagara Edition). 
Patafijala-Su. Patafjala-Yoga-Sitras. (Tukarama Tatya's 
Edition). 

Prasna. Prasnopanisat; prasna and mantra. (Anandasrama 
Edition), 


Rg. Rg-veda; mandala, sukta, and rca. 

Ramapu. Ramapurvatapaniyopanisat (Anandasrama Edition), 
S. B. E. Sacred Books of East Series. 

Sam. Ka. Samkhya Karika (Tukarama Tatya's Edition). 

San. Su. Sandilya-Sitras (Bombay Edition). 

Siva. Siva-gita; chapter and stanza; (Gita-Sarngraha of Messrs. 
Ashtekar & Co., 

Surya. Gi. Sdrya-Gita; chapter and stanza, (Madras Edition). 
Sve. Svetasvataropanisat; chapter and mantra (Anandasrama 
Edition). 

Tai. or Tai. U. Taittirlya Upanisat; valli, anuvaka, and mantra 
(Anandasrama Edition). 

Tai. Bra. Taittiriya Brahmana; kanda, prapathaka, anuvaka and 
mantra (Anandasrama Edition). 

Tai. Sam. Taittirilya Samhita; kanda, prapathaka, anuvaka and 
mantra 

Tuka. Ga. Tukarama’s Gatha; See Ga. above. 


Vaja. Sam. Vajasaneyl Samhita; chapter and mantra (Bebar 
Edition). 
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Valmiki Ra. Or Va. Ra. Valmiki Ramayana; kanda, chapter and 
stanza (Bombay Edition). 


Ve. Su, Vedanta-Sutras or Brahma-Sutras; chapter, pada, and 
sutra. 


Ve. Su. $Am. Bha. Samkarabhasya on the Vedanta-Sutras; the 
Anandasrama Edition has been used everywhere. 

Visnu. Visnu-Purana; amsa, chapter, and stanza (Bombay 
Edition). 

Yajiia. Yajhavalkya-Smrti; chapter and stanza (Bombay Edition); 
| have in one or two places referred to the Apararka 
commentary (Bombay Edition) on this. 


Yo. Or Yoga. Yoga-Vasistha; chapter, sarga, and stanza. There 
are two sub-divisions, PU. (purvardha) and U. (uttarardha) of 
the sixth chapter (Commentated Nirnaya-Sagara Edition). 


NOTE:-— Besides these, there are many Sanskrit, English, 
Marathi, and Pali treatises, which have been mentioned in 
various places; but as a general rule, the names of those books 
have been given in full, wherever they occur, or they have 
been mentioned in such a way as to be easily intelligible; and 
they have, therefore, not been mentioned in the above list. 
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SRI GANESAYA NAMAH 


OM TAT SAT 


SRIMAD BHAGAVAD 
GITA RAHASYA. 


OR 


THE PHILOSOPHY OF 
ENERGISM 
(PROPER ACTION) 


CHAPTER I. 


INTRODUCTORY 


Narayanam namaskrtya naram caiva narottamam | 
Devim Saragvatirmn Vyasam tato jayam udirayet ll [1] 


~ Mahabharata (Opening Verse) 


The Srimad Bhagavadgita is one of the most brilliant and pure 
gems of our ancient sacred books. It would be difficult to find a 


[1] This verse means that one should first offer obeisance to Narayana, to 
Nara, the most excellent among men, to Devi Sarasvati, and to Vyasa 
and then begin to recite the "Jaya", that is, the Mahabharata. The two 
Rsis Nara and Narayana were the two components into which the 
Paramatman had broken itself up and Arjuna and Sri Krsna were their 
later incarnations, as has been stated in the Mahabharata (Ma. Bha. U. 
48.7 —9 and 20 — 22; and Vana. 12.44 — 46). As these two Rsis were the 
promulgators of the Narayantya or the Bhagavata religion, consisting of 
Desireless Action, they are first worshipped in all the treatises on the 
Bhagavata religion. In some readings, the word 'caiva' is used instead of 
‘Vyasa’ as in this verse, but | do not think that is correct; because, 
although Nara and Narayana were the promulgators of the Bhagavata 
religion, yet | think it only proper that Vyasa, who wrote both the 
Bharata and the Gita, which are the two principal works relating to this 
religion, should also be worshipped in the beginning of the book. "Jaya" 
is the ancient name for the Mahabharata. 


simpler work in Sanskrit literature or even in all the literature 
of the world than the Gita, which explains to us in an 
unambiguous and succint manner the deep and sacred 
principles of the sacred science of the SELF (Atman), after 
imparting to us the knowledge of the human body and the 
cosmos, and on the authority of those principles acquaints 
every human being with the most perfect and complete 
condition of the Self, that is to say, with what the highest- 
manhood is, and which further establishes a logical and 
admirable harmony between Devotion (bhakti) and Spiritual 


Knowledge (j7@na), and ultimately between both these and 


the duties of ordinary life enjoined by the Sastras, thereby 
inspiring the mind, bewildered by the vicissitudes of life to 
calmly and, what is more, desirelessly adhere to the path of 
duty. Even 
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if one examines the work looking upon it as a poem, this work, 
which simplifies to every reader, young or old, the numerous 
abstruse doctrines of Self-Knowledge in inspired language and 
is replete with the sweetness of Devotion plus Self-Realisation, 
will certainly be looked upon as an excellent poem. The pre- 
eminent worth, therefore, of a book which contains the 
quintessence of Vedic religion, uttered by the voice of the 
Blessed Lord can best only be imagined. It is stated at the 


commencement of the Anugita, that after the Bharata war was 
over, and Sri Krsna and Arjuna were one day chatting together, 
Arjuna conceiving the desire of hearing the Gita again from the 
lips of the Blessed Lord, said to Sri Krsna:— "I have forgotten 
the advice you gave me when the war commenced; so, please 
repeat it to me." In reply the Blessed Lord said to him that 
even He could not repeat that advice in the same way, 
because on the previous occasion the advice had been given, 
when His mind was in the highest Yogic state (Ma. Bha. 
Asvamedha. 16, stanzas 10 — 13). Really speaking, nothing was 
impossible for the Blessed Lord, but His answer that it would 
be impossible for Him to repeat the Gita, clearly reveals the 
excellent worth of the Gita. The fact that the Gita is considered 
by all the different traditionary schools of the Vedic religion for 
over twenty-five centuries to be as venerable and 
authoritative as the Vedas themselves is due to the same 
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cause; and on the same account, this work, which is as old as 
the Smrtis, has been appropriately, though figuratively 
described in the Gita-dhyana as follows:— 


sarvopanisado gavo dogdha Gopalanandanah | 


Partho vatsah sudhir bhokta dugdham Gitamrtarh mahat Il 


that is:— "All the Upanisads are, so to say, cows, the Blessed 
Lord Sri Krsna is Himself the drawer of the milk (milk-man), the 
intelligent Arjuna is the drinker, the calf (which causes the flow 
of the milk in the cows), and (when these unprecedented 
circumstances have come about) the milk which has been 
drawn, is the Gita-nectar of the highest order. "It cannot, 
therefore, be a matter of surprise that any number of 
translations, commentaries, or expositions of this work have 
appeared in all the vernacular languages of India; but, after the 
Westerners have got acquainted with Sanskrit, there have 
been made any number of translations of the Gita into Greek, 
Latin, German, French, English etc., and this wonderful work 
has now come to be known throughout the world. 


Not only does this work contain the quintessence of all the 
Upanisads, but the full name of this work is "Srimad 
Bhagavadgita Upanisat". The enunciative words, convoying 
that the chapter is closed, which are used at the end of each 
chapter of the Gita contain the words "iti Srimad 
Bhagavadgitasu Upanisatsu Brahmavidyayam yogasastre Sri- 
Krsnarjuna-samvade" etc. i.e., "thus the conversation between 
Sri-Krsna and Arjuna on the Karma-yoga science, (that is to say, 
on the science of the yoga based on the knowledge of the 
Brahman) in the Upanisad sung by the Blessed Lord." Although 
these enunciative words are not to be found in the original 
Bharata, yet as we find them in all the editions of the Gita, one 
may draw the inference that, that mode of enunciation must 


have come into vogue, when the Gita was for the first time 
separated from the Mahabharata for daily recital, that is to 
say, before any commentary was written on it; and | shall 
explain later on the importance of these words in determining 
the import of the Gita from this point of view. For the present, 
it is necessary for us to consider only the words 
"BhagavadgltAsu UpaniSatsu." Although the word "Upanisat" 


is of the neuter 
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gender in the Marathi language, yet as it is of the feminine 
gender in Sanskrit, so the idea "the Upanisad sung, that is, told 
by the Blessed Lord" is conveyed, in Sanskrit, by the expression 
"Srimad Bhagavadgita Upanisat", a compound of an adjective 
and a noun in the feminine gender; and although the work is 
singular in number, yet as it has become customary to refer to 
it in the plural number by way of respect, one comes across 
the plural seventh-case-ended form of "Srimad 
Bhagavadgitasupanisatsu". Even in the commentary (bhasya) 
written by Samkaracarya, we come across the expression "iti 
gitasu" in the plural number with reference to this work. But in 
contracting the expression, the affixes or words used for 
indicating respect and also the common-noun at the end, 
indicative of a class, being dropped, the two first-case-ended 
singular words "Srimad Bhagavadgita" and "Upanisat" have at 


first been changed into "Bhagavadgita" and later on merely 
"Gita", which is a feminine and extensively contracted form, — 
as has been the case with the names Kena, Katha, Chandogya 
etc., If the word "Upanisat" had not occurred in the original 
name, then the name of this work would have been contracted 
into the neuter form "Bhagavadgitam" or merely "Gitam" as 
has been the case with "Bhagavatam" or "Bharatarn" or 
"Gopigitam", but as, instead of that, the word has remained in 
the feminine form as "Bhagavadgita," or "Gita," we must 
always take the word "Upanisat" as implied after it. The word 
"Anugita" has been interpreted in the same way in the 


commentary of Arjunamisra on the Anugita. 


But we find that the word "Gita" is applied not only to the 
Bhagavadgita of 700 verses but also in an ordinary meaning to 
many other works dealing with Spiritual Knowledge. For 
instance, in certain sundry chapters of the Moksaparva 
included in the Santiparva of the Mahabharata, we find that 
the names Pingalagita, Sampakagita, Mankigita, Bodhyagita, 
Vicakkhyugita, Haritagita, Vrtragita, Parasaragita, and 
Hamsagita have been used and one part of the Anugita in the 
ASvamedhaparva has been called by the separate and special 
name of "Brahmanagita". Besides these, there are also 
numerous other gitas which are well-known, such as the 
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Avadhitagita, Astavakragita, ISvaragita, Uttaragita, Kapilagita, 
Ganesagita, Devigita, Pandavagita, Brahmagita, Bhiksugita, 
Yamagita, Ramagita, Vyasagita, Sivagita, Sutagita, Sdryagita, 
etc. Some of these exist independently, whereas the others 
are to be found in different Puranas. For instance, the 
Ganesagita, is to be found at the end of the Ganesapurana in 
the Krida-khanda in the 138th to 148th chapters and one may 
say that it is a faithful copy of the Bhagavadgita, with slight 
verbal differences. The ISvaragita is to be found in the first 
eleven chapters in the Uttaravibhaga of the Kurmapurana, and 
the Vyasagita starts in the next chapter. The Brahmagita is to 
be found in the first twelve chapters of the latter portion of 
the fourth i.e., the Yajha-vaibhava khanda of the Suta-Samhita 
included in the Skandapurana and the Sutagita is in the 
subsequent eight chapters. There is to be found a Brahmagita 
different from this Brahmagita of the Skandapurana, in the 
173rd to 181st stanzas of the latter half of the chapter on 
"Nirvana", in the Yogavasistha. The Yamagita is of three kinds. 
The first is to be found in the seventh chapter of the 3rd part 
(amSa) of the Visnupurana, the second one in the 381st 
chapter of the 3rd division (khanda) of the Agnipurana and the 
third one in the 8th chapter of Nrsimnapurana. The same is the 
case with the Ramagita. The Ramagita which is in common 
acceptance in this part of the country is to be found in the fifth 
sarga of the Uttarakanda of the Adhyatma Ramayana and this 
Adhyatma Ramayana is looked upon as a part of the 


Brahmandapurana. But there is also another Ramagita to be 
found in the work known as "Gurujifiana-vasistha- 
tattvasarayana” which is well-known on the Madras side. This 
book deals with Vedanta philosophy and is divided into three 
divisions (khandas) called the JAana, Upasana, and Karma. In 
the first eighteen chapters of the second part (pada) called the 
Upasanakanda, we find the Ramagita and in the first five 
chapters of the third part (pada) of the third kanda, called the 
Karmakanda, we find the Sdryagita. The Sivagita is said to be in 
the Patalakhanda of the Padmapurana. But, in the edition of 
this purana which has been printed in the Anandashrama Press 
in Poona, we do not find the Sivagita. Pandit Jwalaprasad has 
stated in his book called Astadasa- 
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puranadarsana (Survey of the eighteen Puranas) that it is to be 
found in the Gaudiya Padmottarapurana, and in the table of 
contents of the Padmapurana which is given along with those 
of other Puranas in the Naradapurana, we find a reference to 
the Sivagita. Besides these, the Harsagita is to be found in the 
13th chapter of the 11th skandha of the Sri Bhagavatpurana 
and the Bhiksugita is to be found in the 23rd chapter of the 
same skandha,; and the Kapileyopakhyana contained in the 
chapters 23 to 33 of the third skandha, is also known as 
Kapilagita. But | have seen an independent printed book by the 
name Kapilagita. This Kapilagita deals principally with the 


Hathayoga, and one finds it stated in it that it has been taken 
from the Padmapurana; however, not only do we not find it in 
the Padmapurana, but as we find in it in one place (4.7) such 
words as "Jaina" "Jahgama" (lingaita), and "Sophi" (a 
Mahomedan saint), we have to say that it must have been 
written after the Mahomedan rule commenced. As in the 
Bhagavatpurana, so also in the Devibhagavata, we find a Gita 
from the 31st to the 40th chapters of the seventh skandha, 
and as that gita is supposed to have come out of the mouth of 
the Devi, it is called the "Devigita". Besides these, a summary 
of the Bhagavadgita itself is to be found in the 380th chapter 
of the third khanda, of the Agnipurana as also in the 247th 
chapter of the pUrvakhanda of the Garudapurana. In the same 
way, although it is stated that the work "Yogavasistha" was 
recited by Vasistha to Rama in the Rama incarnation, yet we 
find a summary of the Bhagavadgita, which was preached to 
Arjuna by the Blessed Lord in the subsequent Krsna 
incarnation, reproduced in the last, that is, in the Nirvana 
chapter, in which many verses are taken as they are from 
Bhagavadgita, and it is given the name "Arjunopakhyana" (Cf. 
Yoga. 6, PU. Sarga. 52 — 58). | have stated above that the 
Sivagita is not to be found in the Padmapurana printed at 
Poona, but though that is so, yet a Bhagavadgita-mahatamya is 
described from the 171st to the 188th chapters of the 
Uttarakhanda of this edition (of the Padmapurana), and one 
chapter of this mahatmya is dedicated to each chapter of the 


Bhagavadgita and it also contains traditionary stories about 
the same. There is besides one 
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Gita-mahatmya in the Varahapurana and it is said that there is 
also a third Gita-mahatamya in the Saiva or Vayupurana. But | 
do not come across it in the Vayupurana printed in Calcutta. A 
small chapter of nine verses called "Gita-dhyana" is to be 
found printed in the beginning of the printed editions of the 
Bhagavadgita, but | cannot say from where it has been taken. 
Nevertheless, the verse "Bhismadrona-tata Jayadratha-jala" 
(from these nine verses) is to be found, with slight verbal 
differences, at the very commencement of the recently 
published drama of Bhasa called "Urubhanga". Therefore, it 
would seem that this Gita-dhyana must have come into vogue 
probably after the date of the dramatist Bhasa. Because, it 
would be more proper to say that the Gita-dhyana has been 
prepared by borrowing different verses from different texts 
and writing some new verses, rather than to say that a well- 
known dramatist like Bhasa has taken that verse from the Gita- 
dhyana. As the dramatist Bhasa lived before Kalidasa, his date 
cannot at most be later than Saka 300. [1] 


[1] Moat of the above-mentioned Gitas and also several other Gitas 
(including the Bhagavadgita) have been printed by Mr. Hari Raghunath 
Bhagwat. 


From what has been stated above, one can understand which 
and how many copies, and good or bad imitations; summaries 
and mahatmyas of the Gita are to be found in the puranas. 
One cannot definitely say to what puranas some gitas like the 
Avadhutagita, the Astavakragita, etc., belong and if they do not 
form part of any puranas, then by whom and when they were 
independently written. Yet, if one considers the arrangement 
or the disposition of subject matters, in all these gitas, one will 
see that all these works must have been written after the 
Bhagavadgita had come into, prominence and acquired 
general acceptance. Nay, one may even go further and say that 
these various gitas have been, brought into existence with the 
idea that the sacred literature of a particular sect or a purana 
does not become complete unless it contains a gita similar to 
the Bhagavadgita. As in the Bhagavadgita, the Blessed Lord 
first showed to Arjuna his. Cosmic Form and then preached to 
him the Divine Knowledge, 
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so also is the case with the Sivagita and Devigita, or the 
Ganeéagita; and in the Sivagita, Isvaragita, etc., we find many 
verses taken literally from the Bhagavadgita. Considering the 
matter from the point of view of Spiritual Knowledge, these 
various gitas do not contain anything more than the 


Bhagavadgita; but, what is more, the wonderful skill of 
establishing a harmony between the Realisation of the Highest 
Self (adhyatma) and Action (karma) which is seen in the 
Bhagavadgita, is not to be found in any one of these gitas. 
Somebody has subsequently written the Uttaragita as a 
supplement to the Bhagavadgita in the form of a conversation 
between Krsna and Arjuna, in the belief that the Patafjala- 
yoga or the Hatha-yoga or the Philosophy of Renunciation 
(sarnnyasa) by Abandonment of Action (karma) has not been 
sufficiently well described in the Bhagavadgita, and the 
Avadhuta, the Astavakra and some other gitas are purely one- 
sided, that is to say, they are only in support of the path of 
Renunciation; and the Yamagita, Pandavagita, and some other 
gitas are very small and purely devotional, like eulogistic 
hymns. It is true that the same is not the case with the 
Sivagita, the Ganesagita and the Sdryagita and they contain a 
skilful harmonising of Action and Spiritual Knowledge; yet, as 
that exposition in them has been more or less adopted from 
the Bhagavadgita there is no novelty about them. Therefore, 
these pauranic stale gitas which have come into existence later 
on, fall into the shade before the profound and comprehensive 
brilliance of the Bhagavadgita and the excellence of the 
Bhagavadgita has been all the more established and enhanced 


by these imitation gitas; and the word "gita" has come to 
mean Bhagavadgita principally. Although the works Adhyatma 
Ramayana and Yogavasistha are more exhaustive, yet from 


their construction, they are evidently of a later date. The 


Gurujhanavasistha-tattvasarayana of the Madras Presidency is 
a very ancient work according to some, but | am not of that 
opinion, because it contains a reference to 108 Upanisads and 
it cannot be said that all of them are ancient; and if one 
considers the Suryagita, we find in it a reference (see 3.30) to 
Qualified-Monism (visistadvaita), and in some places the 
arguments too seem to have been adopted from 
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the Bhagavadgita (1.68), and therefore, one has to come to the 
conclusion that even this work was written much later on, 
possibly even after the date of Sri Samkaracarya. 


Although there were many gitas, yet inasmuch as the 
Bhagavadgita was of unquestionable excellence, as shown 
above, later philosophers, following the Vedic cult, thought it 
proper not to take much notice of the other gitas and to 
examine only the Bhagavadgita and explain its import to their 
co-religionists. The examination of a work is of two kinds; 
there is the internal examination and the external 
examination. If one considers the book as a whole and extracts 
the inner meaning, the import, the implied meaning, or 
conclusions Bought to be proved by it, that is called the 
"internal examination". Considering where a particular work 
was written, who wrote it, what kind of language is used in it, 


to what extent good sense or sweetness of sound are to be 
found in it from the poetical point of view, whether the diction 
of it is grammatically correct, or it contains any old archaic 
constructions, what opinions, places or personages are 
mentioned in it, and whether or not such references enable 
you to determine the date of the work or the social conditions 
availing at the time when the work was written, whether the 
ideas in the book are original or are borrowed from someone 
else, and if borrowed, then which they are, and from whom 
they are borrowed, etc. — which is an exposition of the purely 
external aspects of the book, — is called the "external 
examination" of the work. Those ancient commentators who 
have written commentaries (bhasya) or criticisms (ttka) on the 
Gita have not given much attention to these external aspects. 
Because, considering these matters, while examining a 
supernatural work like the Bhagavadgita, would, in their 
opinion, be like wasting time in merely counting the petals of 
an excellent flower, instead of admiring its scent, colour or 
beauty or in criticising the combs of a honey-comb full of 
honey; but following the example of Western critics, modern 
scholars are now devoting much attention to the external 
examination of the Gita. One of these has counted the archaic 
constructions in the Gita and come to the conclusion that this 
work must have been written at least a few centuries before 
the birth of 
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Christ; and that, the doubt that the path of Devotion 
described, in the Gita may have been adopted from the 
Christian religion (which was promulgated at a later date) is 
absolutely without foundation. Another scholar has taken it for 
granted that the atheistic opinions which have been 
mentioned in the 16th chapter of the Gita, must, most 
probably, be Buddhistic, and come to the conclusion that the 
Gita must have come into existence after the date of Buddha. 
Another scholar says that as in the verse "brahma-sutra 
padais-caiva" in the 13th chapter, the Brahma-Sutras have 
been mentioned, the Gita must have been written after the 
date of Brahma-Sttras; on the other- hand, several others say 
that as the Gita has undoubtedly been taken as an authority in 
some places at least in the Brahma- Sutras, one cannot 
imagine that the Gita was later than the Brahma-Sutras. Still 
other scholars say that there could have been no time for Sri 
Krsna to recite the Bhagavadgita of 700 stanzas to Arjuna on 
the battle-field during the Bharata war. In the hurry and scurry 
of the war, the most that Sri Krsna could have told Arjuna 
would be about 40 or 50 very important and crucial verses or 
the import of them and that the expansion of these verses 
must have been made later on when the story of the war was 
recited by Safjaya to Dhrtarastra or by Vyasa to Suka or by 
Vaisampayana to Janamejaya, or by Sita to Saunaka, or at 
least when the original Bharata was expanded by someone 
into the 'Mahabharata’. When such an idea has taken root in 


the mind regarding the construction of the Gita, scholars have 
taken to diving into the ocean of the Gita and some scholars 
have declared seven [1] and others twenty-eight or thirty-six or 
one hundred verses to be the original verses of the Gita. Some 
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have even gone to the length of saying that there was no 
occasion whatsoever for explaining to Arjuna the philosophy of 
the Brahman on the battle-field and that this excellent treatise 
on the Vedanta philosophy has been interpolated by someone 
later on into the Mahabharata. It is not that these questions of 
external examination are totally useless. For instance, let us 
take the illustration of the petals of the flower or of the honey- 
comb which was mentioned above. In classifying vegetables, it 
is very necessary to consider the petals of their flowers; and it 
has now been proved mathematically that there are to be 
found combs for storage of honey in a honeycomb which are 
made with the idea of economising as far as possible the 


[1] At present, there is one Gita which consists only of seven verses, 
namely, the following:— (1) "Om ityekaksaram Brahma etc." (Gi. 8.13); 
(2) "sthane hrsikesa tava prakirtya etc." (Gi. 11.36) (3) "sarvatah 
panipadam tat" etc. (Gi. 13.13); (4) "kavirn puranamanusasitaram" etc. 
(Gi. 8.9). (5) "Urdhva mulamadhah sakham" etc. (Gi. 15.1); (6) "sarvasya 
caham hrdi samnivisto etc." (Gi. 15.15); (7) "manmana bhava 
madbhakto etc." (Gi. 18.65); and there are various other abbreviated 
editions of the Gita based on the same sample. 


quantity of wax and thereby reducing as far as possible the 
surface area of the external envelopes or combs without in any 
way reducing the cubic contents of the comb in weight of 
honey, and that thereby the inherent skill and intelligence of 
the bees can be proved. Therefore, taking into account these 
uses of such examination, | too have in the appendix at the 
end of this book, considered some important points arising in 
the external examination of the Gita. But those who want to 
understand the esoteric import of any book, should not waste 
time in these external examinations. In order to show the 
difference between those who understand the hidden 
message of Vakdevi and those who formally worship her, the 
poet Murari has given a very excellent illustration. He says:— 


abdhir langhita eva vanarabhataih kim tvasya gambhiratam | 
apatalanimagnapivaratanur-janati manthacalah II 


If one wants to know of the immense depth of the ocean, 
whom should he ask of it? It is true that on the occasion of the 
war between Rama and Ravana, powerful and agile monkey 
warriors crossed the ocean without difficulty and reached 
Ceylon (Lanka); but how could these poor fellows have gained 
any knowledge of the immense depth of the ocean? The only 
one who can know truly of this depth is the great Mandaracala 
(Mandara mountain) rooted in patala, which was placed by the 
gods at the bottom of the ocean, in order to make of it a 
"mantha" or churner at the time of the churning of the ocean. 
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According to this logic of the poet Murari, we must now take 
into account only the words of those scholars and learned 
persons who have churned the ocean of the Gita in order to 
draw out its moral. The foremost of these writers is the writer 
of the Mahabharata. One may even say that he is in a way the 
author of the present-day Gita. | will, therefore, in the first 
place shortly explain what is the moral involved in the Gita 
according to the writer of the Mahabharata. 


From the fact that the Gita is called "Bhagavadgita" or "the 
Upanisad sung by the Blessed Lord" one sees that the "advice 
given in the Gita to Arjuna is principally of the Bhagavata 
religion, that is to say, of the religion promulgated by the 
Bhagavan, because, Sri Krsna is known by the name "Sri 
Bhagavan" usually in the Bhagavata religion. It is stated in the 
commencement of the fourth chapter of the Gita (4.1 — 3) that 
this religion was nothing new, but was something which had 
been preached by the Bhagavan to Vivasvan and by Vivasvan 
to Manu and by Mann to Iksvaku. And in the exposition of the 
Narayaniya or Bhagavata religion at the end of the Santiparva 
of the Mahabharata, after the tradition of the Bhagavata 
religion in the various incarnations of Brahmadeva, that is, 
during the various kalpas has been described, it is stated in the 
description of the Tretayuga out of the present life of 
Brahmadeva, that:— 


Tretayugadau ca tato Vivasvan Manave dadau | 
Manus ca lokabhrtiyartham sutayeksvakave dadau | 
Iksvakuna ca kathito vyapya lokanavasthitah II 


(Ma. Bha. San. 348.51 — 52). 


i.e., "the Bhagavata religion has been traditionally handed 
down by Vivasvan to Manu and by Manu to Iksvaku". These 
two traditions are consistent with each other (see my 
commentary on Gi. 4.1). And in as much as the traditions of 
two different religions cannot be the same, one comes to the 
necessary conclusion, on seeing this unity of traditions, that 
the Gita religion and Bhagavata religion must be one and the 
same. But this matter does not depend on inference alone. 
Because, in the exposition of the Narayantya or Bhagavata 
religion which is to be found in the Mahabharata itself, 
VaisSampayana 
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has described the summary of the Gita to Janamejaya in the 
following words:— 


evam esa mahan dharmah sa te pirvam nrpottama | 
kithito Harigitasu samasavidhikalpitah || 


(Ma. Bha. San. 346.10). 


that is; "Oh excellent king, Janamejaya! this magnificent 
Bhagavata religion together with its ritual was described by me 
to you concisely on a former occasion namely, in the Harigita, 
that is, in the Bhagavadgita.” And in the second foilowing 
chapter, it is clearly stated that this exposition of the 
Narayantya religion:— 


samupodhesvanikesu Kurupandavayor mrdhe | 
Arjune vimanaske ca gita Bhagavata svayam ll 


(Ma. Bha. San. 348. 8). 


that is; "was made by the Blessed Lord when during the fight 
between the Kauravas and the Pandavas both the armies had 
become ready for war and Arjuna had become dejected i.e. 
‘vimanaska.' " From this it follows beyond doubt that the word 
"Harigita" in this place means the Bhagavadgita and nothing 
else. Thus, the preceptorial tradition of these two religions is 
the same. This "Bhagavata" or "Narayantya" religion which has 
been twice mentioned in the Gita as being the subject matter 
of exposition, has the other names of "Satvata" or "Ekantika" 
religion, and where that religion is being expounded in the 
Mahabharata, its two-fold quality is described thus:— 


Narayanaparo dharmah punaravrttidurlabhah | 
pravrttilaksanas caiva dharmo Narayanatmakah Il 


(Ma. Bha. San. 347.80 — 81) 


that is; " this Narayantya religion is such as obviates re-birth 
(punar-janma) i.e., gives complete Release (moksa) and is also 


Energistic (pravrttipara)" and then it is clearly explained how 
this religion is Energistic. 


The word "Energism" (pravrtti) is understood in popular 
acceptance as meaning, performing desirelessly the duties 
which pertain to one's status" in life, according to the 
arrangement of the four castes, without taking up Asceticism 
(samnyasa). It, therefore, follows that the sermon given in 
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the Gita to Arjuna is of the Bhagavata religion and, in as much 
as that religion is Energistic, it also follows that the writer of 
the Mahabharata looked upon that advice also as Energistic. 
Nevertheless, it is not that the Gita. contains only the 
Energistic Bhagavata religion. Vaisammpayana has further said 
to Janamejaya:— 


yatinam capi yo dharmah sa te purvarh nrpottama | 
kithito Harigitasu samasavidhikalpitah || 


(Ma. Bha. San. 348.53). 


that is: "this Bhagavata religion and side hy side with it (capi) 
the renunciatory religion of ascetics (sammnyasi) together with 
the relative ritual has, excellent King, been explained hy me to 
you before in the Bhagavadgita”. Still, although the 
renunciatory religion has in this way been mentioned in the 


Gita side hy side with the energistic religion of Action, yet the 
tradition of the Gita religion of Manu, Iksvaku etc. which has 
been mentioned in the Gita does not at all apply to the 
renunciatory religion; it is consistent only with the tradition of 
the Bhagavata religion. It, therefore, follows from the 
statements referred to above that according to the writer of 
the Mahabharata, the advice which has been given to Arjuna 
in the Gita relates principally to the Energistic Bhagavata 
religion traditionally handed down from Manu to Iksvaku etc., 
and that it contains a reference to the renunciatory path of 
ascetics only as a side reference. That this progressive or 
Energistic Narayantya religion in the Mahabharata and the 
Bhagavata religion of the Bhagavata-Purana are fundamentally 
one and the same, will be seen to be quite clear from the 
statements made by Prthu, Priyavrata, Prahlada and other 
devotees of the Blessed Lord or from the other descriptions of 
the path of Desireless Action which are to be found elsewhere 
in the Bhagavata (Bhagavata. 4.22.51 — 52; 7.10.23 and 11.4.6). 
But the true purpose of the Bhagavata-Purana is not to justify 
the Energistic principles in favour of Action contained in 
Bhagavata religion. This justification is to be found in the 
Mahabharata or principally in the Gita. But, it is stated in the 
earlier chapters of the Bhagavata, that while justifying these 
principles, Sri Vyasa forgot to define the moral value of 
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the devotional aspect of the Bhagavata religion, and as 
Desireless Action (naiskarmya) by itself is useless without 
Devotion (Bhagavata. 1.5.12), the Bhagavata-Purana had to be 
subsequently written to make up for this deficit. From this, the 
real import of the Bhagavata-Purana becomes quite clear; and 
on that account, the Energistic aspect of the Bhagavata 
religion has not been as forcefully emphasised in the 
Bhagavata as the devotional aspect of devotion to the Blessed 
Lord, which has been explained by the recitation of numerous 
stories. Nay, the writer of the Bhagavata says that all yoga of 
Energism (Karma-Yoga) is useless in the absence of Devotion 
(Bhag 1.5.34). Therefore, the Bhagavata-Purana which lays 
stress on Devotion is not — although it relates to the Bhagavata 
religion — as useful for determining the moral laid down in the 
Gita, as the Narayaniya Upakhyana of the Bharata itself which 
contains the Gita; and if the Bhagavata-Purana is made use of 
for that purpose, then one must do so, bearing clearly in mind, 
that both the object and the time of the Bharata and the 
Bhagavata are quite different. The various questions as to 
what were the original forms of the renunciatory religion of 
monks and of the Energistic Bhagavata religion, what the 
reasons were for this difference, in what respects the form of 
the original Bhagavata religion has changed in present times 
etc. will be considered later on in detail. 


| have so far dealt with what the moral of the Gita is according 
to the writer of the Mahabharata himself. Let us now see what 


the purport of the Gita is according to those persons who have 
written commentaries (bhasya) and criticisms on the Gita. 
Among these commentaries and criticisms, the bhasya on the 
Gita, of Sri Samkaracarya is considered to be the most ancient. 
But there is no doubt that there had been numerous other 
commentaries or criticisms on the Gita before that date. These 
commentaries, however, are not now available and therefore, 
there are now no means for determining in what way the Gita 
was interpreted in the interval between the date of the 
Mahabharata and the birth of Samkaracarya. Nevertheless, it 
is quite clear from the references to the opinions of these 
earlier critics which are to be found in the Samkarabhasya 
itself (GT. Sar. Bha. Introductions to Chap. 1 and 3) that the 
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commentators who had come before Sarmmkaracarya had 
placed, an Energistic interpretation on the Gita, as combining 
Action with Spiritual Realisation, that is to say, to the effect 
that every man who had acquired spiritual knowledge had 
nevertheless to continue performing the duties pertaining to 
his particular status in life so long as he lived — as had been 
done by the writer of the Mahabharata. But as this doctrine of 
the Vedic Karma-Yoga was not palatable to Samkaracarya, he 
has in the commencement of the Bhasya, in the introduction, 
clearly stated that he had written the Bhasya with the sole 
intention, of refuting that opinion and of explaining what the 


esoteric moral of the Gita was according to himself. As a 
matter of fact, this is exactly what the word "bhasya" means. 
The two words "commentary" (bhasya) and "criticism" (tika) 
are, it is true, often used as being synonymous. But ordinarily 
"tika" means explaining the plain meaning of the original work 
and making the understanding of the words in it easy; but the 
writer of the "bhasya" does not remain satisfied with that; he 
critically and logically examines the entire work and explains 
what its purport is according to his opinion and how that work 
has to be interpreted consistently with that purport. That is 
the nature of the Samkarabhasya on the Gita. But the different 
way in which the Acarya has interpreted the moral of the Gita 
requires the previous history to be shortly mentioned before 
one understands the underlying reason for it. The Vedic 
religion was not purely ritualistic (tantrika) and the Upanisads 
had minutely considered even in very ancient times, the deep 
underlying import of it. But as these Upanisads have been 
written by different rsis at different times, they contain various 
kinds of thought and some of them are apparently mutually 
contradictory. Badarayanacarya has reconciled these 
inconsistencies and he has in his Brahma-Sutras harmonised all 
the Upanisads; and on that account, the Vedanta-Sutras are 
considered to be as authoritative on this matter as the 
Upanisads themselves. These Vedanta-Sutras are also known 
by the other names of "Brahma-Sitras" or "Sariraka-Sitras". 
Yet the consideration of the philosophy of the Vedic religion 


does not end here. Because, as the spiritual knowledge in the 
Upanisads is primarily ascetical, that is 
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renunciatory, and as the Vedanta-Sutras have been written 
only with the intention of harmonising the Upanisads, we find 
nowhere even in the Upanisads any detailed and logical 
exposition of the Energistic Vedic religion. Therefore, when as 
stated above, the Energistic Bhagavadgita for the first time 
supplemented the philosophy of the Vedic religion it became, 
as a supplement to the religious philosophy in the Vedas and 
in the Upanisads, a work as authoritative and acceptable as 
both; and later on, the Upanisads, the Vedanta-Sutras and the 
Bhagavadgita acquired the collective name of "Prasthana- 


trayl 


(the Trinity of Systems). "Prasthana-tray!" means the 
three principal authoritative works or pillars of the Vedic 
religion which systematically and scientifically expounded the 
two paths of Renunciation (nivrtti) and Energism (pravrtti). 
When once the Bhagavadgita came in this way to be included 


in the "Prasthana-trayl" and the sovereignty of this "Prasthana- 


trayt" came to be firmly established, all religious opinions or 
cults which were inconsistent with these three works or which 
could not find a place in them, came to be considered as 
inferior and unacceptable by the followers of the Vedic 
religion. The net result of this was that the protagonist Acaryas 


of each of the various cults which came into existence in India 


after the extinction of the Buddhistic religion, such as, the 
Monistic (advaita), the Qualified-Monistic (visistadvaita), the 
Dualistic (dvaita) and the Purely Monistic (Suddhadvaita) cults 
with the super- added principles of Devotion (bhakti) or 
Renunciation (samnyasa) had to write commentaries on all the 
three parts of the Prasthana-trayt (and, necessarily on the 
Bhagavadgita also), and had somehow or other to prove that 
according to these three works, which had become 
authoritative and acceptable as Scriptures long before those 
cults came into existence, the particular cult promulgated by 
them was the correct cult, and that the other cults were 
inconsistent with those Scriptures. Because, if they had 
admitted that these authoritative religious treatises would 
support other cults besides those propounded by themselves, 
the value of their particular cult would to that extent suffer 
and that was not desirable for any of these protagonists. When 
once this rule 
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of writing sectarian (sampradayika) commentaries on the 
Prasthana-trayl supporting a particular doctrine came into 
vogue, different learned writers began to propound in their 
criticisms their own interpretations of the moral of the Gita on 
the authority of the commentaries pertaining to their 
particular doctrine and such criticisms began to gain authority 
in those particular sects. The commentaries or criticisms which 


are now available on the Gita, are more or less all of this kind, 
that is to say, they are written by Acaryas pertaining to diverse 
sects; and on that account, although the original Bhagavadgita 
propounds only one theme, yet it has come to be believed that 
the same Gita supports all the various cults. The first, that is 
the most ancient of these cults is that of Sri Samkaracarya, and 
from the point of view of philosophy, that cult has become the 
one most accepted in India. The first Samkaracarya was born in 
the year 710 of the Salivahana era (788 A. D.) and in the 32nd 
year of his age, he entered the caves (Saka. 710 to 742.) i.e. 
788 — 820 A.D. [1] The Acarya was a superman and a great sage 
and he had by his brilliant intellectual power refuted the Jain 
and the Buddhistic doctrines which had then gained ground on 
all sides and established his own Non-Dualistic (advaita) 
doctrine; and, as is well-known, he established four 
monasteries (matha) in the four directions of India for the 
protection of the Vedic religion contained in the Srutis and 
Smrtis and for the second time in the Kali-Yuga gave currency 
to the Vedic renunciatory doctrine or cult of Asceticism 
(sarmnyasa). Whatever religious doctrine is taken, it naturally 
falls into two divisions; one is the philosophical aspect of it and 
the other, the actual mode of life prescribed by it. In the first 
part, the meaning of Release (moksa) is usually explained in a 
scientific and logical way after explaining what conclusions 


[1] In my opinion, the date of the first Samkaracarya must be pushed back 
by at least 100 years, and | have given my reasons for doing so in the 
Appendix. 


must be drawn as to the nature of the Paramesvara after a 
proper consideration of the material body (pinda) in its 
relation to the Cosmos (brahmanda); in the other part, there is 
an explanation of how a man has to lead his life in this world, 
so that such mode of life should become a means for obtaining 
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that Release (moksa). According to the first of these, that is to 
say, according to the philosophical aspects of the doctrine, 
Samkaracarya says that (1) the multiplicity of the various 
objects in the world, such as, "I", "You, or all the other things 
which are visible to the eye, is not a true multiplicity, but that 
there is in all of them a single, pure, and eternal Highest Self 
(Parabrahman), and various human organs experience a sense 
of multiplicity as a result of the Illusion (maya) of that 
Parabrahman; (2) the Self (Atman) of a man is also 
fundamentally of the same nature as the Parabrahman; and (3) 
that it is not possible for anyone to obtain Release (moksa) 
except after the complete Realisation (jana) or personal 
experience of this identity of the Atman and the Parabrahman. 
This is known as Non-Dualism (advaita-vada), because, the 
sum and substance of this doctrine is, that there is no other 
independent and real substance except one pure self- 
enlightened, eternal, and Released Parabrahman; that the 
multiplicity which is visible to the eyes is an optical illusion or 
an imaginary experience resulting from the effect of Illusion 


(maya); and that Maya is not some distinct, real, or 
independent substance, but is unreal (mithya); and, when one 
has to consider only the philosophical aspect of the doctrine, it 
is not necessary to go deeper into this opinion of Sri 
Samkaracarya. But that does not end there. Coupled with the 
Non-Dualistic philosophy there is another proposition of the 
Samkara doctrine relating to the mode of life, that, although it 
is necessary to perform the Actions pertaining to the state of a 
householder in order to acquire the capacity of realising the 
identity of the Brahman and the Atman by the purification of 
the mind, yet it will be impossible to obtain Release unless one 
discontinues those actions later on and ultimately gives them 
up and takes up sammnyasa (asceticism); because, in as much as 
Action (karma) and Knowledge (jfiana) are mutually 
antogonistic like light and darkness, the knowledge of the 
Brahman does not become perfect unless a man has entirely 
conquered all root tendencies (vasana) and given up all 
Actions. This second proposition is known as the Path of 
Renunciation (nivrtti-marga), or because in this path one 
ultimately gives up all Actions and remains steeped in 
Knowledge or Realisation, it is also called 
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"samnyasa-nistha" (the Path of Renunciation) or "jfiana- 
nistha" (the Path of Realisation). It is stated in the 
Samkarabhasya on the Upanisads and on the Brahmasitras 


that not only the Non-Dualistic philosophy but also the Path of 
Renunciation that is to say, both the aspects of the cult of 
Samkara have been preached in those books; and in the 
Bhasya on the Gita, definite conclusion has been drawn that 
the teaching of the Bhagavadgita is the same (Gi. Sam. Bha. 
Introduction; and Brahma-Si. Sam. Bha. 2.1.14); and as 
authority for that he has quoted such sentences from the Gita 
as "jRanagnih sarva karmani bhasmasat kurute" i.e., "all Action 
(karma) is reduced to ashes in the fire of jAana" (Gi. 4.37) and 
"sarva karmakhilam Partha jiiane parisamapyate" all Actions 
culminate in Realisation (jfiana)" (Gr. 4.33). In short, the 
Samkarabhasya has been written in order to show that the 
teaching of the Gita is consistent with that particular Vedic 
path which — after proving it to be the most excellent one — 
was recommended by Samkaracarya, after he had refuted the 
Buddhistic doctrines and further, to show that the Gita is not 
in favour of the combination of Knowledge with Action, which 
was prescribed by the previous commentators: and to show 
that the Blessed Lord has in the Gita preached to Arjuna the 
doctrine of the Samkara cult, that Action is only a means of 
acquiring Knowledge and is inferior and that Release is 
ultimately obtained only by Knowledge combined with 
Renunciation of Action. If there had been any commentary on 
the Gita before the date of Sammkaracarya. interpreting it as 
favouring Asceticism, such a commentary is not now available. 
Therefore, we must any that the first attempt to deprive the 
Gita of its Energistic form and to give it a Renunciatory 


doctrinal form was made by the Samkarabhasya. Those 
commentators on the Gita who came after Sri Sarmkaracarya 
and who followed his doctrines, such as, Madhustdana and 
others, have in this matter principally adopted the procedure 
of the Acarya. Yet, later on, there came into existence another 
queer idea, namely that the principal sacred canon enunciated 
in the Chandogyopanisad, namely, "TAT TVAM ASI" i.e., "THAT 
(Parabrahman) ART THOU (Svetaketu) ", which is one of the 
sacred canons of the Non-Dualistic cult, is the canon which has 
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been expatiated upon in the eighteen chapters of the Gita, but 
that the Blessed Lord has changed the order of the three parts 
of that sacred canon and taken "tvam" first and "tat" after that 
and "asi" last, and He has in this new order impartially allotted 
six chapters of the Gita to each of these parts equally! The 
Paisaca-bhasya on the Gita does not pertain to any particular 
doctrine but is independent and it is believed to have been 
written by Hanuman i.e., by Maruti. But such is not the case. 
This Bhasya has been written by the philosopher Hanuman, 
who has also written a criticism on the Bhagavata and it 
supports the path of Renunciation and in it, in some places, 
interpretations have been copied verbatim from the 
Samkarabhasya. In the same way, the older or modern 
Marathi translations of or commentaries on the Gita 
principally follow the Samkarabhasya; and the English 


translation of the Bhagavadgita by the late Kashinath Trimbak 
Telang, published in the Sacred Books of East Series brought 
out by Professor Max Miller, is stated by him at the end at the 
introduction to that translation, to be as far as possible 
consistent with Sri Sarnkaracarya and the commentators of his 
school. 


When once in this way, doctrinal commentaries on the Gita 
and on the other two works out of the Prasthana-trayl began 
to be written, the same course was later on followed by 
persons holding other doctrinal views. About 250 years after 
the coming to existence of the Samkara tradition which 
maintained the theory of Illusion (maya). Non-Dualism 
(advaita) and Renunciation (sarnnyasa), Sri Ramanujacarya 
(born Saka 938 i.e., 1016 A. D.) founded the Qualified-Monism 
(visistadvaita) tradition; and in order to substantiate that cult 
he also, like Sri Samkaracarya has written independent 
commentaries (bhasya) on the Prasthana-tray! including, of 
course, the Gita. This school is of the opinion that the 
doctrines of the Unreality of Illusion (maya) and Non-Dualism 
laid down by Sarmkaracarya were not correct and that although 
the three principles of Consciousness (jiva), Cosmos (jagat) and 
Isvara were independent, yet in as much as jiva, i.e., 
consciousness (cit), and the Cosmos (which is acit i.e., 
unconscious) were both the body of one and the same [ésvara, 
therefore, the cit-acit-bodied Ivara was one and one alone 
and that out of this subtle 'cit' and '‘acit' in the 
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body of the lévara, the gross cit and the gross acit or the 
numerous forms of Life and the Cosmos came into existence 
later on; and Ramanujacarya says that from the philosophical 
point of view, this is the doctrine which has been enunciated 
by the Upanisads and the Brahma-Sitras (Gi. Rama. 2.12; 
13.2). One may even say that the works of Ramanujacarya 
were responsible for the Qualified-Monism doctrine finding its 
way into the Bhagavata religion; because, the previous 
exposition of the Bhagavata religion to be found in the 
Mahabharata and in the Gita is seen to be on the basis of the 
Non-Dualistic cult. As Ramanujacarya belonged to the 
Bhagavata religion, he ought to have naturally realised that the 
Gita enunciated the Energistic path of Karma-Yoga. But as at 
the date of Ramanujacarya, the Karma-Yoga of the original 
Bhagavata religion had practically come to an end and it had 
acquired a Qualified-Monistic (visistadvaita) form in its 
philosophical aspect, and principally a Devotional form from 
the point of view of the mode of life, Ramanujacarya drew the 
further conclusions that although jfiiana, karma and bhakti 
(Devotion) are all three referred to in the Gita, yet the doctrine 
enunciated in the Gita is in essence Qualified-Monistic from 
the point of view of philosophy, and of Devotion to the 
Vasudeva from the point of view of mode of life; and that the 
Path of Action (karma-nistha) was something which led to Path 


of knowledge ( jfiana-nistha) and was not something 
independent (Gi. Ra. Bha. 16.1 and 3.1). But although 
Ramanujacarya had effected a change in the cult of Sarmkara 
by substituting the Qualified-Monism for Non-Duality and 
Devotion for Renunciation, yet if Devotion is looked upon as 
the highest duty of man from the point of view of mode of life, 
then the lifelong performance of the worldly duties pertaining 
to one's particular status, becomes an inferior mode of life; 
and on that account the interpretation put on the Gita by 
Ramanujacarya must also be looked upon as in a way in favour 
of Renunciation of Action. Because, when once the mind has 
become purified as a result of an Energistic mode of life, and 
man has attained Realisation (jfiana), whether he, thereafter, 
adopts the fourth stage of life and remains steeped in the 
contemplation of the Brahman or he is steeped in the 
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unbounded loving worship of the Vasudeva is just the same 
from the point of view of Action (karma); that is to say, both 
are Renunciatory. And the same objection applies to the other 
cults which came into existence after the date of 
Ramanujacarya. Although Ramanujacarya may have been right 
in saying that the theory of the Non-Reality of Illusion is wrong 
and that one ultimately attains Release only by devotion to the 
Vasudeva, yet looking upon the Parabrahman and the 
Conscious Ego (jiva) as ONE in one way, and different in other 


ways is a contradiction in terms and an, inconsistency. 
Therefore, a third school which came into existence after the 
date of Sri Ramanujacarya, is of the opinion, that both must be 
looked upon as eternally different from each other and that 
there never can be any unity between them, whether partial 
or total, and therefore, this school is known as the Dualist 
school. The protagonist of this school was Sri Madhvacarya, 
alias Srimadanandatirtha. He died in Saka 1120 (1198 A.D.) and 
according to the Madhva school, he was then 79 years old. But 
Dr. Bhandarkar has in the English Book "Vaisnavism, Saivism, 
and other sects" recently published by him, established on the 
authority of stone inscriptions and other books (see page 59) 
that Madhvacarya must be taken to have lived from Saka 1119 
to 1198 (1197 to 1276 A. D.). Madhvacarya has shown in his 
commentaries on the Prasthana-tray! (which includes the Gita) 
that all these sacred books are in favour of the theory of 
Duality. In his commentary on the Gita, he says that although 
Desireless Action has been extolled in the Gita, yet Desireless 
Action is only a means and Devotion is the true and ultimate 
cult, and that when once one has become perfect by following 
the Path of Devotion, whether one thereafter performs or 
does not perform Action is just the same. It is true that there 
are some statements in the Gita such as, "dhyanat 
karmaphalatyagah" i.e., the abandonment of the fruit of the 
action (i.e. Desireless Action) is superior to the meditation on 
the Paramesvara (i.e., Devotion) " etc. which are inconsistent 
with this doctrine; but, says the Madhvabhasya on the Gita, 


such sentences are not to be understood literally but as mere 
expletives and unimportant (Gi. Ma. Bha. 12.30). The fourth 
school is the 
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school of Sri Vallabhacarya (born in Saka 1401 i.e., 1479 A. D.) 
This is also a Vaisnava School like those of Ramanuja and 
Madhvacarya. However, the opinions of this school Regarding 
the Conscious Ego (jiva) A Cosmos (jagat), and ISvara are 
different from the opinions of the Qualified-Monism or the 
Dualistic Schools. This school accepts the doctrine that the 
Conscious Ego (jiva) when pure and unblinded by Illusion 
(maya) and the Parabrahman are one, and are not two distinct 
things; and that is why, this school is known as the pure Non- 
Dualistic (Suddhadvaita), school. Nevertheless this School 
differs from the Samkara school on account of the other 
doctrines pertaining to it, namely that, the Conscious Ego (jiva) 
and the Brahman cannot be looked upon as one and the same 
in the same sense as done by Sri Samkaracarya but that the 
various Souls are particles of the [svara, like sparks of fire; that 
the Cosmos, which is composed of Illusion, is not unreal 
(mithya) but Illusion is a Force which has separated itself from 
the ISvara at the desire of the Parameégvara, that the Conscious 
Ego (jiva) which has become dependent on Illusion, cannot 
acquire the knowledge necessary for obtaining Release except 
by divine pleasure; and that, therefore, Devotion to the 


Blessed Lord is the most important means of obtaining 
Release. This pleasure of the Paramesvara is also known by the 
other names of 'pusti,' 'posana' etc. and, therefore, this cult is 
also known as 'pusti-marga’'. In the books of this school on the 
Gita, such as the Tattvadipika And others, it is laid down that in 
as much as the Blessed Lord has, after first preaching to Arjuna 
the Samkhya philosophy and the Karma-Yoga, ultimately made 
him perfect by treating him with the nectar of the philosophy 
of Devotion, Devotion but above all, the Devotion included in 
‘pusti-marga' — which entails the abandonment of home and 
domestic ties — is the most concentrated moral of the Gita and 
that on that account the Blessed Lord has in the end given the 
advice:— "sarvadharman parityajya mamekam Saranam vraja" 
—i.e., "give up all other religions and surrender yourself to Me 
alone" (Gi. 18.66). Besides these, there is another Vaisnava 
cult, entailing the worship of Radhakrsna, which was 
promulgated by Nimbarka. Dr. Bhandarkar has established that 
this Acarya 
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lived after the date of Ramanujacarya and before the date of 
Madhvacarya; that is to say about Saka. 1084 (1162 A. D.) he 
opinion of Nimbarkacarya regarding the Conscious Ego (jiva), 
the Cosmos (jagat) and the Ivara is, that although these three 
an different from each other, yet the existence and activity of 
the Conscious Ego (jiva) and of the Cosmos are not 


independent but depend upon the desire of the Ivara; and 
that the subtle elements of the Conscious Ego (jiva) and of the 
Cosmos are contained in the fundamental Isvara. In order to 
prove this doctrine Nimbarka has written an independent 
bhasya on the Vedanta-sUtras, and Kesava Kasmiri 
Bhattacarya, who belongs to this school has written a 
commentary on the Bhagavadgita called 'Tattvaprakasika' and 
has shown in it that the moral laid down by the Gita is 
consistent with the doctrines of this school. In order to 
differentiate this school from the Qualified-Monism school of 
Ramanujacarya, one may refer to it as the Dual-Non-Dual 
(dvaitadvaita) school. It is quite clear that these different 
Devotional sub-cults of Duality and Qualified-Monism which 
discard the Sarmmkara doctrine of Maya have come into 
existence because of the belief that Devotion, that is, the 
worship of a tangible thing, loses foundation and to a certain 
extent becomes forceless, unless one looks upon the visible 
objects in the world as real. But one cannot say that in order to 
justify Devotion, the theories of Non-duality or of Illusion have 
to be discarded. The saints in the Maharastra have 
substantiated the doctrine of Devotion without discarding the 
doctrines of Illusion and Non-Duality; and this course seems to 
have been followed from before the time of Sri Sarnkaracarya. 
In this cult, the doctrines of Non-Duality, the illusory nature of 
things, and the necessity of abandonment of Action which are 
the concomitant doctrines of the Samkara cult are taken for 
granted. But the advice of the followers of this school, such as 


the Saint Tukaram, is that Devotion is the easiest of the means 
by which Release in the shape of realising the identity of the 
Brahman and the Atman, can be obtained:— "if you want to 
reach the Isvara, then this is the easiest way" (Tuka. Ga. 
3002.2); and they say that the path of Devotion based on Non- 
Duality is the principal moral of the Gita in as much as the 
Blessed Lord himself has first told Arjuna that "klesodhi- 
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katarastesam avyaktasaktacetasam" (GI. 12.5), i.e., 
"concentrating the mind on the Intangible Brahman is more 
difficult" and subsequently told him that: "bhaktastetiva me 
priyah" i.e., "my devotees are most beloved of me" (Gi. 12.20). 
The summing up of the Gita. which has been made by Sridhar 
Svamt in his commentary on the Gita. (Gi. 18.78) is of this kind. 
But, the most valuable work relating to this school, though in 
the Marathi language, is the Jhanesvart. In this work it is stated 
that the Doctrine of Karma is dealt with in the first four out of 
the 18 chapters of the Gita, the Doctrine of Devotion in the 
next seven and the Doctrine of Jhana in the subsequent 
chapters and Jhanesvara himself has at the end of his book 
said that he has written his commentary "after consulting the 
Bhasyakaras (Sarmmkaracarya)." But, as JAanesvara Maharaja 
had the wonderful skill of expounding the meaning of the Gita, 
by numerous beautiful illustrations and comparisons and also, 
as he has propounded the doctrines of Desireless Action and 


principally the doctrine of Devotion in a much better way than 
Sri Samkaracarya, the Jiianesvari must be looked upon as an 
independent treatise on the Gita. JAanesvara Maharaja himself 
was a yog!. Therefore, he has written a very detailed 
commentary on that verse in the sixth chapter of the Gita 
which deals with the practice of the Patafjala Yoga, and in it 
he has said that the words of the Blessed Lord at the end of 
the chapter namely: "tasmadyoyt bhavarjuna’"...i.e., 
"therefore, Oh Arjuna, become a Yogi, that is, become 
proficient in the practice of the Yoga" show that the Blessed 
Lord has declared the Patafijala Yoga to be the 'pantharaja’ i.e., 
the most excellent of all paths. In short, different 
commentators have interpreted the Gita in their own ways by 
first declaring the Energistic path of Action (Karma-Yoga) 
preached by the Gita to be inferior, that is to say, merely a 
means for Realisation (jAana), and then going on to say that 
the Gita has preached the various philosophical doctrines, as 
also the highest duties from the point of view of Release, 
which are prescribed, by their respective schools, such as:— 
Non-Dualism based on the doctrine of Illusion, coupled with 
Renunciation of Action; or Qualified-Monism based on the 
reality of Illusion, coupled with Devotion to the Vasudeva; or 
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Dualism, coupled with worship of the Visnu; or pure Non- 
dualism, coupled with Devotion; or the Non-Dualism of the 


Samkara cult, coupled with Devotion; or Patafijala yoga, 
coupled with Devotion; or Devotion pure and simple; or Yoga 
pure and simple; or Realisation of the Brahman pure and 
simple, [1] — all of which are paths of Release, based on 
Renunciation. No one says that the Bhagavadgita looks upon 
the Karma-Yoga as the most excellent path of life. It is not that 
| alone say so. Even the well-known Marathi poet Vaman 
Pandit is of the same opinion. In his exhaustive commentary 
on the Gita, in the Marathi language known as Yathartha- 
Dipika, he first says:— "But Oh, Blessed Lord, in this Kali-yuga 
each one interpretes the Gita according to his own opinion", 
and he goes on to say:— "Everyone on some pretext or other 
gives a different meaning to the Gita but | do not like this their 
doing, though they are great; what shall | do, Oh, Blessed 
Lord?" This is his complaint to the Blessed Lord. Seeing this 
confusion of the diverse opinions of the commentators, some 
scholars say that in as much as these various traditionary 
doctrines of Release are mutually contradictory and one 
cannot definitely say that any particular one of them has been 
recommended by the Gita, one has to come to the conclusion 
that the Blessed Lord has on the battle-field at the 
commencement of the war described individually, precisely, 
and skilfully all those various means of attaining Release — and 


[1] The several commentaries on the Gita by the Acaryas of the various 
cults and the important criticisms pertaining to those cults in all fifteen, 
have been recently published at the Guzrathi Printing Press. This book is 
very useful for studying the opinions advanced by the various 
commentators side by side. 


specially, the three paths of Action (karma), Devotion (bhakti), 
and Realisation (jfana) and satisfied Arjuna in whose mind 
there had arisen a confusion about these diverse means of 
attaining Release. It is true that some commentators do 
maintain that these descriptions of the various means of 
Release are not several or unconnected with each other, but 
the Gita has harmonised them with each other; and finally, 
there are also to be found others who say that although the 
teaching of the Brahman in the Gita is apparently easy, yet the 
true import of it is very deep and no one can 
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understand it except from the mouth of a preceptor (Gi. 4.34.), 
and that though there may be numerous criticisms on the Gita, 
yet, there is no other way to realise the true meaning of it, 
except from the mouth of a preceptor. 


These numerous interpretations of the Bhagavadgita, namely, 
the Energistic interpretation consistent with the Bhagavata 
religion made by the writer of the Mahabharata and the other 
purely Renunciatory ones made by several later Acaryas, posts, 
yogis, or devotees of the Blessed Lord, consistently with the 
different traditionary schools to which they respectively 
belonged, are likely to cause confusion and one will naturally 
ask whether it is possible that all these mutually contradictory 


interpretations can be put on one and the same work; and if it 
is not only possible but even desirable, then why so? No one 
can entertain any doubt that these various Acaryas who wrote 
the commentaries were learned, religious and extremely pure- 
minded. Nay, one may even say that the world has not to this 
day produced a philosopher of the calibre of Sri. 
Samkaracarya. Then why should there have been such a 
difference between him and the later Acaryas? The Gita is not 
such a pot of jugglery, that any one can extract any meaning 
he likes out of it. The Gita had been written long before these 
various schools of thought came into existence, and it was 
preached by Sri Krsna to Arjuna not to increase his confusion 
but to remove it; and it contains a preaching of one definite 
creed to Arjuna (Gr. 5.1, 2), and the effect of that advice on 
Arjuna has also been what it ought to have been. Then, why 
should there be so much confusion about the teaching of the 
Gita? This question seems a really difficult one. But the answer 
of it is not as difficult as would appear, at first sight. Suppose, 
looking at a sweet and nice food-preparation, one says that it 
is made of wheat, and another one says it is made of ghee and 
a third one says, it is made of sugar, according to his own 
taste; then, which one of them will you call wrong? Each one is 
correct in his own way and ultimately the question what that 
food-preparation is, remains unsolved. Because, as it is 
possible to mix wheat, clarified butter, and sugar and to 
prepare from them various kinds of eatables such as 'ladus', 
‘jilebi', 'ghiwar' etc. the particular eatable 
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cannot be sufficiently defined by saying that ghee or wheat or 
sugar is the principle element in it. Just as when the ocean was 
churned, though one person got nectar, another one got 
poison, and others got Laksmi, Airavata, Kaustubha, Parijata, 
and other articles, yet the real nature of the ocean was not 
thereby fixed, so also is the case of the commentators who 
have churned the ocean of the Gita on a doctrinal basis, or one 
may even say that just as, the same Sri, Krsna Bhagavana who 
had entered the Durbar at the time of the assassination of 
Karmsa, appeared to various persons in different forms, that is, 
he appeared to athletes like adamant and to women like the 
God of Beauty (Madana) and to parents like their own son etc. 
(Bhag. 10. Pu. 43.17), so also although the Bhagavadgita is one 
and the same, people following different cults see it ina 
different light. Whatever religious cult may be taken, it is quite 
clear that ordinarily it must be based on some authoritative 
religious text or other; otherwise that cult will be considered 
to be totally without authority and will not be acceptable to 
people. Therefore, however numerous the different cults of 
the Vedic religion may be, yet with the exception of a few 
specified things, such as, the Ivara, the Conscious Ego and the 
Cosmos and their mutual interrelations, all other things are 
common to all the various cults; and therefore, in the various 
doctrinal commentaries or criticisms which have been written 


on our authoritative religious texts, ninety per cent of the 
statements or stanzas in the original work are interpreted in 
more or less the same way. The only difference is as regards 
the remaining statements or doctrines. If these statements are 
taken in their, literal meaning, they cannot possibly be equally 
appropriate to all the cults. Therefore, different 
commentators, who have propounded different doctrines, 
usually accept as important only such of these statements as 
are consistent with their own particular cult, and either say 
that the others are unimportant, or skilfully twist the meanings 
of such statements as might be totally inconsistent with their 
cults, or wherever possible, they draw hidden meanings or 
inferences favourable to them- selves from easy and plain 
statements, and say that the particular work is an authority for 
their particular cult. For instance, see my commentary on Gita 
2.12 and 16; 3.19; 6.3 
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and 18.2. But it will be easily seen that laying down in this way 
that a book has a particular purport, and examining in the first 
place, without prejudice, the whole of the work, and drawing 
its implied purport without insisting that one's own cult is 
propounded by the Gita, or on any such other thing, are two 
totally different things. 


If one gives up the doctrinal method of determining the 
purport of a book as faulty, one must show what other means 
there are for determining the import of the Gita. There is an 
old and more or less generally accepted rule on this matter in 
the form of a verse of the Mimamsa writers, who were 
extremely skilful in determining the meanings of a particular 
book, chapter, or sentence. That verse is as follows: 


upakramopasamharau abhyaso 'pirvata phalam | 
arthavadopapatti ca lingam tatpariyanirnaye || 


The Mimamsa writers say that if one has to find out the 
purport of any particular writing, chapter, or book, then the 
seven things mentioned in the above verse are necessary (i.e., 
linga). and all these seven things have got to be considered. 
The first two out of these are 'upakramopasamharau', which 
mean the beginning and the end of the book. Every writer 
starts writing a book with some motive or other in his mind; 
and when that particular object has been achieved, he 
completes his book. Therefore, the commencement and the 
end of the work have first to be taken into account in 
determining the purport of the book. Geometry has defined a 
straight line as a line which goes from the point of 
commencement straight to the last point without swerving 
above or below or to the right or to the left. The same rule 
applies to the purport of a book. That purport which is 
properly fixed between the beginning and the end of the book 
and does not leave or divert from either of them, is the proper 


purport of it. If there are other roads for going from the 
beginning to the end, all those roads must be considered as 
crooked roads or bye-paths. When the direction of the purport 
of a work has in this way been fixed with due consideration for 
the commencement and the end, one should see what things 
are told repeatedly in it, that is to say, of what things an 
‘abhyasa' has been made. Because, whatever thing is intended 
by the writer of a book to be proved, he shows 
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numerous reasons in support of it on numerous occasions and 
refers to it as a definite proposition over and over again, saying 
each time:— "therefore, this thing is proved", or, "therefore, 
this particular thing has got to be done", The fourth and the 
fifth means for determining the purport of the work are the 
new-ness (apUrvata) and the effect (phala) of it. 'Apurvata' 
means something new. Unless the writer has something new 
to tell, he is usually not induced to write a new book; at any 
rate, that used to be so when there were no printing presses. 
Therefore, before determining the purport of a book one has 
in the first instance to see what it contains which is new, 
particular, or not previously known. In the same way. if some 
particular result has been achieved by that writing or by that 
book, that is to say, if it has had some definite effect, then one 
must also take into account that result or effect. Because, in as 
much as the book has been written with the express intention 


that that particular result or effect should be achieved, the 
object of the writer becomes clearer from the effect which has 
been achieved. The sixth and the seventh means are 
‘arthavada' and 'upapatti '. 'Arthavada ' is a technical term of 
the vyavasayatmika school (Jai. SU. 1.2.1 — 18). Although the 
thing about which a statement is to be made or the fact which 
is to be proved is fixed, the writer nevertheless, deals with 
many other things as occasion arises, whether by way of 
illustration or by way of comparison in the course of the 
argument, and whether for showing consistency or for 
showing the similarity or the difference, or in order to support 
his own side by showing the faults of the opposite side, or for 
the sake of grace or as an exaggeration, or by way of stating 
the previous history of the question, or for some other reason, 
with the idea of supplementing the argument, and sometimes 
without any reason whatsoever. The statements, which are 
made by the writer on such occasions, are given by way of 
glorification merely or of further elucidation or are only 
supplemental, though they might not be totally irrelevant to 
the subject-matter to be proved; and therefore, it is not 
certain that such statements are always true. [1] 


[1] Ifthe statements made in the arthavada are consistent with the actual 
state of things, it is called 'anuvada,' if inconsistent it is called 
‘gunavada’, and if it is neither, it is called 'bhutarthavada’. 'Arthavada' is 
a common word and these are the three sub-divisions of arthavada 
according to the truth or false-hood of the statements made in it. 
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One may even say that the writer is not particularly careful to 
see whether or not the statements made in the arthavada, are 
literally true; and therefore, one is not justified in looking upon 
the statements made in an arthavada, as authoritative, that is 
to say, as indicating the conclusions arrived at by the writer 
with reference to the various subject-matters in it. Looking 
upon them as pure glorifications, that is to say, as hollow, 
irrelevant, or mere praise, the Mimamsa writers call them 
‘arthavada’, and they do not take into account these 
statements in determining the final conclusion to be drawn 
from the work. Even after all this, one has still to sea ultimately 
the upapatti. 'Upapatti’ or 'upapadana' is the name given to 
the refuting of all things which would prove the contrary case 
and the subsequent logical and systematic martialling of 
things, which support one's own case when you are proving a 
particular point. When the two ends being the upakrama and 
the upasamhara, have once been fixed, the intervening line 
can be defined by the consideration of the arthavada and the 
upapatti. As the arthavada shows you what subject matter is 
irrelevant or merely auxilliary, the man who attempts to 
determine the conclusion of the book, does not touch the 
several bye-paths when once the arthavada has been 
determined; and when once all the bye- paths have been 
abandoned and the reader or the critic takes to the correct 
path, the ladder of upapatti like the wave of the sea pushes 


him forward from stage to stage further and further from the 
beginning until at last he reaches the conclusion. As these 
rules of determining the purport of a book laid down by our 
ancient vyavasayatmika writers are equally accepted by 
learned persons in all countries, it is not necessary to further 
labour their usefulness or necessity. [1] 
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Here someone may ask:— Did not the various Acaryas, who 
founded the various cults, know these rules of Mimamsa? And, 
if one finds these rules in their own works, then what reason is 
there for saying that the purport of the Gita drawn by the 
Mimamsa school is one-sided? To that, the only answer is, that 
once a man's vision has become doctrinal, he naturally adopts 
that method by which he can prove that the cult which he 
follows is the cult established by authoritative religious 
treatises. Because, doctrinal commentators start with this 
fixed pre-conceived notion regarding the purport of a book, 


[1] These rules of determining the import of a book are seen to be 
observed even in English Courts of justice. For instance, if it is not 
possible to understand any particular judgment, such, meaning is 
decided by considering the result (phala) of that judgment, namely, the 
Decree or order passed on it; and if the judgment contains any 
statements which are not necessary for determining the point at issue, 
these statements are not taken as authorities for the purpose of later 
cases. Such statements are known as "obiter dicta" or "useless 
statements", and strictly speaking this is one kind of "arthavada". 


that if it yields some purport, inconsistent with their own 
doctrine, that purport is wrong, and that some other meaning 
is intended; and though some rule of the vyavasayatmika logic 
is violated when they attempt to prove that the meaning, 
which in their opinion is the proved correct meaning has been 
accepted everywhere, these commentators, as a result of this 
fixed pre-conviction are not in the least perturbed thereby. 
The works Mitaksara and Dayabhaga etc. which deal with the 
Hindu Law, attempt to harmonise the Smrti texts on this 
principle. But the books of Hindu Law are not unique in this 
respect. Even, the numerous sectarian writers belonging to the 
numerous subsequent sects, of Christian and Mahomedan 
religions, twist in the same way the original works on those 
religions namely the Bible and Quran, and it is on the same 
principle that the followers of Christ have ascribed meanings 
to some of the sentences in the Old Testament of the Bible, 
which are different from those given to them by the Jews. Nay, 
wherever the number of the authoritative treatises or writings 
on any subject is fixed in advance and one has to subsequently 
justify one's own position on the basis of these limited 
authoritative books, the same method of determining the 
meaning of any book is seen to be followed. This also accounts 
for the way in which present-day legislators, pleaders or 
judges, very often twist 
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one way or the other, former authoritative or legal treatises. If 
such be the case with purely worldly matters, what wonder is 
there that divergent commentaries based on different 
traditions have been written on the Upanisads and the 
Vedanta-Sutras and side by side with them, on the third book 
out of the Prasthanatrayl, namely, the Bhagavadgita? But if 
one leaves aside this doctrinal method, and pays a little 
attention to the upakrama, upasamhara etc., of the 
Bhagavadgita, it will be seen that the Blessed Lord preached 
the Gita to Arjuna at the critical moment before the Bharata 
war was actually started, when the armies of both sides had 
formed themselves into ranks on the Kuruksetra and were on 
the point of opening the fight, and that He has done so with 
the idea of inducing Arjuna, — who had become dejected and 
was on the point of renouncing the world, — to perform his 
duties as a warrior by preaching to him the gospel of the 
Brahman. When Arjuna began to see who had come to fight 
with him taking the part of the unjust Duryodhana, he saw the 
old ancestor Bhisma, the preceptor Dronacarya, the 
preceptor's son Asvatthaman, the Kauravas (who though 
antagonistic were yet his cousins), and his next-of-kin, 
relations, friends, maternal uncles, paternal uncles, brothers- 
in-law, kings, princes, etc.; and realising that in order to win 
the kingdom of Hastinapura, he would have to kill these 
people and thereby incur the greatest of sins like the 
destruction of one's own clan, his mind suddenly became 
dejected. On the one hand, the religion of the warrior was 


saying to him:— "Fight!", and on the "other hand, devotion to 
his ancestors, devotion to his preceptors, love for his brethren, 
affection for his relatives, and other natural laws were pulling 
him backwards. If he fought, it would be a fight with his own 
people, and thereby he would incur the terrible sin of killing 
his ancestors, preceptors, relatives etc.; and if he did not fight, 
he would be failing in his duty as a warrior; and when in this 
way he was between the frying-pan and the fire, he was in the 
same position as a person caught between two fighting rams! 
He was indeed a great warrior, but when he was suddenly 
caught in the moral net of righteousness and unrighteousness, 
he felt faint, his hair rose on end, the bow in his hand fell down 
and he suddenly flopped 
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down in his chariot, crying: "I shall not fight!", and ultimately 
the distant feeling of his duty as a warrior was overcome by 
the naturally more proximate feeling of love for his brethren 
and he in self-deception began to think to himself:— "It would 
be better to beg in order to fill the pit of the stomach, rather 
than that | should win the kingdom by committing such terrible 
sins as killing ancestors or preceptors or brethren or relatives 
or ex-terminating even the whole clan. It does not matter one 
whit if my enemies, seeing me unarmed at this moment, come 
and cut my throat, but | do not wish to enjoy that happiness 
which is steeped in the blood of my own relatives killed in 


warfare, and burdened with their curses. It is true the warrior- 
religion is there, but if on that account | have to incur such 
terrible sins as killing my own ancestors, brethren, or 
preceptors, then, may that warrior- religion and warrior- 
morality go to perdition. If the other side, not realising this, 
have become cruel in heart, | ought not do the same thing; | 
must see in what consists the true salvation of my Self, and if 
my conscience does not consider it proper to commit such 
terrible sins, then, however sacred the warrior-religion may 
be, of what use is it to me in these circumstances?" When in 
this way his conscience began to prick him and he became 
uncertain as to his duty (dharma-sammiUdha) and did not know 
which path of duty to follow, he surrendered himself to Sri 
Krsna, who preached the Gita, to him and put him on the right 
path; and when Arjuna, wanted to back out of the fight, 
fearing that it would entail the death of Bhisma and others— 
though it was his duty to fight — Sri Krsna made him take up 
the fight of his own accord. If we have to extract the true 
purport of the teaching of the Gita, such purport must be 
consistent with this 'upakrama’' (beginning) and 'upasamhara' 
(conclusion). It would have been out of place here for Sri Krsna 
to explain how Release could be obtained by Devotion or by 
the Knowledge of the Brahman or by the Patafijala-yoga, which 
were purely renunciatory paths or paths entailing asceticism 
and abandonment of Action. Sri Krsna did not intend to send 
Arjuna to the woods as a mendicant by making a samnyasin of 


him, filling his mind with apathy (vairagya), nor to induce him 
to go to the Himalayas as a yogin wearing a loin cloth (kaupina) 
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and eating the leaves of the nim-tree. Nor did the Blessed Lord 
intend to place in his hands cymbals and a drum and a harp 
instead of bow and arrow? and to make him dance again like 
Brhannala before the entire warrior community of India, on 
the sacred field of the Kuru, steeped in the beatific happiness 
of loudly reciting the name of the Blessed Lord with supreme 
devotion, to the tune of those musical instruments. The dance 
which Arjuna had to make on the battle-field of Kuru, after 
having finished his period of remaining incongnito (ajfiata- 
vasa) was of quite a different nature. When the Blessed Lord 
was preaching the Gita, He has in numerous places, and 
showing reasons at every step and using the conjunction 
‘tasmat' i.e., ‘for this reason' — which is an important 
conjunction showing the reason — said:— "tasmad yudhyasva 
Bharata" —i.e., '" there- fore, Arjuna, fight" (Gr. 2.18), or 
"tasmad uttistha Kaunteya yuddhaya krtaniscayah" — i.e., 
"therefore, determine to fight and rise (GI. 2.37), or "tasmad 
asaktah satatam karyarn karma samacara" —i.e., "therefore, 
give up attachment, and do your duty" (GI. 3.19), or, "kuru 
karmaiva tasmat tvam" — i.e. "therefore, perform Action" (Gt. 
4.15), or "tasmat... ... ... mam anusmara yudhya ca" —i.e., 
"therefore, think of me and fight" (Gi. 8.7); "the doer and the 


causer of everything is | myself, and you are only the tool; and 
therefore, fight and conquer your enemies" (Gr. 11.3); "it is 
proper that you should perform all Actions, which are your 
duties according to the Sastras" (Gi. 16.24) — all which is a 
preaching definitely Energistic; and in the eighteenth chapter 
of the upasamhara (conclusion), He says again:— "you must do 
all these duties" (Gi. 18.6), as His definite and best advice; and 
ultimately asking Arjuna the question:— "Oh, Arjuna, has your 
self- deception, duo to ignorance, yet been removed or not? " 
(Gi. 18.72), He has taken an acknowledgment from him in the 
following words:— 


nasto mohah smrtir labdha tvatprasadan mayacyuta | 
sthito 'smi gatasarndehah karisye vacanam tava || 


i.e., " my doubts and my ignorance about my duties, have now 
been removed; | shall now do as You say". And it is not that 
this acknowledgment was merely orally given by Arjuna, but 
thereafter, he did really fight and in the course of the fight 
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arising on that occasion, he has actually killed Bhisma, Karna, 
Jayadratha, and others as occasion arose. The objection taken 
to this by some is that:— the advice given by the Blessed Lord 
preached Realisation (jfana) based on Renunciation 
(samnyasa), or Yoga or Devotion, and that that was the 


principal subject-matter of proof; but that as the war had 
already started, the Blessed Lord has here and there briefly 
praised in His preaching the worth of Action and allowed 
Arjuna to complete the war which had been started; that is to 
say, the completion of the war must not be looked upon as the 
central or the most important factor but something which was 
auxilliary or merely an arthavada. But by such a spineless 
argument, the upakrama, upasamhara and phala of the Gita is 
not satisfactorily accounted for. The Blessed Lord had to show 
the importance and necessity of performing at all costs the 
duties enjoined by one's dharma while life lasts, and the Gita 
has nowhere advanced any such hollow argument as the one 
mentioned above for doing so; and if such an argument had 
been advanced, that would never have appealed to such an 
intelligent and critical person like Arjuna. When the prospect 
of a terrible clan-destruction was staring him in the face, 
whether to fight or not, and, if fighting was the proper course, 
then how that could be done without incurring sin, was the 
principal question before him; and however much one tries to 
do so, it will be impossible to dismiss, as an arthavada, the 
definite answer given to this principal question in the following 
words, namely:— "Fight with a disinterested frame of mind," or 
"Perform Action". Doing so would amount to treating the 
owner of the house as a guest. | do not say that the Gita has 
not preached Vedanta, or Devotion or the Patafijala Yoga at all. 
But the combination of these three subjects which has been 
made by the Gita must be such that thereby Arjuna, who was 


on the horns of a terrible dilemma of conflicting principles of 
morality, and who had on that account become so confused 
about his proper duty as to say:— "Shall | do this, or shall | do 
that? ", could find a sinless path of duty and feel inclined to 
perform the duties enjoined on him by his status as a warrior. 
In short, it is perfectly clear that the proper preaching in this 
place would be of Energism (pravrtti) and that, as all other 
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things are only supporting Energism, that is, as they are all 
auxiliary, the purport of the Gita religion must also be to 
support Energism, that is, to support Action. But no 
commentator has properly explained what this Energistic 
purport is and how that implied moral can be authoritatively 
based on Vedanta philosophy. Whichever commentator is 
taken, he totally neglects the upakrama of the Gita, that is, its 
first, chapter and the concluding upasamhara, and the phala, 
and becomes engrossed in discussing from a Renunciatory 
point of view how the preaching in the Gita about the 
Realisation of the Brahman or about Devotion support their 
respective cults: as though it would be a great sin to link 
together a permanent union between Knowledge and 
Devotion on the one hand and Action (karma) on the other! 
The doubt mentioned by me was experienced by one of these 
commentators who said that the Bhagavadgita must be 
interpreted keeping before one's eyes the life of Sri Krsna 


himself; [1] and the Non-Dualistic philosopher Paramahamsa 
Sri Krsnananda Svami, who has recently died at Kasi (Benares) 
has in the short Sanskrit monograph written by him on the Gita 
entitled Gitartha-paramarsa made the definite statement that: 
"tasmat gita nama Brahmavidyamulam nitisastram" —i.e., " 
therefore, the Gita is the philosophy of Duty, that is, the 
philosophy of Ethics based on the science of the Brahman 
(brahmavidya)" [2] The German philosopher Prof. Deussen, in 
his work called The Philosophy of the Upanisads has given 
expression to the same thoughts in one place with reference 
to the Bhagavadgita, and several other 
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Eastern and Western critics of the Gita have expressed the 
same opinion. Nevertheless, none of these persons have 
thoroughly examined the Gita or attempted to clearly and in 


[1] The name of this commentator and some extracts from his commentary 
were communicated to me many years ago by a respectable scholar, 
but | cannot trace that letter anywhere in the confusion of my papers; 
and | have also forgotten the name of the commentator; so | have to 
beg this respectable scholar to communicate that information lo me 
again if he chances to read this book. 


[2] Sri Krsnananda Svami has written four monographs on this subject 
which are named Sri Gita-Rahasya, Gitartha-prakasa , Gitartha- 
paramarsa and Gita-saroddhara, and they have all been collected and 
published together at Rajkot. The above quotation is from the Gitartha- 
paramarsa. 


detail show how all the statements, deductions, or chapters in 
it can be explained as being connected together on the basis of 
the philosophy of Energism (karma). On the other hand, Prof. 
Deussen has said in his book that such a conclusion would be 
very difficult to justify. [1] Therefore, the principal object of 
this book is to critically examine the Gita, in that light and to 
show the complete consistency which is to be found in it. But 
before | do so, it is necessary to deal in greater detail with the 
nature of the difficulty experienced by Arjuna as a result of his 
having been caught on the horns of the dilemma of mutually 
contradictory ethical principles, for otherwise, the readers will 
not realise the true bearing of the subject-matter of the Gita. 
Therefore, in order to understand the nature of these 
difficulties in the shape of having to decide between Action 
and Inaction and to explain how a man on many occasions 
becomes non-plussed by being caught in the dilemma of "Shall 
| do this, or shall | do that?", we shall now first consider the 
numerous illustrations of such occasions, which are come 
across in our sacred books and especially in the Mahabharata. 


[1] Prof. Deussen's The Philosophy of the Upanisads, P. 362, English 
Translator. 1906. 


CHAPTER Il. 
THE DESIRE TO KNOW THE RIGHT ACTION 


(KARMA-JUNASA.) 


kirn karma kim akarmeti kavayo 'py atra mohitah | [1] 


~ Gita (4.16). 


The critical position in which Arjuna had found himself in the 
commencement of the Bhagavadgita, as a result of being 
caught between two mutually contradictory paths of duty and 
become doubtful about bis proper duty is not something 
unique. The cases of persons who, taking up Asceticism 
(sarmnyasa), give up the world and live in the woods, or of self- 
centred weaklings who meekly submit to all kinds of injustice 
in the world without a murmur, are different. But those great 
and responsible persons, who have to live in society and to do 
their duties consistently with righteousness and morality often 


[1] “What is doable (right action), and what it is not-doable (wrong action 
or inaction) is a question which puzzles even sages". In this place, the 
word "akarma" (not-doable) must be interpreted as meaning 'absence 
of action’ or 'wrong action’ according to the context. See my 
commentary on the verse. 


find themselves in such circumstances. Whereas Arjuna got 
confused and was filled with this desire to know his proper 
duty in the commencement of the war, Yudhisthira, was in the 
same position when he was later on faced with the duty of 
performing the sraddha ceremonies of the various relatives 
who had been killed in the war; and the Santiparva has come 
to be written in order to pacify the doubts by which he was 
then puzzled. Nay, great writers have written charming poems 
or excellent dramas based on such puzzling situations of duty 
and non-duty which they have either found in history or 
imagined. For instance, take the drama Hamlet of the well- 
known English dramatist Shakespeare. The uncle of the Prince 
of Denmark, named Hamlet had murdered his ruling brother, 
that is, the father of Hamlet, and married his widow and seized 
the throne. This drama has portrayed in an excellent manner 
the state of mind of the young and tender-hearted Hamlet, 
who on this 
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occasion was faced with the puzzle as to whether he should 
put to death his sinful uncle and discharge his filial obligations 
towards his father, or pardon him, because he was his own 
uncle, his step-father, as also the ruling king; and how he later 
on became, insane because he did not find any proper path- 
shower and guardian like Sri Krsna; and how ultimately the 
poor fellow met his end while vacillating between "to be" and 


"not to be". Shakespeare has described another similar 
occasion in a drama of his called Coriolanus. Coriolanus was a 
brave Roman potentate, who had boon driven out of Rome by 
the citizens of Rome and on that account had gone and joined 
hands with the enemies of Rome, whom he promised never to 
forsake. After some time, the camp of the hostile army under 
his command came to be placed outside the gates of Rome 
itself, he having attacked and defeated the Romans and 
conquered territory after territory. Then, the women of Rome 
put forward the wife and the mother of Coriolanus and 
advised him as to his duty to his motherland, and made him 
break the promise given by him to the enemies of Rome. There 
are numerous other similar examples of persons being puzzled 
as to duty and non-duty in the ancient or the modern history 
of the world. But it is not necessary for us to go so far. We may 
say that our epic Mahabharata is a mine of such critical 
occasions. In the beginning of the book (A. 2), while describing 
the Bharata, Vyasa himself has qualified it by the adjectives 
"suksmartha-nyayayutam" (i.e., filled with the discrimination 
between subtle positions) and "aneka samayanvitam" (i.e., 
replete with numerous critical occasions), and he has further 
praised it by saying that, not only does it contain the 
philosophy of Ethics (dharma-sastra), the philosophy of wealth 
(artha-sastra) and the philosophy of Release (moksa- Sastra) 
but that in this matter, "yad ihasti tad anyatra yan nehasti na 
tat kvacit", i.e., "what is to be found here, is to be found 
everywhere and what cannot be found here can be found 


nowhere else". (A. 62.53). It may even be said that the Bharata 
has been expanded into the 'Mahabharata’' for the sole 
purpose of explaining to ordinary persons in the simple form 
of stories how our great ancient personages have behaved in 
numerous difficult circumstances of life; for, 
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otherwise, it would not be necessary to write 18 parvas 
(cantos) for describing merely the Bharata war or the history 
known as ‘Jaya’. 


Some persons may say:— "Keep aside the case of Sri Krsna and 
Arjuna; why is it necessary for you or us to enter into such 
deep questions? Have not Manu and the other writers of the 
Smrtis laid down in their own books, clear rules as to how 
persons should behave in worldly life? If one follows the 
ordinary commandments prescribed for everybody in all 
religions, such as: 'Do not commit murder’, 'Do not hurt 
others’, ' Act according to moral principles’, 'Speak the truth’, 
"Respect your elders and your preceptors', 'Do not commit 
theft or adultery’, etc., where is the necessity of entering into 
these puzzling questions?" But | will in reply ask them:— "So 
long as every human being in this world has not started living 
according to these rules, should virtuous people, by their 
virtuous conduct, allow themselves to be caught in the nets 


spread by rascals or should they give measure for measure by 
way of retaliation and protect themselves?" Besides, even if 
these ordinary commandments are considered as unchanging, 
and authoritative, yet responsible persons are very often faced 
with such situations, that two or more of these 
commandments become applicable simultaneously; and then, 
the man is puzzled as to whether he should follow this 
commandment or that commandment, and loses his reason. 
The situation into which Arjuna had found himself was such a 
situation; and the Mahabharata contains in several places 
critical descriptions of similar circumstances having engulfed 
other illustrious persons besides Arjuna. For instance, let us 
take the precept of "Harmlessness" (ahimsa) which is one of 
the five eternal moral principles enjoined by Manu (Manu. 
10.63) as binding on all the four castes namely, "ahimsa 
satyam asteyam Saucam indriya-nigrahah" i.e., Harmlessness 
(ahimsa), Truth (satya), Not-stealing (asteya), Purity of the 
body, the mind, and of speech (Sauca), and Control of the 
organs (indriya-nigraha). "ahirnsa paramo dharmah" i.e., 
"Harmlessness is the highest religion" (Ma. Bha. A. 11.13.), is a 
principle which has been accepted as preeminent not only in 
our Vedic religion but in all other- religions. The religious 
commandments given in the Buddhistic. 
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and Christian sacred books have given the first place to the 
commandment 'Thou shalt not kill' as has been done by Manu. 
'Hirnsa' does not mean only destroying life but also includes, 
harming the minds or the bodies of others. Therefore, 'ahimsa' 
means ‘not harming in any way any living being’. Patricide, 
matricide, homicide, etc. are the most terrible forms of himsa 
and this religion of Harmlessness is looked upon as the highest, 
religion according to all people in the world. But, assuming for 
the sake of argument that some villain has come, with a 
weapon in his hands to kill you, or to commit rape on your wife 
or daughter, or to set fire to your house, or to steal all your 
wealth, or to deprive you of your immoveable property; and, 
there is nobody there who can protect you; then should you 
close your eyes and treat with unconcern such a villain 
(atatayin) saying:— "ahimsa paramo dharmah?" or should you, 
as much as possible, punish him if he does not listen to 
reason? Manu says:— 


gurum va balavrddhau va brahmanam va bahusrutam | 
atatayinam ayantarn hanyad evavicarayan Il 


i.e., "such an atatayin that is, villain, should be killed without 
the slightest compunction and without considering whether he 
is a preceptor (guru) or an old man or a child or learned 
Brahmin". For the Sastras say:— on such an occasion, the killer 
does not incur the sin of killing, but the villain is killed by his 
own unrighteousness (Manu. 8.350). Not only Manu, but also 
modern criminal law has accepted the right of self-defence 


with some limitations. On these occasions, self-protection is 
considered to be of higher importance than Harmlessness. The 
killing of tender infants (bhrina-hatya) is considered to be the 
most objectionable of murders; but, if the child is being born 
by transverse presentation, is it not necessary to cut the child 
and deliver the mother? The slaughter of animals for the 
purposes of ritualistic sacrifice (yajfia) is considered blameless 
even by the Vedas (Manu. 5.31); yet, that at least can be 
avoided by making an animal of flour for purposes of sacrifice 
(Ma. Bha. San. 337; Anu. 115.56). But how are you going to 
stop the killing of the numerous micro-organisms with which 
the air, water, fruit 


p.44. 


etc., and all other places are filled? Arjuna in the Mahabharata 
says:— 


suksmayonini bhatani tarkagamyani kani cit | 
paksmano ‘pi nipatena yesam syat skandhaparyayah ll 
(Ma. Bha. $4n.15.26). 


i.e., "there are in this world so many micro-organisms invisible 
to the naked eye, of which the existence can, however, he 
imagined, that merely by the moving of one's eye-lids, their 
limbs will be destroyed!" Then, where is the sense of repeating 
orally:— "Thou shalt not kill, thou shalt not kill"? It is on the 


basis of this discrimination, that hunting has been justified in 
the Anusasanaparva (Anu. 116). In the Vana-parva, there is a 
story that a Brahmin, being urged by anger to destroy a 
virtuous woman, and being unsuccessful, surrendered himself 
to that woman; then, that woman sent him to a hunter in 
order to learn from him the true import of one's duties. This 
hunter earned his living by selling flesh and he was extremely 
devoted to his parents. Seeing the way in which the hunter 
was earning his living, this Brahmin was filled with intense 
surprise and sorrow. Then the hunter explained to him the 
true principle of Harmlessness and opened his eyes! Does not 
everybody eat everybody else in this world? "Jivo jivasya 
jivanam" (Bhaga. 1.13.46) i.e., "life is the life of life", is an 
eternal truth; and it is stated not only in the Smrtis (Manu. 
5.28: Ma. Bha. 15.21) but also in the Upanisads (Ve. Su. 3.4.28; 
Chan. 5.2.1; Br. 6.1.14) that in times of distress "pranasyannam 
idam sarvarm",, i.e., "all this is the food for life". If everyone 
becomes harmless, how is warriorship to continue? And when 
once warriorship has come to an end, subject-people will have 
no protectors and anybody will be in a position to destroy 
anybody else. In short, the ordinary rules of morality are not 
always sufficient, and even the most principle maxim of Ethics, 
namely that of Harmlessness, does not escape the necessity of 
discrimination between the duty and the non-duty. 


The Sastras have recommended the qualities of forgiveness, 
peace and kindness consistently with Harmlessness, but how 


will it be possible to practise peace on all occasions? Prahlada 
in the Mahabharata first points out to his grandson Bali, that 
people will not stop at openly running away with even the 
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wife and children of an always peaceful man and he advises 
Bali as follows: 


na sreyah satatam tejo na nityarm sreyasi ksama | 


tasman nityam ksama tata panditair apavadita || 


i.e., "Forgiveness in all cases or warlikeness in all cases is not 
the proper thing. Therefore, O, my son! the wise have 
mentioned exceptions to the law of forgiveness" (Vana. 28.6, 
8). Prahlada has then described some of the occasions which 
would be proper occasions for forgiveness, but Prahlada does 
not explain the principle by which these occasions are to be 
recognised; and if someone takes advantage of the prescribed 
exceptions, without knowing the occasions when they apply, 
he will be guilty of misbehaviour; therefore, it is extremely 
important to understand the principle by which these 
occasions are to be recognised. 


There is another law which has become wholly authoritative 
and acceptable to everybody in the world, whether old or 


young, and male or female, in all countries, and among all 
religions, and that is the law of Truth. Who can sufficiently 
praise the worth of Truth? 'Rtarn' and 'satyam' came into 
existence before the world. The Vedas extol the worth of Truth 
by saying that it is satya which controls the firmament, the 
earth, the air and the other primordial elements. See the 
incantations: "rtam ca satyam cabhiddhat tapaso 'dhyajayata" 
(R. 10.190.1) i.e., " Law (rtarn) and Truth (satyarn) have been 
brought into existence after the performance of effulgent 
penance", and "satyenottabhita bhGmih" (R. 10.85.1) i.e. "the 
Earth has become dignified on account of Truth". The root 
meaning of the word 'satya' is 'which exists,’ that is, 'which 
never ceases to exist,' or 'which is not touched by the past, 
present or the future’; and therefore, the value of satya has 
been properly described by saying:— " there is no religion like 
Truth, Truth is Parabrahma". The statement: "nasti satyat paro 
dharmah" (San. 162.24) i.e., "there is no religion higher than 
Truth", is found in many places in the Mahabharata which also 
says:— 


Asvamedha-sahasram ca satyam ca tulaya dhrtam | 


asvamedha-sahasrad dhi satyam eva visisyate || 
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i.e., " when the respective merits of a thousand asvamedha 
yajfias and of Truth were weighed in the scale, it was found 


that Truth weighed more" (A. 74.102). This refers to the 
ordinary rule of Truth. Manu in addition says about speaking 
the truth that: 


vacy artha niyatah sarve vanmila vagvinihsrtah | 
tarn tu yah stenayed vacarh sa sarvasteya-krnnarah || 


(Manu. 4.256). 


i.e., “all the activities of mankind are carried on by speech; 
there is no other means like speech for the communication of 
thoughts; then, that man who sullies this fountain-head of 
speech, which is the basic foundation of all these activities, 
that is to say, the man who is false to his own speech must be 
said to be despoiling everything at one stroke". Therefore, says 
Manu: "satyaputam vaded vacam" (Manu. 6.46) that is, "Speak 
only that which has been purified by Truth." In the Upanisads 
also, the law of Truth has been given a higher place than all 
other laws, in the following words: "satyam vada | dharmam 
cara!" (Tai. 1.11.1) that is: "Speak the truth, do what is right "; 
and Bhisma, who was lying on the bed of arrows, after having 
in the Santiparva and the Anusasanaparva taught to 
Yudhisthira all the various laws, has before yielding up his 
breath preached to everyone the law of Truth as being the 
sum and substance of all laws, in the following words: "satyesu 
yatitavyam vah satyam hi paramam balam" i.e. "You should 
strive for Truth, in as much as Truth is the highest power." 
(Ma. Bha. Anu. 167.50). "We find that the very same laws have 
been adopted into the Buddhistic and Christian religions. 


Can anyone dream that there can be exceptions to this 
eternally-lasting law of Truth, which is thus established on all 
hands? But life in this world, which is full of villains, is difficult. 
Suppose, you have seen some persons escaping from the 
hands of marauders and hiding in a thick forest; and the 
marauders, who follow them with naked swords in their 
hands, stand before you and ask you, where those people are! 
What answer will you give? Will you speak the truth or will you 
save the lives of unoffending and innocent people? | ask this 
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question because, preventing the murder of innocent people is 
according to the Sastras a religion, as highly important as Truth 
itself. Manu says:—"naprstah kasyacid bruyan na canyayena 
prcchatah" (Manu. 2.110; Ma. Bha. San. 287.34) — that is, "Do 
not speak to anyone unless he questions you, and if someone 
asks you a question unjustly, then, do not give a reply, even if 
you are questioned"; and, "janann api hi medhavi jadaval loka 
acaret" — i.e. "even if you know the answer simply say: 'hm! 
hm!' like an ignorant person", and save the situation. Very 
well; but, is not saying merely: 'Hm! hm!’ in effect speaking the 
untruth? It is stated in many places in the Bharata itself that: 
na vyajena cared dharmam", i.e. "do not somehow satisfy 
yourselves by being false to morality; morality is not deceived, 


it is you who are deceived" (Ma. Bha. A. 215.34). But if you 
cannot save the situation even by saying: ' Hm! hm! ', what is 
to be done? What will you do if a thief is sitting on your chest 
with a dagger in his hand and asking you where the money is, 
and you are sure to lose your life if you do not give a proper 
reply? The Blessed Lord Sri Krsna who understood the inner 
meaning of all laws says to Arjuna in the Karnaparva (Ka. 
69.61), after giving him the illustration of highway robbers 
mentioned above, and later on in the Satyanrtadhyaya, of the 
Santiparva, Bhisma also says to Yudhisthira:— 


akijanena cen moksa navakdjet kathamcana | 
avasyam kijitavye va Sankaran vapy akijanat | 
sreyas tatranrtarh vaktum satyad iti vicaritam II 
(San. 109.15, 16.) 


i.e. "if you can escape without speaking, then do not speak 
under any circumstances: but if it is necessary to speak, or if by 
not speaking you may rouse suspicion in the mind (of another), 
then, telling a lie has been found, after mature deliberation, to 
be much better than speaking the truth." Because, the law of 
Truth is not confined to speech, and that conduct which leads 
to the benefit of all, cannot be looked upon as objectionable 
merely on the ground that the vocal expression is untruthful. 
That by which everybody will 


p.48. 


harmed is neither Truth nor Harmlessness. Narada says to 
Suka in the Santiparva on the authority of Sanatkumara:— 


satyasya vacanam Sreyah satyad api hitam vadet | 
yad bhita-hitam atyantam etat satyarn matarn mama |l 


(Ma. Bha. San. 329.13; 287.19). 


i.e., "Speaking the truth is the proper thing; but rather than 
truth, speak that which will lead to the welfare of all; because, 
that in which the highest welfare of all consists is in my opinion 
the real Truth". Seeing the words 'yad bhita-hitam’, one will 
certainly think of the modern western Utilitarians, and these 
words may be looked upon as an interpolation. |, therefore, 
say that these words have appeared more than twice in the 
Vanaparva of the Bharata in the conversation between the 
Brahmin and the hunter; and in one of those places, there is a 
verbal change as: "ahirnsa satya-vacanam sarva-bhUuta-hitam 
param" (Vana. 206.73), and in another place, there is another 
verbal difference as: "yad bhuta-hitarn atyantam tat satyam iti 
dharana" (Vana. 208.4). There is no other reason for the fact 
that the truthful Yudhisthira confused Drona by the ambiguous 
answer:— "naro va kufijaro va" i.e., "either the man (named 
Asvatthama) or the elephant", and the same rule applies to 
other similar things. Our religion does not ask us to save the 
life of a murderer by telling a lie. Because, as the Sastras 
themselves have prescribed the punishment of death for a 
murderer, such a person is certainly punishable or fit for 


death, All the Sastras say that one who bears false witness on 
such or similar occasions, goes to hell personally, and also 
sends to the same place seven or more of his ancestors (Manu. 
8.89 — 49; Ma. Bha. A. 7.3). But what are you going to do 
when, as in the illustration of the highway robbers given above 
from the Karna-parva, speaking the truth will lead to innocent 
persons being unnecessarily killed? The English writer Green 
has in his book named Prolegomena to Ethics said that books 
on moral philosophy are silent on this question. It is true that 
Manu and Yajhavalkya look upon such situations as exceptions 
to the law of Truth. But as even according to them, 
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untruthfulness is the less praiseworthy conduct, they have 
prescribed a penance for it in the following words: 


tat pavanaya nirvapyaé caruh saragvato dvijaih Il 


(Yajfia. 2.83; Manu. 8.104 — 6). 


i.e., "Brahmins should expiate that sin by offering the 
‘Sarasvata' oblation”. 


Those learned Western philosophers who have not been 
surprised by the exceptions to the law of Harmlessness, have 
attempted to blame our law-givers on account of the 
exceptions to the law of Truth! | will, therefore, explain here 


what, authoritative Christian preachers and Western writers 
on Ethics have said on this subject. The following words of St. 
Paul who was a disciple of Christ namely: "for, if the truth of 
God hath more abounded through my lie unto His glory; why 
yet am | also judged as a sinner?" (The Romans 3.7) are to be 
found in the New Testament of the Bible; and Millman, who 
has written a history of the Christian religion says that ancient 
Christian preachers very often followed the same principle. 
Moralists will not in the present times, as a rule, consider it 
justifiable to delude people or to cheat them and convert 
them. Nevertheless, even they do not say that the law of Truth 
is without exception. Take, for instance, the book on Ethics 
written by the scholar Sidgwick, which is being taught in our 
colleges. Sidgwick decides questions of morality, where there 
are doubts as to what is doable and what not-doable, by the 
rule of the 'greatest happiness of the greatest number’; and by 
the test of that principle he has ultimately laid down that: "We 
do not think that truth ought always to be told to children, or 
madmen, or invalids, or by advocates; and we are not sure that 
we are bound to tell it to enemies or robbers, or even to 
persons who ask questions which they know they have no 
right to ask (if a mere refusal to answer would practically 
reveal an important secret)". (Sidgwick's Methods of Ethics 
Book III Chapter XI, Paragraph 6, p. 355, 7th Edition. Also see 
pp. 315 — 317). Mill has included this exception to the law of 
Truth in his book on Ethics. [1] Besides these exceptions, 


[1] Mill's Utilitarianism, Chapter II, pp. 33 — 34 (15th Ed. Longman's 1907). 
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Sidgwick also says in his book that: "Again, though we esteem 
candour and scrupulous sincerity in most persons, we scarcely 
look for them in a diplomatist who has to conceal secrets, or in 
a tradesman describing his goods, (for purchasers can find out 
the defects of what they buy)". [1] In a third place, he says that 
similar exceptions are made in favour of Christian missionaries 
and soldiers. Leslie Stephen, another Western writer, who 
discusses Ethics from the material point of view, gives other 
similar illustrations and says ultimately that:— "It seems to me 
that the known consequences of an action must always be 
relevant to its morality. If | were absolutely certain that a lie 
would do good, | should certainly hesitate before speaking the 
truth, and the certainty might be of such a kind as to make me 
think it a duty to lie ". [2] Green, who has considered the 
subject of Ethics from the metaphysical (adhyatma) point of 
view, definitely says with reference to such occasions, that in 
these cases the principles of Ethics do not satisfy the doubts of 
men; and ultimately comes to the conclusion that: "A true 
Moral Philosophy does not recognise any value in conformity 


[1] Sidgwick's Methods of Ethics, Book IV Chap. Ill, Para. 7. P. 454, 7th Ed. 
and Book II Chap. V Para. 3, P. 169. 


[2] Leslie Stephen's, Science of Ethics, Cha. IX. Para 29, p, 369 2nd Ed) "And 
the certainty might be of such a kind as to make me think it a duty to 


lie 


to the universal rule, simply as such, but only in that which 
ordinarily issues in such conformity, viz., the readiness to 
sacrifice every lower inclination in the desire to do right for the 
sake of doing it ". [1] The same is the opinion of other Western 
writers on Ethics, such as, Bain, Whewell, and others. [2] 


If you compare the rules laid down by the Western 
philosophers mentioned above, with the rules laid down by 
our 
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lawgivers, you will clearly see who had greater respect for 
Truth. It is true that our religions texts (Sastras) say: 


na narmayuktam vacanam hinasti 
na strisu rajan na vivahakale | 
pranatyaye sarvadhanapahare 
paficanrtany ahur apatakani || 
(Ma. Bha. A. 82.16). 


i.e., " There is no sin in speaking the untruth on the following 
five occasions, namely, if in joke or while speaking with women 


[1] Green's Prolegomena to Ethics, Para 315 p. 379, 5th Cheaper Edition. 


[2] Bain's Mental and Moral Science, p. 445 (Ed. 1875); Whewell's Elements 
of Morality, Bk. Il, Ch. XIIl and XIV, (4th Ed. 1864). 


or at the time of marriage, or if your life is in danger, or for 
protecting your own property." (See also San. 109 and Manu. 
8.110). But that does not mean that one must always speak 
the untruth in speaking with women, and these exceptions are 
to be understood in the same way in the Mahabharata, as 
those mentioned by Prof. Sidgwick with reference to "children, 
or madmen or invalids". But Western philosophers, who have 
shelved the metaphysical as also the next-world view of the 
matter, have gone further and have barefacedly permitted 
even merchants to tell any lies they like for their own benefit, 
which is a thing our lawgivers have not done! It is true that 
where there is a conflict between Verbal Truth, that is to say, 
truthful speech, and Practical Truth, that is to say, the benefit 
of humanity, they have permitted that the situation may be 
saved by telling a lie, if, from the practical point of view, that is 
unavoidable. Nevertheless, as they look upon the moral laws 
of Truth etc. as permanent, that is to say, immutable under all 
circumstances, they have considered this speaking of untruth 
as asin to a certain extent, from the next-world point of view, 
and have prescribed relative penances. Purely materialistic 
philosophers will say, that these penances are mere bugbears. 
But as those who prescribed these penances or those for 
whom these penances were prescribed, were not of the same 
opinion, one has got to say that both these classes look upon 
these exceptions to the law of Truth as the less proper course 
of conduct; and the same moral has been conveyed by the 
relative traditional stories on this point. For instance, 


Yudhisthira, on a difficult occasion, half- heartedly and only 
once, uttered the words "naro va 
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kufjaro va." But on that account his chariot, which till then 
used to move in the air about four inches above the surface of 
the earth began to move in contact with the earth like the 
chariots of other people, and he had also to spend a few hours 
in hell, as has been stated in the Mahabharata itself (Drona. 
191.57, 58 and Svarga. 3.15). In the same way, as Arjuna killed 
Bhisma, taking shelter behind Sikhandi, though according to 
the laws of warfare, he had to suffer defeat later on at the 
hands of his son Babhruvahana, as has been stated in the 
Asvamedhaparva (Ma. Bha. Asva. 81. 10). From this it will be 
seen that these exceptions, which have been contigently 
permitted, are not to be treated as the rule or as authority, 
and that our religious writers have drawn, the following 
ultimate philosophical proposition, namely: 


atmahetoh pararthe va narmahasyasrayat tatha | 
ye mrsa na vadantiha te narah svargagaminah Il 


that is: "those persons alone attain heaven, who never speak 
the untruth in this world, whether for their own benefit, or for 
the benefit of others, or in joke;" as was explained by 
Mahadeva to Parvati. (Ma. Bha. Anu. 144.19). 


The law of Truth consists in performing one's promises or 
vows. Sri Krsna and Bhisma both said, that the Himalaya might 
move from its site, or fire itself would become cold, but what 
they had said would not be otherwise (Ma. Bha. A. 103 and U. 
81.48); and even Bhartrhari has described righteous persons in 
the following terms:— 


tejasvinah sukkham asin api samtyajanti | 
satyavratavysanino na punah pratijfiam Il 


(Nitisataka.110) 


that is: "illustrious i.e. high-principled persons will willingly 
sacrifice their lives, but will not break a vow". In the same way, 
the vows of Dasarathi Ramchandra of being true to his speech 
and shooting only one arrow have become as famous as his 
vow of monogamy, as appears from: "dvih saram 
nabhisamdhatte Ramo dvir nabhibhasate" i.e., "Sri Rama had 
not to draw an arrow twice nor did he prevaricate" — 
(Subhasita); and there are tales in the Puranas; that 
Hariscandra served as a domestic for drawing water in the 
home of a burner of dead 
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bodies in order to carry out a promise which he had given ina 
dream. But, on the other hand, it is stated in the Vedas that 


even the gods themselves broke the pledges made by them 
with Vrtra or found out some loop-holes in them and killed 
Vrtra; and the murder of Hiranyakasipu is justified in the 
Puranas on the same basis. Besides, some agreements made in 
ordinary life are such as are considered unlawful or unfit for 
observance according to law. A similar story is related in the 
Mahabharata with reference to Arjuna. Arjuna had made a 
vow that he would immediately behead any person who asked 
him to surrender his Gandiva bow to another. Later on, when 
Karna had defeated Yudhisthira in the war, and Yudhisthira 
naturally said to him (Arjuna) in despair: "What has been the 
use of your Gandiva bow to us? Throw it away from your 
hands", Arjuna rose, sword in hand, to behead Yudhisthira. But 
as Sri Krsna was near him at the time, he critically expounded 
to him the religion of Truth from the philosophical point of 
view, and said to him:— "You are a fool, you do not understand 
the subtle points of morality, and you must learn them from 
your elders; you have not learnt at the feet of elders —'na 
vrddhah sevitas tvaya’. If you wish only to be true to your vow, 
then deprecate Yudhisthira, because for respectable persons, 
deprecation is as painful as death, etc."; and he thus saved him 
from the sin of murder of an elder brother which he would 
have thoughtlessly committed, as has been stated in the 
Karnaparva. (Ma. Bha. Karna. 69). The discrimination between 
Truth and Falsehood which was made by Sri Krsna on this 
occasion, has been subsequently preached by Bhisma to 
Yudhisthira in the Satyanrtadhyaya of the Santiparva (San. 


109); and all must bear it in mind in relation to the affairs of 
ordinary life. Yet, it is difficult to explain how to recognise 
these subtle exceptions, and my readers will readily notice that 
although the law of fraternity was in this particular case looked 
upon as superior to the law of veracity, yet, the occasion 
mentioned in the Gita was just the opposite, and there the 
warrior-religion has been pronounced to be superior to the 
law of fraternity. 


If there is so much difference of opinion with reference to 
Harmlessness (ahimsa) and Veracity (satya), then why should 
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one be surprised if the game line of reasoning is applied to the 
third common law, namely of Not-Stealing (asteya)? If stealing 
or taking away by force that wealth which a man has lawfully 
acquired is permitted, then people will stop accumulating 
wealth, and all will suffer; and chaos will reign as a result of 
the arrangement of society being broken up. But, there are 
exceptions to this rule. When such a calamity (apatti) arises 
that food cannot be had, whether for money or by labour or 
for charity on account of a general famine, shall we look upon 
as a sinner, some person who thinks of saving his life by 
committing theft? There is a story in the Mahabharata that 
when such a difficult contingency befell Visvamitra, as a result 


of famine for twelve consecutive years, he was on the point of 
saving his life by stealing a leg of dog's flesh hung up in the 
home of a butcher (San. 141), and by eating that uneatable 
food; thereupon, this butcher gave him. much advice based on 
the Sastras, not to commit the sin of eating such uneatable 
food, and that too by theft, and quoted:— "pafica paficanakha 
bhaksyah" (Manu. 5.18). [1] But Visvamitra rejected that 
advice, saying: 


pibanty evodakarn gavo mandukesu ruvatsv api | 


na te 'dhikaro dharme ‘sti ma bhir atmaprasamsakah II 
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[1] Out of the animals who have five toes, such as, the dog, the monkey 
etc. Manu and Yajiiavalkya have prescribed the porcupine (which has 
arrow-like hair), sallaka, (this is a kind of a porcupine), the iguana, the 
tortoise, and the hare as edible (Manu 5. 18, Yajiia. 1.177). Manu has 
included in the list also the 'khadga' that is, the rhinoceros; but 
commentators say that there is a doubt about that animal. If this 
doubtful case is omitted, only five animals remain, of which the flesh is 
edible, and this is what is meant by the words:—"pafica paficanakha 
bhaksyah" i.e., "it is only five five-toed animals which are edible". Still, 
the vyavasayatmika writers interprete this as meaning that, those who 
are allowed to eat flesh should not eat the flesh of any five-toed 
animals except these; and not that one must necessarily eat the flesh of 
these animals. This technical interpretation is known as 'paficanakha’. 
The rule "pafica paficanakha bhaksyah" is an illustration of this 
‘paficanakha'. Where flesh-eating is itself unlawful, the eating of the 
flesh of these animals is also unlawful. 


that is:— "butcher! cows do not stop drinking water, although 
frogs remonstrate. Keep quiet! you have no right to explain 
principles of morality to me, do not boast unnecessarily". 
Visvamitra has on this occasion also said:— "jivitarn maranat 
Sreyo jivan dharmam avapnuyat" i.e., "if one remains alive, 
then he can think of religion; and therefore, even from the 
point of view of religion, keeping alive is better than dying"; 
and Manu has given the illustration not only of Visvamitra but 
also of Ajigarta, Vamadeva, and other rsis who have, in similar 
circumstances, behaved similarly (Manu. 10.105 — 108). The 
English writer Hobbes says in his book that: "If in a great 
famine, he takes the food by force or stealth, which he cannot 
obtain for money nor charity; or, in defence of his life, snatch 
away another man's sword, he is totally excused for the reason 
next before alleged"; [1] and Mill has said that in such 
circumstances, it is the duty of every human being to save his 
own life even by committing theft. 


But are there no exceptions to this theory of Visvamitra that:— 
‘Keeping alive is better than dying'? Keeping alive is not the 
only thing worth doing in this world! Even crows keep alive, for 
many years, by eating the pinda offerings. Therefore, Virapatnt 
Vidula says to her son that:— "Rather than that you should rot 


[1] Hobbes' Leviathan, Part Il Chap. XXVII P. 139, (Morley's Universal 
Library Edition); Mill's, Utilitarianism, Chap. V. p.95 (15th Ed.). — "Thus, 
to save a life, it may not only be allowable, but a duty to steal etc." 


in the bed or remain cooped up in the house for a hundred 
years, it is better that you show warrior- like prowess even for 
a few hours and then die" — "muhUrtam jvalitarn sreyo na ca 
dhtmayitam ciram" (Ma. Bha. U. 132.15). If one is bound to 
die either to-day or to-morrow or at any rate after a hundred 
years (Bhag. 10.1.38; Gi. 2.27), then why be afraid of it or cry 
or dread it or lament? From the metaphysical point of view, 
the Self (Atman) is eternal and never dies. Therefore, in 
considering the question of death, all that one has to consider 
is the body which has fallen to one's lot according to one's 
destiny (prarabdha). This body is perishable in any case. But in 
as much as this perishable human body is the only means by 
which one can perform whatever is 
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to be performed in this world for the benefit of the Atman, 
even Manu says: "atmanam satatam rakset darair api dhanair 
api"—i.e. "it is better first to protect one's Self (atman) before 
protecting one's wife, children or property (7.213). Yet, noble 
souls have willingly sacrificed their lives in the fire of duty, in 
order to obtain something much more permanent than this 
perishable human body, e.g. for their God or religion, or for 
the sake of truth, or for acting according to their avowed 
purpose or sacred vow, or their professed course of conduct, 
or for protecting their reputation, or for the sake of success, or 
for the benefit of the entire world! There is a story in the 


Raghuvamsa that Dilipa, while offering his body to a lion in 
order to protect the cow of Vasistha from him, said to him: 
"People like me are indifferent towards the human body which 
is made up of the five elements; therefore, look at my virtuous 
body rather than at my physical body" (Raghu. 2. 57) and the 
story of Jimutavahana having sacrificed his own body to an 
eagle in order to protect the lives of serpents, is to be found in 
the Kathasaritsagara, as also in the Nagananda drama. In the 
Mrcchakatika (10. 27) Carudatta says: 


na bhito maranad asmi kevalarn dusitam yasah | 
visuddhasya hi me mrtyuh putrajanmasamah kila Il 


that is: "| am not afraid of death; | am unhappy only because 
my reputation will be tarnished. If my reputation remains 
untarnished, then even if | have to suffer death, | will be as 
happy about it as if a son were born to me"; and on this same 
principle, the king Sibi, in order to protect a kapota bird, which 
had surrendered itself to him, took the form of a Syena bird 
and cut off pieces of flesh from his own body and offered them 
to the Dharma who was hunting the kapota bird; and when a 
sword made out of the bones of a rsi named Dadhici was 
needed for killing Vrtra, the enemy of the gods, all the gods 
went to that rsi and said to him: "sariratyagarm lokahitartham 
bhavan kartum arhati "i.e., "Rsi, be pleased to give up your life 
for the sake of the benefit of all", and thereupon, that rsi most 
willingly gave up his life and allowed the gods to take his 
bones. These stories are to be found 
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respectively in the Vanaparva and the Santiparva of the 
Bharata (Vana. 100 and 131; San. 342). When the god Surya 
(Sun) came to know that Indra was going to the most generous 
Karna in the form of a Brahmin for begging from him the shield 
and ear-ornaments (kavaca-kundala) with which he had come 
to birth, he (Sdrya), warned Karna not to part with the same by 
gift to anybody and said to him that though he (Karna) was 
known as a most magnanimous person, yet he should not part 
with the shield and ear-ornaments to anybody, as his life 
would be in danger if he did so; and "mrtasya kirtya kim 
karyam" i.e., "once he was dead, fame would be of no use to 
him." Hearing this message of the Sun-god, Karna gave him the 
fearless reply that: "jivitenapi me raksya kirtis tad viddhi me 
vratam" i.e., "| do not care, if | lose my life, but protecting my 
reputation is my avowed purpose" (Ma. Bha. Vana. 299. 38). | 
may even say that such warlike doctrines as: "If you die you 
will go to heaven and if you win, you will enjoy the wealth of 
the earth" (Gi. 2.37) or "svadharme nidhanam Ssreyah" (Gi. 
3.35), i.e., "Even if you meet your death, in acting according to 
your own religion, yet there is virtue in that", are based on the 
same principle; and consistently with that principle Sri 
Samartha Ramadasa Svami has preached that: "If you think of 
your reputation, you will have no happiness and if you pursue 
happiness, you will have to sacrifice your reputation" (Dasa. 


12.10.19; 19.10.25); and that therefore: "When you have shed 
your body, your renown should survive you; O my mind! 
righteous persons should act in this way". Nevertheless the 
questions: "What is the use of renown after you are dead, 
though it may be true that by doing good to others you obtain 
renown?" or, "Why should a righteous man prefer death to 
disgrace? (GI. 2.34), or prefer doing good to others to saving 
his own life?" will not be satisfactorily answered unless one 
enters into the consideration of the Self and the Non-self 
(atmanatma); and even if these questions are answered 
otherwise, yet in order to understand on what occasions it is 
proper to sacrifice one's life and when it is not proper to do so, 
one has also to consider the question of the philosophy of 
Action and Non-Action (karmakarma); otherwise, far from 
acquiring the glory of 
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having sacrificed one's life, one will have incurred the sin of 
having foolishly committed suicide. 


The religion of worshipping and serving one's mother, father, 
preceptor, etc., who are worshipful persons, as if they were 
deities, is looked upon as an important religion out of the 
several general and generally accepted religions, Because, if 
such were not the case, the family, the gurukula and even 


society itself will not be properly arranged. Therefore, not only 
in the Smrti treatises but also in the Upanisads, it is stated that 


each preceptor after first preaching "satyam vada | dharmam 


cara | ",i.e., "speak the truth, live righteously" to the disciple 


who left him to go home after finishing his instruction, used 


next to preach to him: "matrdevo bhava | pitrdevo bhava | 


acaradevo bhava | "i.e. "treat your mother, your father, and 
your preceptor as if they were gods" (Tai. 1.11.1. and 2); and 
that is the sum and substance of the chapter on the 
conversation between the Brahmin and the hunter in the 
Mahabharata (Vana. 213). But even in this religion, 
unexpected difficulties arise. Manu has said:— 


upadhyayan dasacaryah acaryanam Satam pita | 
sahasram tu pitrn mata gauravenatiricyate Il 


(Manu. 2.145). 


i.e., " the preceptor is more in worth than ten lecturers, the 
father is worth more than a hundred preceptors, and the 
mother is worth more than a thousand fathers". Yet, it is a 
well-known story that because his mother had committed a 
grievous sin, ParaSurama, at the instance of his father, cut her 
throat (Vana. 116.14); and in the Cirakarikopakhyana of the 
Santiparva (San. 265) the question of the relative propriety of 
killing one's mother at the behest of one's father or of 
disobeying one's father, has been considered in all its bearings 
with arguments pro and con in a separate chapter by itself. 


From this it will be seen that the practice of discussing such 
subtle positions in life from the ethical point of view was fully 
in vogue at the date of the Mahabharata. Everyone is 
conversant with the story of Sri Ramacandra having at the 
behest of his father willingly accepted banishment into the 
forests for 14 years in order to give effect to the promise made 
by his father. But the 
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principle which has been enunciated above with reference to 
the mother, has occasionally to be applied to the case of the 
father. For instance, if after a son has become a king by his 
own prowess, he has occasion to try some crime committed by 
his father, should he in his capacity as a king, punish his father 
or let him off because he is his father? Manu says: 


pitacaryah suhrn mata bharya putrah purohitah | 
nadandyo nama rajiio 'sti yah svadharme na tisthati_ Il 


i.e., "May he be a father or a preceptor or a friend or asonora 
priest, may she be a mother, or a wife, if he or she have not 
behaved according to their own duties, they are not 
unpunishable for the king; that is, the king must give them 
condign punishment" (Manu. 8.335; Ma. Bha. San. 121. 60). 
Because, in this situation, the religion of sonhood is inferior to 
the religion of kinghood. And it is stated both in the Bharata 


and the Ramayana, that the most illustrious King Sagara, 
belonging to the SuryavamSa banished his son, acting on this 
principle, because he found that his son was unreasonable and 
ill-behaved and was harassing his subjects. (Ma. Bha. 107; 
Rama. 1.38). Even in the Manu-Smrti, there is a story that a rsi 
named Angirasa, having acquired excellent knowledge already 
at a tender age, his uncles (paternal and maternal) and other 
elders began to learn at his feet; on one such occasion 
Angirasa, in addressing them, naturally used the words: 'my 
children’ which are used by a teacher in addressing his pupils - 
“putraka iti hovaca jfianena parigrhya tan" i.e. "having 
imparted knowledge to them, he addressed them as 'my 
children'!" — Then what an uproar arose! All the old people 
became livid with anger, and were convinced that the boy had 
become arrogant; and they made a complaint to the gods that 
he should be properly punished. The gods listened to the 
pleadings on either side, and ultimately gave the decision that 
the words which Angirasa had used in addressing them were 
perfectly proper; because: 


na tena vrddho bhavati yenasya palitarh Sirah | 
yo vai yuvapy adhiyanas tam devah sthaviram viduh I 


that is:— "if his hair have become white, a man does not on 
that account alone, become old; although a man may be 


young, 
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yet if he is learned, the gods look upon him as old" (Manu. 
2.156; and also Ma. Bha. Vana. 133.11; Salya, 51.47). This 
principle has been accepted not only by Manu and Vyasa but 
also by the Lord Buddha. Because, the first line of the above 
verse from the Smrti has been adopted verbatim into the well- 
known Buddhistic treatise on Ethics, in the Pali language, 
known as the 'Dhammapada' [1] (Dhammapada, 260); and 
later on it is said in the same book that the man who has 
become mature only by age, has lived in vain; and that in order 
that a person should become truly religious and old, he must 
have acquired the virtues of veracity, harmlessness etc.; and in 
another treatise named 'Cullavayya', the Lord Buddha has 
himself permitted that even if the bhiksu, (mendicant) who 
may be preaching may be young, yet he should sit on a high 
pedestal and preach the religion to other bhiksus who had 


[1] The work 'Dhammapada' has been translated into English in the Sacred 
Books of the East Series Vol. X and the Cullavagga has also been 
translated into English in the Volumes XVII and XX of the same series. 
Mr. Yadavarao Varvikar, has also translated the Dhammapada into 
Marathi, and that was first published in the Kolhapur Granthamala and 
later on as an independent book. The verse in Pali in the Dnammapada 
is as follows: 


na tena thero hoti yenassa palitam siro | 
paripakko vayo tassa mogha-jinno ti vuccati_ || 


the word 'thera' is applied to Buddhist mendicants. It is a corruption 
from the Sanskrit word "sthavira". 


been previously invested into the creed and may be older than 
him (Cullavagga, 6.13.1). The story of Prahlada having 
disobeyed his father Hiranyakasipu, and won the Blessed Lord 
mentioned in the Puranas is well-known; and from these 
stories it will be seen that as a result of other important 
considerations coming into existence, one has unavoidably to 
temporarily forget not only the relationship between the older 
and the younger in age, but also the universally accepted 
relationship between father and son. But if, when such an 
occasion has not arisen, an arrogant son begins to abuse his 
father, will he not be looked upon as a brute? Bhisma has 
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said to Yudhisthira: "gurur gariyan pitrto matrtas ceti me 
matih" (San. 108.17), i.e., "the preceptor is superior even to 
the mother or the father." But it is stated in the Mahabharata 
itself, that when the preceptor of the king Marutta had 
abandoned him for his selfish interests, Marutta said:— 


guror apy avaliptasya karyakaram ajatah | 
utpathapratipannsya nyayyam bhavati SAsanam II 


(Ma. Bha. A. 142. 53 — 53). 


i.e., "Even a preceptor, who, disregarding what ought to be 
done and what ought not to be done, takes up arrogantly the 
wrong path, deserves punishment". This verse has appeared 


four times in the Mahabharata. (Ma. Bha. A. 142.52 — 53; U. 
179.24; San. 57.7; 140.48). Out of these, the reading in the first 
reference is as above and in the other references, the fourth 
part of the verse reads: "dando bhavati sasvatah" or "parityago 
vidhiyate". But where this verse has appeared in the Valmiki 
Ramayana (Rama. 2.21.13), the reading mentioned above is 
the only reading which has appeared; and therefore, | have 
adopted it in this book. The fights between Bhisma and 
Parasurama and between Arjuna and Drona were justified on 
the same principle and when the preceptors of Prahlada 
appointed by Hiranyakasipu began to advise him against 
worshipping the Blessed Lord, he has disregarded their advice 
him the same principle. In the Santiparva, Bhisma himself says 
to Sri Krsna that, although a preceptor may be venerable yet 
he also must be bound by rules of Ethics; otherwise: 


samayatyagine lubdhan gurtn api ca Kesava | 
nihanti samare papan ksatriyah sa hi dharmavit II 


(San. 55. 16). 
that is: "Oh Kesava, that ksatriya is truly law-abiding, who kills 
such persons as break laws, ethical principles, or rules of 
proper conduct, or is greedy or sinful, notwithstanding that 
they occupy the position of preceptors." So also, in the 
Taittirlyopanisad, after first stating: "acaryadevo bhava", i.e., 
"Treat your preceptor, as a deity", it is immediately afterwards 


stated that: "yany asmakam sucaritani | tani tvayopasyani | 


no itarani ||" (Tai. 1.11.2), i.e., "Imitate only such of our 


actions as are 
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good, and disregard the others". From this, it is quite clear that 
the net advice of the Upanisads is that, even if the elders are 
god-like, because they are preceptors, or parents, yet, do not 
become addicted to drink, because they were addicted to 
drink; because, the position of ethical principles or of laws is 
even higher than that of the mother or the father or the 
preceptor, etc. The statement of Manu that: "Follow your 
religion; if anyone destroys his religion, that is to say, 
disregards it, that religion will, without fail, destroy him." 
(Manu. 8.14 — 16), has been made on the same principles. The 
king is a deity who is even more worshipful than the preceptor 
(Manu. 7. 8, and Ma. Bha. San. 68.40). But, the Manu-Smrti 
says that even he does not escape the binding force of laws, 
and that if he breaks them, he will be destroyed; and the same 
idea is conveyed by the histories of the two kings Vena and 
Khaninetra mentioned in the Mahabharata (Manu. 7, 41 and 8. 
128; Ma. Bha. San. 59. 92 — 100 and Aéva. 4). 


Control of the organs is placed on the same level with 
Harmlessness (ahimsa), Veracity (satya), and Not-stealing 
(asteya), in the ordinary general religions (Manu. 10. 63). All 


the Sastras contain the advice that Desire (kama), Anger 
(krodha) and Avarice (lobha) are the enemies of man, and that 
unless they are fully conquered, neither he nor society will in 
any way be benefitted; and it is stated in the Viduraniti, as also 
in the Bhagavadgita, that: 


trividham narakasyedam dvararn nasanam atmanah | 


kamah krodhas tatha lobhas tasmad etat trayam tyajet 
\| 


i.e., " Kama, krodha and lobha are the three gateways of hell; 
and as they are destructive agents, they must be eschewed" 
(Gi. 16.21; Ma. Bha. U. 32.70). But the Blessed Lord has in the 
Gita itself described his own form in the following words: 
"dharmaviruddho bhitesu kamo 'smi Bharatarsabha" (Gi. 
7.11), i.e., "0, Arjuna! | am that Kama (desire) which exists in 
the hearts of living things, being consistent with law 
(dharma)". Therefore, that Kama (desire) which is inconsistent 
with dharma is the gateway of hell and other kinds of Kama 
are not proscribed by the Blessed Lord; and even Manu has 
said:— "parityajed arthakamau yau syatam dharmavarjitau", 


i.e., 
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"that wealth (artha) and desire (Kama) which are inconsistent 
with justice (dharma) should be eschewed" (Manu. 4.176). If 


to-morrow all living beings decide to say good-bye to the Lord 
Kama, and to observe celibacy the whole of their lives, the 
entire living creation will come to an end within fifty or at most 
one hundred years, and the silence of death will reign 
everywhere; and that creation, in order to save which from 
destruction, the Blessed Lord takes incarnations every now 
and then, will within a short lime, be destroyed. Kama and 
krodha are enemies, it is true, but, when? If you allow them to 
become uncontrolled. Even Manu and the other writers of the 
Sastras have accepted the position that Kama and krodha are 
extremely essential, within proper limits, in order that the 
world should go on (Manu. 5.56). The highest civilisation 
consists in putting a proper restraint on these powerful mental 
impulses, and not in totally destroying them. It is stated in the 
Bhagavata that: 


loke vyavayamisamadyaseva nityasti jantor na hi tatra 

codana | 

vyavasthitis tesu vivahayajhia-suragraherasu nivrttir 

ista Il (Bhag. 11.5.11). 
i.e., " In this world, it is not necessary to tell anyone to indulge 
in the enjoyment of sexual intercourse or in eating flesh or 
drinking wine. These are things which human beings want 
naturally. And it is in order to systematise these three 
impulses, that is to say, in order to give them a systematic 


basis by subjecting them to limitations or restraint, that the 
writers of the Sastras have ordained marriage, and the 


Somayaga and the Sautramani-yajiia respectively for them; but 
even with reference to these matters, the most excellent 
course is Renunciation (nivrtti), that is to say, Desireless 
Action". Although the word 'nivrtti', when used in relation to 
fifth-case-ended nouns, means, 'renunciation of a particular 
thing' or ‘giving up a particular Action altogether’; yet, as the 
adjective 'nivrtta' is in the Karma-Yoga applied to the noun 
‘karma’, the word 'nivrtta-karma’, it must be borne in mind, 
means ‘Action which is to be performed desirelesely'; and the 
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word has been used clearly in those meanings in the Manu- 
Smrti and in the Bhagavata-purana (Manu. 12. 89; Bhag. 
11.10.1 and 7.15.47). In speaking about anger (krodha) 
Bharavika says in the Kirata-kavya (1.33) that: 


amarsasunyena janasya jantuna na jatahardena na 
vidvisadarah |l 


i.e., "if a man does not get angry or annoyed when he has 
been insulted, it is just the same whether he is your friend or 
whether he hates you!" Vidula has said, that from the point of 
view of the warrior (ksatriya) religion: 


etavan eva puruso yad amarsi yad aksami | 
ksamavan niramarsas ca naiva stri na punah puman Il 


(Ma. Bha. U. 132.33). 


i.e., "he who gets angry (on account of injustice) and who does 
not submit (to insult), is truly a man. He who does not get 
angry or annoyed is neither a woman nor a man". It has 
already been stated above that in order that the world should 
go on, there must not be either anger or valour at all times, or 
forgiveness at all times. The same law applies to avarice 
(lobha); because, even if a man is a sarmmnyasi (ascetic) yet he 
wants Release (moksa). 


Vyasa has stated in various stories in the Mahabharata, that 
the various virtues of valour, courage, kindness, probity, 
friendship, impartiality etc., are, in addition to their mutual 
oppositions, also limited by considerations of time and place. 
Whatever the virtue may be, it is not equally appropriate in all 
circumstances. Bhartrhari says that: 


vipadi dhairyam athabhyudaye ksama sadasi vakpatuta 
yudhi vikramah | (Niti. 63). 


that is: "Courage is a virtue in days of misfortune, forgiveness 
in days of power (that is, notwithstanding that you are ina 
position to punish), oratory in an assembly, and valour in 
warfare". In times of peace, there are not wanting mere 
talkers like Uttara; but although there may be many 
Hambiraraos who are courageous enough to shoot arrows 
through the nose-rings of their wives, it is only one of them 
who acquits 
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himself with credit as an archer on the battle-field! Not only 
are courage and the other above-mentioned virtues really 
appropriate in the respective circumstances mentioned, but 
they cannot even be properly tested except in such 
circumstances. There are not wanting shoals of school-friends; 
but, "nikasagrava tu tesam vipat", i.e. "adversity is their 
touchstone". Misfortune is the true test for trying them. The 
word 'circumstances' above includes considerations of 
worthiness and unworthiness, in addition to considerations of 
time and place. No virtue is greater than impartiality. The 
Bhagavadgita itself clearly says that being: "samah sarvesu 
bhutesu", i.e., "impartial towards all created things", is a 
characteristic feature of a perfect being (siddha). But, what 
does this impartiality mean? If somebody showers charity on 
each and every one alike, that is to say, without considering 
their respective merits, shall we call him a wise man or a fool? 
This question has been answered in the Gita itself in the 
following words: "dese kale ca patre ca tad danam sattvika 
viduh", i.e., "that charity which. is made with proper regard for 
the place, the time, and the worthiness (of the party) is the 
pure (sattvika) charity" (Gi. 17.20). Considerations of time are 
not limited to the present time. As times change, so also 
changes take place in the laws relating to worldly life; and 
therefore, if one has to consider the propriety or otherwise of 
anything pertaining to ancient times, one has necessarily to 


consider also the ideas of righteousness or unrighteousness 
prevailing at that time. Manu (1.85) and Vyasa (Ma. Bha. San. 
359.8) say: 


anye krtayuge dharmas tretayam dvapare 'pare | 
anye kaliyuge nrnarh yugahrasanurupatah | 


i.e., "the laws relating to the Krta, Treta, Dvapara and the Kali- 
yuga are all different according as the yugas (eras) change". 
And it is stated in the Mahabharata itself that in ancient times, 
women were not restricted by marriage, and they were 
entirely independent and unchecked in that matter; but, when 
the evil effects of this kind of life manifested themselves later 
on, Svetaketu laid down the limitation of marriage (Ma. Bha. A. 
122); and Sukracarya was the first one to promulgate the 
prohibition against drink (Ma. Bha. A. 76). Needless to say, 
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there must be different standards for considering the laws 
pertaining to the times when these restrictions were not in 
vogue, than those relating to the times when they came into 
vogue; and in the same way, if the laws which are in force in 
the present age are changed in the future, then the 
consideration of the righteousness or unrighteousness of 
actions in the future will also be on a different basis. As there 
are considerations of time, so also are there considerations of 


the customs of the country, the customs of the family, as also 
the customs of the community; for, custom is the root of all 
religion. Nevertheless, there are inconsistencies even among 
customs. Bhisma has described the differences between 
customs in the following words: 


na hi sarvahitah kascid acdrah sampravartate | 
tenaivanyah prabhavaty so 'param badhate punah II 


(San. 259. 17.18). 


that is: "One cannot find any custom, which is beneficial to 
everybody, at all times. If you take one custom, another one is 
better, and if you accept the second custom, it is again 
contrary to a third one"; and he has said that we have to 
discriminate between customs and customs. 


If | go on solving in this way all the riddles about what should 
be done and what should not be done (karmakarma) and what 
is righteous and what unrighteous (dharmadharma), | shall 
have to write a second Mahabharata myself. | have laboured 
on this subject so long only with the idea of impressing on the 
mind of my readers how the circumstances in which Arjuna 
found himself in the beginning of the Gita as a result of a 
conflict between fraternal affection and a warrior's duties 
were not something out of the common; and how similar 
circumstances very often befall great and responsible persons 
in life, giving rise sometimes to a conflict between the 
principles of Harmlessness and Self-protection, or of Veracity 


and general welfare, or between the protection of one's 
person and one's imputation, or again between different 
duties arising out of different aspects of the same situation; 
and how, many exceptions thus arise, which are not provided 
for by ordinary and generally accepted moral laws; and lastly, 
how on such 
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occasions, not only ordinary, but even very clever and learned 
persons, naturally feel the desire of finding out whether or not 
there is some definite formula or basis for determining what 
should be done and what not, or, what is one's duty and what 
is not one's duty. It is true that some concessions have been 
made in the Sastras to meet calamities like a famine which are 
technically known as 'apaddharma’. For instance, the writers 
of the Smrtis say that in such calamities (apatkala) a Brahmin 
incurs no sin, if he takes food in any place; and in the 
Chandogyopanisad, there is even a story of Usasticakrayana 
having done so. (Yajiia. 3.41; Chan. 1.10). But there is a world 
of difference between those circumstances and the 
circumstance mentioned above. In the case of famine, there is 
a conflict between religious principles on the one hand and 
hunger, thirst, and other bodily needs on the other, and the 
bodily organs drag you in one direction and religious principles 
in the opposite direction. But in many of the circumstances 
mentioned above, the conflict is not between bodily impulses 


and religious principles but there is an inter-conflict between 
two principles laid down in the Sastras themselves and it 
becomes necessary to consider minutely whether to follow 
this religious precept or that; and though it may be possible for 
person? of ordinary intelligence to arrive at a decision on a few 
such occasions by considering what pure-minded persons have 
done in the past in similar circumstances, yet on other 
occasions, even sages are puzzled; because, the more one 
thinks about a particular matter, more and more of doubts and 
counter-arguments come into existence, and it becomes very 
difficult to arrive at a definite conclusion; and if a proper 
decision is not arrived at, there is a risk of one's committing an 
unlawful thing or even a crime. Considering the matter from 
this point of view, it will be seen that the discrimination 
between the lawful and the unlawful or between the doable 
and the not-doable becomes an independent science by itself, 
which is even more difficult than the sciences of logic or 
grammar. In old Sanskrit treatises, the word 'niti-sastra' 
(Ethics) used to be applied principally to regal jurisprudence 
(raja-niti) and the doable and the not-doable used to be 
technically called 'dharma-sastra’. But as 
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the word 'niti' includes both duty and good conduct, | have in 
this book referred to the discussion of the questions of 
righteousness and unrighteousness or of what ought to be 


done and what ought not be done, by the name 'niti-sastra’. In 
order to show that this science, which expounds Ethics, or 
shows what is doable and what is not-doable, or what is 
righteous and what unrighteous, is indeed a very difficult 
science, the sentence "suksma gatir hi dharmasya", i.e. "the 
true nature of righteousness, that is to say, of the Ethics of 
worldly life, is very subtle", occurs several times in the 
Mahabharata. It is extremely difficult to satisfactorily answer 
such questions as:— How did five Pandavas marry one 
Draupadi? or, Why did Bhisma, Drona and others sit quiet, as if 
with a dead heart, when attempts were made to denude 
Draupadi?, or, Whether the principle; "arthasya puruso dasah 
dasas tv artho na kasyacit" i.e., "man is the servant of wealth 
(artha), wealth is the servant of nobody" (Ma. Bha. Bhi. 43.35), 
enunciated by Bhisma and Drona, in justification of their 
having sided with the wicked Duryodhana in the civil war is or 
is not correct? or, if service is looked upon as dog-like, as is 
shown by the words: "seva svavrttir akhyata", i.e., "servitude is 
said to be the tendency of a dog" (Manu. 406) and is 
accordingly considered eschewable, then why did Bhisma and 
others not give up the service of Duryodhana, rather than 
becoming the slaves of wealth? Because, on such occasions 
different persons arrive at different inferences or decisions 
according to different circumstances. Not only are the 
principles of justice extremely subtle ("suksma gatir hi 
dharmasya ", Ma. Bha. Anu. 10.70), but, as is stated later on in 
the Mahabharata itself, there are numerous branches to those 


principles and the inferences which can be drawn from them 
are numerous ("bahusakha hy anantika", Ma. Bha. Vana. 
208.2). Tuladhara also, where he is discoursing on questions of 
morality, in the Tuladhara-Jajali conversation, says': 
"suksmatvan na sa vijAatum Sakyate bahunihnavah", i.e., "as 
morality is subtle and complicated, one very often does not 
know what it is" (San. 261.37). The writer of the Mahabharata 
was fully conversant with these subtle occasions, and he has 
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collected together different traditionary stories in the 
Mahabharata in order to explain how great men behaved in 
the past in those circumstances. But it was necessary to 
scientifically examine all these subjects and to enunciate the 
universal principle underlying them, in a religious work like the 
Mahabharata. Vyasa has explained this underlying principle in 
the Bhagavadgita, taking his stand on the advice given in the 
past by Sri Krsna to Arjuna on the pretext of removing his 
doubts about his duty; and, therefore, the Gita has become 
the mystic Upanisad and the crown jewel of the Mahabharata, 
and the Mahabharata has become an illustrated and detailed 
lecture on the fundamental principles of Right Action (Karma- 
Yoga) which have been enunciated in the Gita. | have to 
suggest to those who imagine that the Gita has been 
subsequently interpolated into the Mahabharata that they 
should pay close attention to this fact. Nay, the uniqueness 


and special feature of the Gita consists in this very thing. 
Because, although there are numerous treatises like the 
Upanisads etc. which deal with the pure science of Release 
(moksa) that is, with Vedanta, or like the Smrtis which merely 
enunciate rules of righteous conduct such as Harmlessness 
etc., yet there is not to be found, at least in these days, 
another ancient work in the Sanskrit literature like the Gita 
which, discriminates between the doable and the not-doable 
(karyakarya-vyavasthiti) on the authority of the extremely 
recondite philosophy of the Vedanta. Devotees of the Gita 
need not be told that the word 'karyakarya-vyavasthiti' has not 
been coined by me, but is from the Gita itself (Gita. 16. 24). In 
the Yogavasistha, Vasistha has ultimately preached to Sri 
Rama, the path of Energism (Karma-Yoga) based on Self- 
Realisation (jfiana), as has been done in the Gita; but such 
works, which have been written after the date of the Gita, and 
which are only imitations of it, do not in any way detract from 
the uniqueness of the Gita, to which | have referred above. 
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CHAPTER III. 


THE SCIENCE OF RIGHT ACTION 


(KARMA-YOGA-SASTRA) 


tasmad yogaya yujyasva yogah karmasu kausalam | [1] 


~ Gita (2.50 ) 


If a man is not actuated by the desire of acquiring the 
knowledge of a particular science, he is unfit to study that 
science, and explaining such a science to such an unfit person 
is like pouring water on an obverse vessel. Not only is the 
disciple not benefited by it, but even the preceptor wastes his 
labour, and both waste their time. Therefore, the aphorisms 
"athato dharmajijfasa" and " athato brahmajijhasa " appear at 
the beginning of both the Jaimint and the Badarayana-Sutras. 
Just as the teaching of the Brahman is best imparted to a 
‘mumuksu' (one who is desirous of Release) or as the teaching 


of Law or justice is best imparted to one who seeks that 


[1] "Therefore, take shelter in the Yoga, ‘Yoga’ is the name given to the 
skill, the wisdom or the gracefulness of performing Action (Karma)": 
such is the definition or connotation of the term 'Yoga', which has been 
more fully dealt with later on in this chapter. 


knowledge, so also is the teaching of the Science of Right 
Action (Karma) most properly given to the person who has 
been inspired with the ‘jijfiasa' (desire of knowing) how to 
rightly perform Action while leading a worldly life; and that is 
why | have disposed of the 'athato' in the first chapter and 
have outlined the nature of 'karmajijfiasa' and the importance 
of the science of Karma-Yoga in the second chapter. Unless a 
man has by experience found where his difficulty lies, he does 
not realise the importance of the science of getting over that 
difficulty; and if this importance is not realised, a science which 
has been learnt merely by rote, is later on found difficult to 
remember. Therefore, good teachers first ascertain whether or 
not the disciple has been inspired with, desire for the 
knowledge, and if there is no such inspiration, they attempt to 
rouse the desire. The Science of Right Action (Karma-Yoga) has 
been expounded in the Gita on this 
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basis. When, being beset with the doubt whether or not he 
should take part in a war in which he would be responsible for 
the slaughter of ancestors and preceptors and also of all kings 
and brethren, Arjuna was inspired by the desire to give up the 
war and renounce the world, and when he was not satisfied by 
the ordinary arguments that abandoning a duty which had 
befallen him was a foolish and weak act and that by doing so, 
far from obtaining heaven he would on the other hand, suffer 


disgrace, Sri Krsna preached to him the science of Karma- 
Yoga, after in the first instance seeming to ridicule him by 
saying: "aSocyan anvasocas tvam prajhavadams ca bhasase" 
i.e., "you lament those for whom you ought not to lament and 
at the same time, tell me big tales about the knowledge of the 
Brahman". | have shown in the last chapter that the doubt by 
which Arjuna had been beset, was not groundless, and that 
even great sages are in certain circumstances, puzzled as to 
‘what to do and what not to do’. But the starting advice of Sri 
Krsna to Arjuna is: that it is not. proper to give up Action 
(karma) on the ground that numerous difficulties arise in the 
consideration of what should be done and what should not be 
done; that, a wise man should practise such a 'yoga' or device 
whereby instead of Actions being done away with in the world, 
one will only escape their evil effects or binding force, and 
that: "tasmad yogaya yujyasva" i.e., "therefore, you, should do 
the same". This 'Yoga' is the science of 'KARMA-YOGA'; and in 
as much as, the circumstances in which Arjuna found himself 
were not unique, but every one of us comes across small or big 
difficulties of the same nature in worldly life, it is necessary 
that we should all profit by the exposition of this Karma-Yoga 
science which has been made in the Bhagavadgita. But 
whichever science is taken, it is necessary to properly define 
the important words occurring in its exposition so that their 
meanings are properly understood, and to first precisely 
explain the fundamental outline of the exposition of that 
science; otherwise, many misunderstandings or difficulties 


subsequently arise. Therefore, following this usual practice, | 
shall first examine and explain the meanings of some of the 
important words which occur in this science. 
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The first of these words is 'KARMA'. The word ‘karma’ comes 
from the root 'kr', and means ‘doing’, ‘affairs’, or ‘activity’; and 
that same ordinary meaning is intended in the Bhagavadgita. 
My only reason for explaining this is, that the reader should 
not be confused by the limited and restricted meanings in 
which this word has been used in the Mimamsa philosophy or 
in other places. Whichever religion is taken, it prescribes some 
Action or other for reaching the Isvara. According to the 
ancient Vedic religion, this Action was sacrificial ritual; and the 
Purva-vyavasayatmika of Jaimint has been written with the 
sole purpose of showing how the various different and 
sometimes apparently contradictory statements which are to 
be found in the Vedic treatises regarding the performance of 
this sacrificial ritual can be reconciled with each other. 
According to Jaimini, the performance of this Vedic or Srauta 
(prescribed by the Srutis) sacrificial ritual was the principal and 
the ancient religion. Whatever a man does, must be taken to 
have been done by him for the purpose of the 'yajfia' 
(sacrifice). If he earns money, he must earn it for the sake of 
the yajfia; and if he collects grain, that also must be 
understood to have been done for the yajfia (Ma. Bha. San. 26. 


25). In as much as the Vedas themselves have enjoined the 
performance of the yajfias, any Action done for the purpose of 
the yajfiia cannot of itself be a source of bondage to man; it is a 
means for the yajiia and not an independent object; and 
therefore, the effect of that Action is included in the result to 
be achieved by the yajiia; it has no independent effect. But 
although these Actions, which are performed for the purpose 
of the yajfia, may not have an independent effect, yet the 
yajfia itself leads to heaven (which, according to the Mimamsa 
school, is a kind of happiness), and the performer of the yajfia 
performs it willingly, only in order to attain heaven. Therefore, 
the performance (karma) of the yajiia itself falls into the 
category of 'purusartha' (something which a man desires). Any 
particular thing which a man likes and which he desires to 
attain is called 'purusartha' (Jai. SU. 4.1.1 and 2). 'Kratu' is a 
synonym for 'yajiia' and therefore, the word 'kratvartha’ is also 
used in place of the word 'yajhartha' and therefore, all Actions 
fall into the two divisions of 'yajfartha' ('kratvartha’') 
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that is, Actions which do not give any independent fruit or 
benefit and are, therefore, non-binding, and 'purusartha’' that 
is, Actions performed for the benefit of the doer and, 
therefore, binding. The Samhitas and the Brahmanas contain 
nothing else but a description of sacrificial ritual. It is true that 
in the Rg-Veda-samhita there are verses (sukta) in praise of 


Indra and the other gods; but as these are to be used only at 
the time of the yajiia, the Mimamsa writers say that all Sruti 
treatises preach only the yajiia and other sacrificial ritual. 
These orthodox ritual-masters, and pure karma-vadins say that 
heaven can be attained only by performing the sacrificial ritual 
prescribed by the Vedas and not otherwise; and that, that is 
so, whether you perform the yajfas ignorantly or after 
Realising the Brahman. Although this sacrificial ritual is 
accepted by the Upanisads, yet their worth is declared to be 
lower than that of the Knowledge of the Brahman, and the 
Upanisads say that though heaven may be attained by the 
yajiias, Realisation of the Brahman (brahma-jfana) is 
necessary for attaining the true Release. The desire-prompted 
Actions in the shape of sacrificial ritual, described in the 
second chapter of the Bhagavadgita by the words 
"vedavadaratah Partha nanyad astiti vadinah" (G1. 2.42) are 
the above-mentioned sacrificial ritual, performed without 
having realised the Brahman. In the same way, the sentence 
"yajhiarthat karmanonyatra loko 'yam karmabandhanah" i.e., 
"Actions performed for the purpose of the yajiia, do not create 
bondage; all other Actions have a binding force" (Gr. 3.9) is 
only a repetition of the opinion of the Mimamsa school. 
Besides this sacrificial ritual, (being the Actions prescribed by 
the Vedas and the Srutis), there are other Actions, necessary 
from the point of view of religion, which have been prescribed 
by the Manu-Smrti and other religious treatises, having regard 
to the division of society into the four castes. For instance, 


fighting has been prescribed for the warrior (ksatriya), trade 
for the merchant (vaisya) etc.; and, as these have been for the 
first time systematically prescribed in the Smrti writings, they 
are referred to as 'Smarta' (prescribed by the Smrtis) Actions 
or yajfas. There are besides these Actions prescribed by the 
Srutis and the Smrtis, other religious Actions, e.g., fasting, 
austerities etc., which have 
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for the first time been described in detail in the Puranas, and 
these may, therefore, be described as 'pauranika karma’ 
(Actions). All these Actions are again sub-divided into everyday 
(nitya), occasional (naimittika), and for-a-particular- purpose 
(kamya) Actions. Such Actions as must be performed every 
day, such as bathing and offering prayers at twilight, are called 
nitya-karma. By performing these, no special purpose (artha- 
siddhi) is achieved; but if they are not performed, one incurs 
sin. Naimittika (occasional) Actions are such as have to be 
performed because some occasion necessitating them has 
arisen, such as, the pacification of inauspicious stars, penances 
etc. If that occasion for which we perform this pacification or 
penance had not come into existence, there would be no 
necessity for performing this Action. In addition to these, there 
are certain other Actions which we very often perform 
because we desire a particular thing and for acquiring that 
thing, as enjoined by the Sastras. These Actions are kamya 


(desire-prompted) actions; e.g., sacrificial ritual for causing 
rain or for obtaining a son. In addition to these every day, 
occasional, and desire-prompted Actions, there are other 
Actions such as, drinking etc. which have been pronounced to 
be totally objectionable by the Sastras and therefore, they are 
named nisiddha (objectionable) actions. Which Actions are 
everyday Actions, which occasional, which desire-prompted 
and which objectionable has been laid down by our religious 
treatises; and if any parson versed in religion is asked whether 
a particular act performed by a particular person is sinful or 
virtuous, he will consider whether that particular Action is 
yajfhartha or purusartha or nitya or naimittika or kamya or 
nisiddha according to the directions of the Sastras and give his 
opinion accordingly. The view-point of the Bhagavadgita is 
more exhaustive than this or may even be said to be beyond 
this. It may be that a particular Action has not been 
pronounced as objectionable by the Sastras; nay, it may even 
have been prescribed as proper, e.g., in the case in point, the 
warrior-religion was the 'prescribed ' (vihita) thing for Arjuna; 
but on that account, it does not follow that one should always 
perform that Action, nor also that it will always be certainly 
beneficial; and the injunctions of the Sastras are very often 
mutually 
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contradictory, as has been shown in the previous chapter. The 
subject-matter of the Gita is to show whether or not there are 
any means for ascertaining what course should be followed by 
a person on such an occasion and if so, what those means are. 
It is not necessary for the purpose of this exposition to pay any 
special attention to the divisions of 'karma' mentioned above. 
In order to explain to what extent the doctrines laid down by 
the vyavasayatmika school regarding the sacrificial ritual etc. 
prescribed by the Vedas or the other duties prescribed for the 
four castes are consistent with the Karma-Yoga advocated in 
the Gita, their theories have been examined in the Gita as 
occasion arose; and in the last chapter, the question whether 
or not a Self-Realised (jfianin) man should perform sacrificial 
ritual has been precisely answered (GI. 18.6). But in as much as 
the principal subject-matter of the Gita is more exhaustive 
than this, the word 'Karma' as used in the exposition made in 
the Gita must not be taken in the restricted meaning of 
Actions prescribed by the Srutis or the Smrtis, but in a more 
comprehensive meaning. In short, all the Actions which a man 
performs, e.g., eating, drinking, playing, sitting, rising, residing, 
breathing, smiling, weeping, smelling, seeing, speaking, 
hearing, walking, giving, taking, sleeping, waking, killing, 
fighting, meditating or contemplating, commanding, or 
objecting, giving, performing sacrificial ritual, agriculture or 
commerce, desiring, deciding, keeping quiet, etc., etc., etc., 
are all included in the word 'Karma' as used in the 
Bhagavadgita, whether those Actions are bodily (kayika) or 


vocal (vacika) or mental (manasika) (Gita 5.8 — 9). In short, 
even the remaining alive or the dying of the body itself, are 
Actions, and as occasion arises, it becomes necessary to 
consider which of the two actions of 'remaining alive’ or 'dying' 
is to be chosen. When this consideration arises, the word 
‘karma’ (Action) can also be understood in the meaning of 
Duty (kartavya-karma) or proper action (vihita-karma) (Gi. 
4.16). We have so far considered the actions of human beings. 
Going beyond this, the word 'karma' is also applied to the 
activities of the moveable and immoveable world, 'that is to 
say, even of lifeless things. But that matter will be considered 
in the subsequent chapter on Cause and Effect (karma-vipaka- 
prakriya). 
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The word "YOGA" is even more complicated in its meaning 
than the word 'karma’'. The present-day ordinary meaning of 
this word is 'controlling the mental impulses of the organs by 
means of pranayama, i.e., ‘control of the breath’ or 'the Yoga 
of mental absorption or meditation prescribed by the 
Patafijala-Sutras ', and the word has been used in the same 
meanings also in the Upanisads (Katha. 6.11). But it must first 
be borne in mind that this restricted meaning is not the 
meaning in which it has been used in the Bhagavadgita. The 
word 'Yoga' comes from the root 'yuj' which means 'to join’, 
and its root meaning is 'the state of union’, ‘combination’, 


‘addition’ or 'co-existence' or ‘staying together’, and later on, it 
has also come to mean the 'means', 'device' or 'method' or 
‘thing to be done’, that is, the 'Karma' (Action) which is 
necessary for acquiring that state, and the Amarakosa has 
given all these meanings of the word in the following 
sentence: "yogah samnahanopaya-dhyana-samgati-yuktisu" 
(3.3.22). In practical astrology, if some planets have become 
propitious or unpropitious, we say that they are forming a 
propitious or unpropitious 'yoga', and the word ‘yoga in the 
phrase 'yoga-ksema' means ‘acquiring such things as one has 
not got' (GI. 9.22). On seeing that Dronacarya would not be 
vanquished in the Bharati war, Sri Krsna has, in the following 
words said that: "there was only one 'yoga' (means or ' trick ') 
for vanquishing him":— "eko hi yogo 'sya bhaved vadhaya’, i.e., 
"he can be killed only by one trick" (Ma. Bha. Dro. 181.31) and 
later on He has narrated how He had killed Jarasarndha and 
other kings for the protection of the Religion by means of 
‘yoga’. It is stated in the Udyoga parva that after Bhisma had 
taken away the damsels Amba, Ambika and Ambalika, the 
other kings pursued him crying: "Yoga, Yoga" (U. 172), and the 
word 'yoga' has been used in the same meaning in numerous 
other places in the Mahabharata. In the Gita, the words ‘yoga’, 
‘yogi’ or other compounds from the word 'yoga' have occurred 
about 80 times. But nowhere except in at most four or five 
places has it been used in the meaning of 'Patafijala-yoga' (GI. 
6.12 and 23). "We find almost everywhere the word used 
more or less in the meaning of 'means'’, 'skilful device,’ 


‘method’, 'the thing to be done’, ‘union’, etc., and it must be 
said that this is one of the 
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comprehensive words used in the Gita-science. Still, it is not 
enough even to say in a general way that 'yoga' means 
‘means’, 'skilful device’ or 'method'. Because, according as the 
speaker may wish, it may be a means of Renunciation 
(sarnnyasa) or Action (karma) or mental control (citta-nirodha) 
or of Release (Moksa) or of something else. For instance, the 
word 'yoga' has been used in the Gita itself, in three or four 
places, to signify the divine skill or wonderful power of the 
Blessed Lord in creating the variegated perceptible creation 
(Gi. 7.25; 9.5; 10.7; 11.8) and on that account, the Blessed Lord 
has been referred to as 'Yogesvara' (GI. 18.75). But this is not 
the principal meaning of the word ‘yoga’ in the Gita. Therefore, 
in order to explain what particular skill, means, method or 
process is principally signified in the Gita by the use of the 
word ‘yoga’, this word has intentionally been clearly defined in 
the Gita itself as: "yogah karmesu kausalam" (Gi. 2.50) i.e. " 
'‘yoga' means some special skill, device, intelligent method, or 
graceful way of performing Actions"; and in the Samkara- 
bhasya on this phrase, the phrase 'karmesu kausalam has been 
interpreted as meaning: "the device of eliminating the natural 
tendency of karma to create a bondage". Normally, there are 
numerous 'yoga or means of performing one and the same 


action, but the best of all these methods is specially referred to 
as ‘yoga’. For instance, the earning of money can be achieved 
by theft or deceit or by begging or by service or by borrowing 
or by physical labour, and many other such ways; and although 
the word 'yoga' can be applied to each of these ways, 
according to the root meaning of the word, yet, ‘earning 
money by one's own labour without sacrificing one's 
independence’ is principally referred to as "the yoga of 
acquiring wealth" (dravya-prapti-yoga). 


If the Blessed Lord Himself has intentionally and specifically 
defined the word ‘yoga’ in the Gita itself as: "yogah karmesu 
kausalam" i.e., "'Yoga' means a special device of performing 
Actions", then, there should strictly speaking remain no doubt 
whatsoever about the primary meaning of this word in the 
Gita. But, as several commentators have extracted various 
hidden meanings from the Gita by twisting the meaning of this 
word, disregarding this definition of the 
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word given by the Blessed Lord Himself, it is necessary here to 
go deeper into the meaning of the word 'yoga' in order to clear 
that mis-interpretation. The word 'yoga' appears for the first 
time in the second chapter of the Gita and at that very place 
the meaning of that word is explained. After haying justified 


the war on the authority of the Samkhya philosophy, the 
Blessed Lord goes on to say that He will next give Arjuna the 
justification of the war on the authority of the Yoga (Gr. 2.39), 
and He, to begin with, describes how the minds of persons 
continually engrossed in desire-prompted Action like sacrificial 
ritual, become disintegrated on account of the desire for the 
reward (Gi. 2.41 — 46). He then goes on to say that Arjuna 
should not allow his mind to be disintegrated in this way, and 
should "give up all attachments (asakti), but not think of giving 
up Action", and He has further said to him: "become steeped 
in the yoga (yogastha) and perform Actions" (Gi. 2.48) and in 
the same place the word 'yoga' has been to begin with clearly 
defined as meaning: "'Yoga' means equability of mind towards 
success or failure". Then, He goes on to say: "this 'yoga' of 
equability of mind is better than performing Actions with the 
desire for the fruit" (Gi, 2.49) and that "when the mind is 
equable, the doer is not affected by the sin or the virtue of the 
Action, and, therefore, acquire this Yoga". Immediately 
thereafter, He again defines the nature of 'Yoga' by the words: 
"yogah karmesu kausalam" (Gi. 2. 50). From this, it becomes 
clear that the special device mentioned to start with by the 
Blessed Lord for the sinless performance of Actions, namely an 
equable mind, is what is known as "kauSala" (skilful device) 
and that performing Actions by this 'kauSala’ or device is, in 
the Gita, known as ‘yoga’; and this very meaning of that word 
has further been made perfectly clear by Arjuna who says: "yo 
‘yar yogas tvaya proktah samyena Madhustdana" (Gi. 6.33), 


i.e., "this yoga of equality, that is, of an equable frame of mind 
which has been prescribed by you to me". There are two ways 
in which the Self-Realised man should live in this world which 
have been prescribed by the Vedic religion in existence long 
before the date of Sri Samkaracarya. One of these ways is the 
literal abandonment (samnyasa) or giving up (tyaga) of all 
Action after Self -Realisation, and the 
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other way is of not giving up Actions even after Self- 
Realisation, but going on performing them while life lasts, in 
such a way that one does not thereby incur either sin or merit. 
It is with reference to these two paths that the words 
‘samnyasa' and 'karma-yoga’' have been used later on in the 
Gita (Gi. 5.2). 'sarnnyasa' means ‘give up' and 'yoga’ means 
"stick to'; therefore, these are two independent paths of the 
giving up or the sticking to Action. The two words 'samkhya' 
and 'yoga' (Samkhya-yoga) are two abbreviated terms, which 
are used later on with reference to these two paths (Gi. 5.4). It 
is true that the sixth chapter of the Gita contains a description 
of the postures (asanas) of the Patafijala-yoga necessary for 
steadying the mind; but for whom has that description been 
given? Not for the ascetic, but for the Karma-Yogi, i.e., for the 
person who continues skillfully performing Actions, and, in 
order that he might thereby acquire an equable frame of mind. 
Otherwise, the sentence "tapasvibhyo ‘dhiko yogt", i.e., "the 


yogi is superior to the ascetic" is meaningless. Also, the advice 
given to Arjuna at the end of this chapter in the terms "tasmad 
yogi bhavarjuna" (6.46), i.e., "therefore, O Arjuna, become a 
yogi", does not mean "take to the practice of Patafijala-Yoga" 
but has to bs taken as meaning "become a yogi, who performs 
Actions skillfully or a Karma-Yogi", in which meaning that word 
has been used in the phrases: "yogasthah kuru karmani" (2.48) 
i.e., "perform Action, having become a yogi", or after that: 
"tasmad yogaya yujyasva yogah karmasu kausalam" (Gi. 2. 50), 
i.e., "therefore, take shelter in yoga; 'yoga' means the skill of 
performing Action", or at the end of the fourth chapter, 
"yogam atisthottistha Bharata’ (4. 42), i.e., "take shelter in the 
yoga, O, Bharata, and stand up". Because, His saying "follow 
the Patafjala-yoga and stand up and fight" would be 
impossible and even improbable. It has been clearly stated 
previously that: "karmayogena yoginam" (GI. 3.3) i.e., "yogis 
are persons who perform Actions"; and in the exposition of the 
Narayantya or the Bhagavata religion in the Mahabharata, it is 
stated that persons belonging to that religion 'do not abandon 
worldly affairs but perform them skillfully ("“suprayuktena 
karmana") and attain the Paramesvara (Ma. Bha. San. 34S. 56). 
From 
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this it follows, that the words 'yogi' and 'karma-yogi' have been 
used synonymously in the Gita, and that they mean: "a person 


who performs Action according to a particular device." Yet, 
instead of using the long word 'karma-yoga’, its abbreviated 
form 'yoga' has been more frequently used both in the Gita 
and in the Mahabharata. The word 'yoga', which has been 
used by the Blessed Lord three times in succession in the 
stanza: "this yoga which | have explained to you had been 
taught by me before to Vivasvan (GI. 4.1); Vivasvan taught it to 
Manu, but as this yoga subsequently ceased to exist, | had 
once more to-day to explain that yoga to you", has not been 
intended to mean the Patafijala-yoga; and one has to 
understand it as meaning "a particular kind of device, method, 
or process of performing Action". In the same way, the 
reference by Safijaya to the conversation between Sri Krsna 
and Arjuna as ' yoga ' (Gi. 18.75) means the same thing. 
Although Sri Samkaracarya himself followed the path of 
Renunciation, yet he has in the beginning of his Gita-bhasya 
pointed out the two divisions of the Vedic Religion into 
‘pravrtti' and 'nivrtti' and the word ' yoga ' has been 
interpreted by him in some places. according to the definition 
given by the Blessed Lord as; "samyag darsanopaya 
karmanusthanam" (Gi. Bha. 4.42) and in other places as "yogah 
yuktih" (G7. Bha. 17. 7). In the same way also in the 
Mahabharata, these two words have been clearly defined in 
the Anugita in the phrase "pravrtti laksano yogah jhanam 
samnyasa laksanam" i.e., "yoga means the path of Energism 
(pravrtti-marga) and jAana means the path of Renunciation 
(sarnnyasa or nivrtti-marga) (Ma. Bha. Asva. 43. 25) and even 


in the Narayaniyopakhydana at the end of the Santiparva the 
words 'samkhya' and 'yoga' have occurred on numerous 
occasions in these two senses, and it is explained how and why 
these two paths were created by the Blessed Lord in the 
beginning of the creation itself (Ma. Bha. San. 240 and 348). 
That this Narayantya or Bhagavata religion has been pro- 
pounded in the Bhagavadgita will become perfectly clear from 
the quotation from the Mahabharata which has been given at 
the beginning of the first chapter. Therefore, one has to say 
that the meanings of 'samkhya’ as 'nivrtti' and of 'yoga' as 
‘pravrtti', which are their ancient technical meanings according 
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to the Narayantya religion, are also their meanings in the Gita; 
and, if anybody has any doubts about this, these doubts, ought 
to be fully cleared by the definition of that word given in the 


Gita as: "samatvam yoga uccyate", i.e., " 'yoga' is the name 
given to equability" or "yogah karmasu kausalam", i.e., "'yoga' 
means skill in Action," as also by such phrases used in the Gita 
as " karma-yogena yoginam" etc.; and, it is established beyond 
argument that the word 'yoga' has been used in the Gita in the 
sense of only the path of Energism (pravrtti-marga) i.e., the 
"KARMA-YOGA". Not only in the Vedic religious treatises, but 
also in the Buddhistic religious treatises in Pali and in Sanskrit, 
the word Yoga is found to have been used in this meaning. For 


instance, in the Pali work, named Milindaprasna written about 


Saka 200, we come across the word. "Pubba-yoga (pirva- 
yoga)" where its meaning has been defined, as "pubbakamma" 
(pUrva-karma) (Mi. Pra. 1.4); and in the 50th. verse of the first 
canto (sarga) of the Sanskrit poem Buddhacarita written by the 
poet Aévaghosa in the beginning of the- Salivahana era, we 
find the following statement:— "acaryakam yogavidhau 
dvijanam-apraptim-anyair-janako jagama "i.e., "The king 
Janaka had become an acarya (preacher) for teaching the Yoga 
methods (yoga-vidhi) to Brahmins, and such a, preceptorship 
had not been acquired by any one before him." In this place, 
the word 'yoga-vidhi' has to be interpreted as meaning "the 
method (vidhi) of the Desire-less Karma-Yoga". Because, the 
Gita, and all the other works emphatically say that that was 
the true bearing of the mode of life of Janaka and Asvaghosa 
has in the Buddhacarita (9.19 — 20) given the illustration of 
Janaka himself in order to show "how Release can be obtained 
notwithstanding that one leads the life of a house-holder". 
When it has been in this way proved that even according to 
the Buddhistic treatises, this path of Action, prescribed by 
Janaka was known as ‘yoga’, one has to understand the word 
‘yoga' used in the Gita also in the same meaning; because, the 
Gita itself says that the path prescribed by Janaka is the very 
path it advocates (Gi. 3.20). We will later on consider in 
greater detail the two paths of 'Samkhya' and 'Yoga’. The 
matter under consideration at present is in what meaning the 
word 'yoga' has been used in the Gita. 
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When the principal meanings of the words 'yoga', namely, 
'Karma-Yoga’, and 'yogi', namely 'Karma-Yogi ', have in this 
way been established, it is not necessary to say in so many 
words what the subject-matter of the Bhagavadgita. is. The 
Blessed Lord Himself refers to the advice given by Him as 
‘yoga’ (Gi. 4.1 — 3). Not only that, but as | have already .stated 
above, Arjuna in the sixth chapter (Gr. 6.33), and Safijaya in the 
conclusion (upasamhara) at the end of the Gita (Gr. 18.75) 
have characterised the preaching of the Gita as 'yoga’'. In the 
same way, in the enunciatory words used at the end of each 
chapter of the Gita signifying the conclusion of the chapter 
(which is technically called sarkalpa), it is clearly stated that 
the Science of Yoga (yoga-sastra) is the subject-matter of the 
Gita; but none of the commentators on the Gita, seem to have 
paid any attention to this meaning of the word in the 
sarmkalpa. After the two opening words "Srimad- 
Bhagavadgitasu upanisatsu" in this samkalpa, come the two 
words "brahma-vidyayam yoga-Sastre" '. Out of these, the first 
two words mean "in the Upanisat sung by the Blessed Lord" 
and it is quite clear from the following two words that "the 
Yoga-Sastra which is one of the Brahma-Vidyas", that is, the, is 
the subject matter of the Gita. 'Brahma-vidya' means 
‘Knowledge of the Brahman' (Brahmajfiana); and when that 
has been acquired, the Self-Released man has two cults or 
paths open before him (Gi. 3.3). One is the Samkhya path or 


the samnyasa (Renunciation) path, that is, the path of 
abandoning all worldly affairs or Actions after Self-Realisation, 
and living like an apathetic (virakta) person; and the other path 
is the path of Yoga or of Karma-Yoga, that is to say, of not 
giving up worldly affairs but continuing to perform them in 
such a way that they do not create any difficulty in the matter 
of obtaining Release. Out of these two paths, the first one is 
also known as the 'path of Self-Realisation' (jfiana-nistha) and 
an exposition of that will be found to have been made by 
many rsis in the Upanisads and other writers. But there is no 
scientific exposition anywhere, except in the Gita, of the 
Karma-Yoga, which is included in the Brahma-vidya. Therefore, 
it now becomes quite clear that those persons who first 
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prepared that samkalpa — and, as | have stated above, it must 
have been there before any of the commentaries on the Gita 
were written, since it is to be found in all the editions of the 
Gita — must have added the words "brahma-vidyayam yoga- 
Sastre" in this sarnkalpa on proper authority, and intentionally, 
for emphasising the uniqueness of the subject-matter of the 
Gita-sastra, and not uselessly or frivolously; and at the same 
time, we also easily understand what the import of the Gita 
was understood to be before any commentaries in support of 
particular cults came to be written on it. It is our great fortune 
that this work of preaching the Karma-Yoga was taken on his. 


own shoulders by Sri Krsna Bhagavan, who was the 
promulgator of this path of Yoga and who was the personified 
Ivara of all yogas' ('Yogesvara' is 'yoga' plus 'Iévara'), and who 
has explained the esoteric import of it to Arjuna for the benefit 
of the whole world. It is true that the words 'karma-yoga' and 
‘karma-yoga-Sastra' are longer than the words 'yoga' and 
'‘yoga- Sastra' used in the Gita; but in order that there should 
no more be any doubts as to what the Gita preaches, | have 
intentionally given the name "Karma-Yoga-Sastra" to this work 
and to this chapter. 


That science by means of which we can decide such questions 
as: Which is the best and purest of the several 'yogas', means, 
or processes in which a particular Action can be performed; 
whether it can be always followed; if not, what are the 
exceptions to it, and how they arise; why is that path which we 
call good, really good, or that which we call bad, really bad, 
and on the strength of what, is this goodness or badness to be 
decided and who is to do so or what is the underlying principle 
in it etc. is known as the 'KARMA-YOGA-SASTRA' (science of 
Karma-Yoga) or, as expressed briefly in the Gita 'YOGA- 
SASTRA' (the science of Yoga). 'Good' or 'bad' are words in 
ordinary use and the following other words: propitious and 
unpropitious, or beneficial and harmful, or meritorious and 
non-meritorious, or sin and virtue, or righteous and 
unrighteous, are used in the same sense. The same is the 
meaning conveyed by the word-couples doable and not- 


doable (karya and akarya), duty and non-duty (kartavya and 
akartavya), just and unjust (nyayya and anyayya). 
Nevertheless, as the various persons who have used these 
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words have different ideas about the formation of the 
universe? there have also come into existence, different ways 
in which the 'Karma-Yoga' science has been expounded. 
Whatever science is taken, the subject-matter of it can be 
discussed ordinarily in three ways:— (1) considering the various 
objects in the physical world from the point of view that they 
really are as they are perceived by our organs, and that there 
is nothing- beyond, is the first of these methods, which is 
known as "ADHI-BHAUTIKA" (positive or materialistic) way of 
considering them. For instance, when you look upon the Sun 
not as a deity, but as a round-mass of gross matter made up of 
the five primordial elements, and examine its various 
properties, such as its heat, or light, or weight, or distance, or 
power of attraction, etc., that becomes the positive or material 
examination of the Sun. Take the tree as another illustration. If 
we do not consider the internal force in the tree which is 
responsible for its getting leaves etc., but consider the tree 
purely externally, that is, consider only the facts that when the 
seed is put into the earth, it takes root and becomes a sprout, 
which grows later on and goes through the visible changes of 
leaves, flowers, fruits etc., that is a purely material 


examination of the tree. The examination of the subject- 
matter in Chemistry or Physics or the science of electricity or 
other modern sciences is of this kind. Nay, materialists 
imagine, that when they have examined in this way the visible 
properties of any object, that is all they need to do and that it 
is useless to further examine the objects in the world. (2) 
When we discard this point of view, and examine what there is 
at the root of the object in the material world and whether the 
activities of these objects are due to some inherent properties 
in them or there is some other power or principle behind 
those activities, then one has to transcend the material, 
examination of the object. For instance, if we believe that in 
the gross or lifeless globe of the Sun, made up of the five 
primordial elements, there exists a deity called the 'Sun' which 
dwells within it, and that this deity carries on the activities of 
the material Sun, such examination is called an ADHI-DAIVIKA 
(Theological) examination of the object. According to this point 
of view, there are in the tree, water 
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air, etc., innumerable deities, which are distinct from those 
objects, and which activate those objects. (3) But, when 
instead of believing in this way that there are millions and 
millions of independent deities in all the various objects in the 
gross world, we believe that there exists in this world some 
Spiritual Force, i.e., factor of consciousness (cicchakti) 


imperceptible to the organs, which carries on all the activities 
of the external world; and that this Spiritual Force exists in the 
human body in the shape of an Atman and acquaints the 
human being with the entire creation; and that this cosmos is 
kept going by that force, such consideration of the object is 
called an ADHYATMIKA (metaphysical) examination of the 
object. For instance, metaphysicians believe that the 
movements of the Sun and the Moon or even of the leaves of 
the tree are inspired by this unimaginable Power and that 
there are not different and independent deities in the Sun or in 
other objects. These throe ways of examining any subject- 
matter have been in existence from times immemorial and 
they seem to have been followed even in the Upanisads. For 
instance, in the Brhadaranyaka and other Upanisads, while 
considering whether the organs of perception (Jhanendriya) or 
the vital force (prana) is superior, their respective strengths 
are considered, once from the point of view that they have 
deities like Agni etc., and again by considering their subtle 
(metaphysical i.e., adhyatmika) forms (Br. 1.5.21 and 22; Chan. 
1. 2 and 3; Kausi. 2. 8); and the consideration of the form of 
the Isvara at the end of the seventh chapter and in the 
beginning of the eight chapter of the Gita is also from this 
point of view. Out of these three methods, our religious 
writers attach a higher importance to the metaphysical 
(adhyatmika) method of consideration than to others, relying 
on the authority "adhyatma-vidya vidyanam" (GI. 10.32) i.e., 
"the metaphysical science is the highest of all sciences". But in 


modern times, the meanings of these three words are to a 
certain extent changed and the well-known French Materialist 
Comte [1] has given the highest importance 
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to the Positive (material) exposition. He says that there is no 
sense in trying to find out the fundamental element, if any, 
which exists at the root of the world; and in as much as this 
element is always unknowable (agamya) it is neither possible 
nor proper to found on it the edifice of a science. When the 
aboriginal man for the first time, saw trees, clouds, volcanoes 
and other moving objects, he credulously began to believe that 
they were all deities. According to Comte, this was the 
Theological consideration of the universe. But man very soon 


[1] Auguste Comte was a great philosopher who lived in France in the last 
century. Ha wrote a very important book on Sociology and has shown 
for the first time how tie constitution of society can be scientifically 
considered. He has come to the conclusion after considering numerous 
sciences, that whichever science is taken, the consideration of it is first 
Theological and then Metaphyseal and that, lastly it attains the Positive 
form. These three systems have been respectively given by me the 
ancient names of 'adhidaivika', 'adhyatmika' and 'adhibhautika' in this 
book. Comte has not invented these methods. They are old methods, 
but he has fixed a new historical order for them and the only discovery 
made by him is that of all tile three, the positive (adhibhautika) system 
of consideration is the best. The most important of the works of this 
writer have been translated into English. 


gave-up this idea and began to think that there must be some 
element in the shape of an Atman in all these objects- 
According to Comte, this is the second stage of the progress of 
human knowledge; and this stage is called by him the 
Metaphysical stage. But when even after considering the 
universe in this way, actual practical scientific knowledge did 
not grow, man ultimately began to examine deeper and 
deeper only the visible properties of the objects in this world; 
and on that account, man has now begun to exercise greater 
control over the external world, as a result of his having been 
able to invent steam-engines, telegraphs etc. Comte calls this 
the Positive adhibhautika) consideration and he has come to 
the conclusion that this method of consideration of any 
science or object is the most profitable one. According to 
Comte, we must adopt this method for scientifically 
considering Sociology or the science of Karma-Yoga; and after 
a careful consideration of the history of the world, this 
philosopher has drawn the following conclusion regarding the 
science of worldly life, from that point of view, namely that: 
the highest religion of 
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every human being is to love the whole human race and to 
continually strive for the benefit of everybody. Mill, Soencer 
and other English philosophers may be said to- support this 
opinion. On the other hand, Kant, Haegel, Schopenhauer and 


other German philosophers, have proved, that this positive 
method of considering Ethics is inefficient, and they have 
recently revived in Europe the method of basing. Ethics on 
Metaphysics adopted by our Vedanta philosophers. This 
matter, however, will be dealt with in greater detail later on. 


The reason why different writers have used the different, 
words 'karya' and 'akarya' (doable and not-doable), 'dharmya' 
and 'adharmya' (moral and immoral) in the meaning of 'good' 
and 'bad' although they all convey the same meaning, is that 
everyone has his own different way or view of dealing; with a 
particular subject-matter. The question of Arjuna was whether 
or not that war in which he would have to kill Bhisma, Drona, 
etc., was meritorious (GI. 2.7); and if a. Materialist had to 
answer this question, he would have, critically considered the 
palpable profit or loss of it to Arjuna personally, as also the 
results of it on the entire society and would have declared 
whether the fight was just (nyayya) or unjust (anyayya); 
because, these Materialists do not admit of any other test for 
determining the goodness or badness of any particular Action 
except the material, that is, the actual, external results of that 
Action on the world. But such an answer would not have 
satisfied Arjuna; his vision was more comprehensive; what he 
wanted was to know whether that war would in the end 
benefit his Self (atman), not in this world alone, but from the 
next-world point of view. He had no doubt as to whether or 
not he would acquire the kingdom or material happiness as a 


result of the death of Bhisma and Drona or whether his rule 
would be more beneficial to people than the rule of 
Duryodhana. In short, he had to see whether or not what he 
did was 'dharmya' (moral) or 'adharmya’' (immoral), 'punya' 
(non-sin) or 'papa' (sin); and the exposition in the Gita has 
been made from that point of view. Not only in the Gita but 
also in other places in the Mahabharata has the examination 
of karma (Action) and akarma (non-Action) been 
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made from this next-world and Metaphysical point of view and 
in it, the two words 'dharma and 'adharma' have been 
primarily used in order to show the goodness or badness of 
any particular act. But as the word 'dharma' and its opposite 
correlative 'adharma are likely to create confusion on account 
of their very comprehensive meaning, it is necessary to discuss 
here in greater detail the meanings in which those words have 
been principally used in the science of Karma-Yoga. 


The word 'DHARMA' is in ordinary practice very often used to 
imply only the path leading to next-world happiness. When we 
ask someone "What is your dharma (religion)"? our intention is 
to ask him by what path he goes — whether "Vedic, Buddhist, 
Jain, Christian, Mahomedan or Parsi — for acquiring happiness 
in the next world; and the reply which he gives is also from the 


same point of view. In the same way, where the subject- 
matter of the Vedic yajfhias and yagas instrumental to the 
acquisition of heaven is being considered, the word ‘dharma’ is 
used in the same [meaning, as in the canon "athato 
dharmajijfiasa" etc. but the word 'dharma' is not to be 
understood in such a restricted meaning, and it is very often 
used for indicating the limitations of worldly morality, as in the 
phrases, 'rajadharma' (the duty of kings), 'prajadharma’' (the 
duty of subjects), 'desadharma' (the duty of a country), 
‘jatidharma' (the duty pertaining to a caste), ' kuladharma’' (the 
duty pertaining to clan or family), 'mitradharma’' (one's duty as 
a friend) etc. If these two meanings of the word dharma are to 
be individually explained, the dharma relating to the life after 
death may be called ' moksadharma ' or simply 'moksa' and 
the dharma relating to this worldly life, i.e., Ethics may be 
given the name of 'dharma' simply. For instance, in 
enumerating the four ideals of manhood (purusartha), we say 
‘dharma’ (morality), ‘artha' (wealth), 'kama' (desire), 'moksa' 
(Release). If 'moksa' is meant to be included in the first word 
‘dharma’, then it would not be necessary to mention 'moksa' 
as an independent ideal at the end. Therefore, we must say 
that the writers of our scriptures use the word 'dharma' in this 
place as meaning the numerous ethical duties which form part 
of our worldly life. The same meaning is conveyed by the 
words kartavya-karma (duty), 'niti’ (Ethics), 'nitidharma' 
(morality) or 
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‘sadacarana' (good conduct) used now-a-days. But in ancient 
Sanskrit treatises, the words 'niti' ' or 'nitisastra’' were used 
principally with reference to regal jurisprudence (rajaniti) and 
therefore, the ordinary exposition of duty (kartavya-karma) or 
good conduct (sad-vartana) used to be called the 'exposition of 
dharma ('dharma-pravacana’) instead of the ' exposition of 
‘niti' ' (‘niti-pravacana'). But this technical distinction between 
the two words 'niti’. ' and 'dharma' has not been adopted in all 
Sanskrit treatises; and, therefore, | too, have used the terms 
‘niti', 'kartavya' or simply 'dharma' as synonymous; and, where 
the subject of Release (moksa) has to be considered, | have 
used the independent terms 'adhyatma' (Metaphysics) or 
‘bhakti-marga' (Path of Devotion). The word ‘dharma’ has 
appeared on numerous occasions in the Mahabharata, and 
whenever it has been said there that a particular person is 
bound to do a particular thing according to his ‘dharma’, the 
word 'dharma' means ethical science (kartavya-Sastra) or the 
then sociology (samaja-vyavastha-sastra); and wherever there 
has been occasion to refer to the paths leading to next- world 
happiness, in the latter half of the Santi-parva, the specific 
word 'moksa-dharma' has been used. So also in the Manu- 
Smrti and other Smrti texts, in mentioning the specific duties 
of the four castes, Brahmin, ksatriya, vaisya, and sudra, the 
word 'dharma' has been used on many occasions and in many 
places; and even in the Bhagavadgita the word 'dharma' has 


been used as meaning 'the duties of the four castes in this 
world' in the expression "svadharmam api caveksya" (GI. 2.31) 
where the Blessed Lord is telling Arjuna to fight, having regard 
to what his 'dharma' is, and also later on in the expression: 
"svadharme nidhanam sreyah paradharmo bhayavahah" (GI. 
3.5), i.e., "it is better to die performing one's caste duties; 
following the duties enjoined on another caste is dangerous". 
The ancient this had created the institution of the four castes — 
which was in the nature of a division of labour — in order that 
all the affairs of society should go on without a hitch, and that 
society should be protected and maintained on all sides, 
without any particular person or group of persons having to 
bear the whole burden. Later on, people belonging to this 
society "became ‘jatimatropajivi' that is "persons, who 
forgetting their 
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respective caste duties, belonged to a particular caste merely 
by- reason of birth." and became mere nominal Brahmins, 
ksatriyas, vaisyas, or Sudras; but let us keep that thing aside for 
a time. Originally, this institution had been made for the 
maintenance- of society and it is quite clear that if any one of 
the four castes. had given up the 'dharma' i.e., duties allocated 
to it, or if any particular caste had totally ceased to exist and 
its place had not been taken by some other persons, the entire 
society would to that extent have been disabled and would 
later on have either been gradually destroyed or at least have 


sunk to a very low stage. There are numerous societies in the 
Western hemisphere, which have come to prominence 
notwithstanding that they do- not have the institution of the 
four castes. But we must not forget that although the 
institution of the four castes may not be in existence among 
them, yet all the duties of the four castes are seen being 
performed in those societies, if not in the shape of castes, at 
any rate by some other arrangement in the shape of 
professional divisions or classes. In short, when we use the 
word 'dharma' from the worldly point of view, we- consider in 
what way society will be maintained (dharana) and benefited. 
Manu has said that that 'dharma' which is 'asukhodarka’, that 
is to say, ‘from which unhappiness ultimately results' should be 
given up (Manu. 4.176); and Bhisma says in the 
Satyanrtadhyaya of the Santiparva (San. 109.12), where the 
exposition of 'dharma' and 'adharma' is made, and before that, 
Si Krsna also says in the Karnaparva (Ma. Bha. Karna. 69. 59), 
that:— 


dharanad dharmam ity ahur dharmo dharayate prajah | 
yat syad dharana sarnyuktam sa dharma iti nigcayah_ II 


that is, "the word Dharma comes from the root dhr, i.e., to 
hold or uphold, and all human beings are held together by 
dharma. That by which the holding together (of all human 
beings) takes place is dharma". Therefore, when this dharma 
ceases to be observed, the binding-ropes of society may be 
said to have become loose, and when these binding ropes are 


loosened, society will be in the same position as the planetary 
system consisting of the Sun and the planets would be in the 
sky without the binding force of gravitation or as a ship 
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would be on the ocean without a rudder. Therefore, Vyasa in 
the Bharata gives the advice that, in order that society should 
not come to an end by reaching such a lamentable state, 
money (artha) if it has to be acquired, must be acquired by 
‘dharma’, that is, without disturbing the arrangement of 
society; and if the desires, such as the sex impulses (kama) etc. 
have to be satisfied, that should also be done consistently with 
‘dharma’; . and he says at the end of the Bharata that:— 


Urdhvabahur viraumy esa na ca kascic chrnoti mam | 
dharmad arthas ca kamas ca sa dharmah kim na sevyate 


i.e., "Oh people | am haranguing you with raised hands, (but) 
no one listens to me! if both wealth (artha) and desires (kama) 
can be acquired by dharma, (then) why do you not follow such 
a dharma?" My readers will from this understand the chief 
meaning in which the word 'dharma' has been used in the 
expression dharma-samhita, when the Mahabharata, from the 
point of view of 'dharma’, is looked upon as the fifth Veda or 
dharma-samhita; and for the same reason, namely, on the 


ground that it is a dharma-grantha, has the Mahabharata been 
included among the religious texts prescribed for daily recital 
in the Brahma-yajiia (ritual for Brahmins) — as is shown by the 
use of the symbolical words: "Narayanam namaskrtya" — along 
with the two treatises Purva-Mimamsa and Uttara-Mimamsa 
(which deal with the question of next-world happiness). 


Reading the exposition made by me above of what is dharma 
and what is adharma, someone may object: if you accept these 
principles of 'the maintenance of society' (samaja-dharana and 
‘general welfare’ (sarva-bhita-hitam), as mentioned in the 
second chapter when discussing the question of Truth and 
Falsehood (satyanrta), then there is no difference between 
your point of view and the Materialistic point of view; because, 
both these principles are outwardly real, that is Materialistic. 
This question has been dealt with by me in detail in the next 
chapter. For the present, | will only say that although we 
accept maintenance of society as being the chief outward use 
of dharma, yet we never lose sight of the Redemption of the 
Atman (atma-kalyana) or Release (moksa) which is the highest 
ideal according to the Vedic or all other religions and which is 
the special feature of our view-point. Whether it is 
maintenance 
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of society or the general material welfare of everybody, if 
these externally useful principles obstruct the Redemption of 
the Atman, we do not want them. If even our works on 
medicine maintain that the medical science is a useful science, 
because it serves as a means for obtaining Release (moksa), by 
protecting the body, then it is absolutely impossible that our 
religious writers would divorce the Karma-Yoga-Sastra, which 
considers the most important subject of the performance of 
various worldly Actions, from the Metaphysical philosophy of 
Release. And therefore, we look upon that Action which is 
favourable to our Metaphysical betterment as 'punya 
(religiously meritorious), 'dharma' (moral), or 'Subha' (good) 
and that which is unfavourable to it, as 'papa' (sinful), 
‘adharma (immoral), or 'aSubha' (bad). It is for this very reason 
that we use the words 'dharma' and 'adharma' 
(notwithstanding that they have a double meaning and are to 
a certain extent ambiguous) in place of the words 'kartavya' 
(duty) 'akartavya' (non-duty) and 'karya' (doable) and ‘akarya' 
(non-doable). Even when the worldly affairs or activities in the 
external world are primarily to be considered, we consider 
whether or not these activities are conducive to Atmic [1] 
benefit, simultaneously with considering their external effects. 
If a Materialist is asked why | should sacrifice my own benefit 
for the benefit of others, what answer can he give except by 
saying: "That is ordinary human nature"? The writers of our 


[1] This word Atmic (i.e., of the ‘Atman') has been coined by me on the 
analogy 'Vedic' ~ Translator. 


Sastras have seen further than this and the science of Karma- 
Yoga has been considered in the Mahabharata from this 
comprehensive Metaphysical standpoint, and Vedanta has for 
the same reason been dealt with in the Bhagavadgita. Even the 
ancient Greek philosophers were of the opinion that one has 
to take 'the greatest benefit' or 'the climax of virtue’ as the 
highest ideal of mankind and dealt with the question of the 
doable and the not-doable from that point of view; and 
Aristotle has in his book on Ethics said that all these things are 
included in the Atmic benefit (1.7, 8). Yet, Aristotle has not 
given due importance to Atmic benefit. That is not the case 
with our philosophers. They have laid down, that Atmic benefit 
or 
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Metaphysical perfection is the first and the highest duty of 
every man; that the question of the doable and the not-doable 
must be considered on the basis that Atmic benefit is more 
important than any other benefit; and that, it is not proper to 
consider that question without reference to Metaphysical 
philosophy. The same position seems to have been accepted in 
modern times by some Western philosophers, in dealing with 
the question of the doable and the not-doable. For instance, 
the German philosopher Kant first wrote the metaphysical 
book Critique of Pure Reason, that is, of 'vyavasayatmika’, (i.e., 
pure) 'buddhi' (i.e., Reason), and subsequently the book 


Critique of Practical Reason, that is, of 'vasanatmaka' (i.e. 
practical) 'buddhi' (i.e., Reason). [1] And even in England, 
Green has started his book entitled Prolegomena to Ethics with 
the consideration of the Atman, which is the bed-rock of the 
entire universe. But, as the works of purely materialistic 
philosophers on Ethics are principally taught in our colleges 
the fundamental principles of the Karma-Yoga mentioned in 
the Gita, are not well understood even by learned persons 
among us, who have had an English education. 


It will be clear from the exposition made by me above why we 
apply the common word 'DHARMA' chiefly to worldly morality 
or to systems laid down for the maintenance of society. Not 
only in the Sanskrit treatises, Mahabharata and Bhagavadgita, 
but also in vernacular works is the word ' dharma ' always used 
as meaning worldly duties or laws- We understand the words 
kuladharma and kulacara as synonymous. The Marathi poet, 
Moropant, has used the word ‘dharma’ in this sense, in 
describing the incident in the Bharata war when Karna had got 
out of his chariot for raising the wheel of his chariot which had 
sunk into the earth, and Arjuna was on the point of killing him. 
Karna then said:— "It is not the ethics of warfare 
(yuddhadharma) to kill an enemy when he is unarmed," and Sri 


[1] Kant was a German philosopher, and he is looked upon at the father of 
modern philosophy. Two of his works, the Critique of Pure Reason and 
the Critique of Practical Reason are well-known. The work written by 
Green is known as Prolegomena to Ethics. 


Krsna retaliated by reminding him of the previous incidents of 
the attempted 
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denuding of Draupadi, or the murder of Abhimanyu, when 
alone, by a number of persons, and asking him: "Where was 
then your dharma, Oh, Radhasuta?" with reference to all those 
incidents; and even in the Mahabharata the word 'dharma' has 
been used in relating this incident in the expression "kva te 
dharmas tada gatah", i.e., "where did your 'dharma' (morality) 
go then?", and it is shown that it is morally right to give 
measure for measure to such immoral persons. In short, as it 
has become usual, whether in Sanskrit or in Prakrit literature, 
to use the word 'dharma' as indicating the rules of morality 
which have been laid down by high and reverend persons, with 
reference to various matters, for the maintenance of society, | 
have adopted the same word in this book. These rules, which 
have been laid down by reverend people (Sista) and which 
have become acceptable on all hands and are known as 
‘respectable behaviour' (Sistacara), are, from this point of 
view, the root of morality (dharma); and therefore, in the 
Mahabharata (Anu. 104.157) and also in the Smrti treatises 
there are such statements as: "acaraprabhavo dharmah", i.e., 
"morality springs from custom" or: "acarah paramo dharmah", 
i.e., " rules of custom are the highest morality " (Manu. 1.108), 
or (where the origin of morality is mentioned), "vedah smrtih 


sadacarah svasya ca priyamatmanah ", (Manu. 2.12), i.e., "the 

Vedas, the Smrtis, good conduct and that which we ourselves 

desire." But that is not enough for the science of Karma-Yoga, 

and, as has been stated by me before in the second chapter, it 
is necessary to fully and critically consider what causes led to a 
particular acara or code of conduct being fixed. 


We must also here consider another definition of the word 
‘dharma’ which is come across in ancient treatises. This is the 
definition given by the Mimamsa school. That school says: 
"codanalaksano 'rtho dharmah" (Jai. Sd. 1.1.2). 'Codana ' 
means ‘inspiring,’ that is, some authoritative person saying or 
ordering: "Do this" or "Do not do this". So long as no one has 
laid down such a limitation or such a limitation has not come 
into existence, one is at liberty to do what he likes. This means 
that dharma originally came into existence as a result of such 
limitations, and this definition of morality 
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is to a certain extent similar to the opinions of the well-known 
English writer Hobbes. The human being, in the aboriginal 
condition behaved according to the particular frame of mind 
ruling at the time. But when he later on found out that such 
unrestricted behaviour wag not beneficial on the whole, he 
came to the definite conclusion that it was in the best interests 


of everybody to lay down and observe certain restrictions on 
the self -inspired actions of the organs, and every human being 
began to observe these limitations, which have gained ground 
on account of general acceptance (Sistacara), or for some 
other reason, as if they were laws; and when such limitations 
grew in number, they formed themselves into a code. | have 
mentioned in the previous chapter that the institution of 
marriage was not at first in vogue, but was brought into 
existence by Svetaketu, and also that the prohibition against 
drink was first laid down by Sukracarya. In defining the word 
dharma as: "codanalaksano 'rtho dharmah" only the fact of 
such restrictions having been dictated by these law-givers has 
been taken into account and the motives of Svetaketu or of 
Sukracarya in laying down these limitations has been lost sight 
of. Even in the case of a rule of morality (dharma), someone 
first realises its importance and then it is promulgated. It is not 
necessary to ask anyone to eat, drink, and make merry, 
because, those are the inherent tendencies of the physical 
organs. That is what is meant by Manu when he says: "na 
mamsabhaksane doso na madye na ca maithune" (Manu. 
5.56), i.e., "Eating flesh or drinking wine or enjoying sexual 
intercourse, is not sinful.", that is, there is nothing in them 
which is contrary to the rules of nature. All these things are the 
inherent desires, not only of, men but of every living 

being|[ "pravrttir esa bhutanam", i.e., "these are the tendencies 
of created beings". Morality consists in putting proper 
limitations on an unrestricted course of life resulting from 


passions in the interest of the maintenance of society or of 
general welfare. Because:— 


aharanidra bhayamaithunam ca samanyam etat 
pasubhir naranam | 
dharmo hi tesam adhiko viseso dharmena hinah 


pasubhih samanah Il 
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i.e., “eating, sleeping, fear, and sexual relations are the 
heritage of men, same as of animals; dharma, (that is, 
restraining them by rules of morality), is the difference 
between man and beast; and those who are not governed by 
this code of morality may be looked upon as beasts." There is 
in the Santiparva of the Mahabharata, a similar verse (San. 
294.29 ] and the verse in the Bhagavata, which prescribes 
limitations on the desires of hunger etc. has been quoted in 
the previous chapter. In the same way what the Blessed Lord is 
referring to, is the nature of morality to lay down limitations 
on unrestricted mental impulses, where in the Bhagavadgita, 
He says to Arjuna:— 


indriyasyendriyasy arthe raga dvesau vyavasthitau | 


tayor na vasam agacchet tau hy asya paripanthinau |l 


i.e. "the attractions and repulsions between the organs of 
sense on the one hand and the various objects which are 
pleasurable or repulsive to them on the other are 
unchangingly inherent. One should not become their slaves, 
because, both love and hate are enemies". The organs of a 
man urge him to behave like a beast, and his intelligence pulls 
him in the opposite direction. 'Those persons who redeem 
themselves by sacrificing the animal tendencies rampant in 
their bodies into the fire of this warfare are the true sacrificers, 
and are indeed blessed. 


Call dharma, 'acara-prabhava' (born of custom), or call it 
‘dharanat' (something which upholds or keeps together), or 
call it 'codanalaksana' (some precept which has been dictated), 
which-ever definition of dharma (worldly morality) is accepted, 
none of them is much, useful for coming to a definite 
conclusion, when one has to decide between what is moral 
and what immoral. The first definition only tells us what the 
fundamental form of dharma is! The second definition tells us 
what its external use is, and the third definition tells us that 
moral restrictions were laid down in the beginning by some 
persons or other. Not only is there much difference between 
customs and customs but, as there are numerous 
consequences of one and the same act, and also as the 
‘codana' i.e., precepts of different rsis are also different, we 
have to look out for some other way of . determining what the 
dharma is, when there are doubts in the 
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matter. When Yaksa asked Yudhisthira what this other way 
was, Yudhisthira replied:- 


tarko 'pratisthah srutayo vibhinnah naiko rsir yasya 
vacah pramanam | 
dharmasya tattvam nihitarn guhayam mahajano yena 


gatah sa panthah Il 


(Ma. Bha. Vana. 312.115). 


that is: " inferential logic is uncertain, i.e., it is such that if will 
give birth to various inferences according to different degrees 
of keenness of intelligence in men; the Srutis, that is the 
precepts of the Vedas, are all mutually conflicting; and, as 
regards the Smrtis, there is not a single rsi (sage) whose 
precept we can look upon as more authoritative than that of 
others. Well, if we seek the fundamental principle of this 
(worldly) dharma, it is lost in darkness, that is to say, it is such 
as cannot be understood by a man of ordinarily intelligence. 
Therefore, the path which has been followed by venerable 
persons is the path of dharma." Very well! But who are the 
venerable persons (mahajanah)? That word ‘mahajanah’ 
cannot be interpreted to mean ‘a large (maha) collection of 
persons (janah)’. Because; following the path which is laid 
down by ordinary persons (or collection of people), whose 


minds are never troubled by consideration of what is right and 
what is wrong, will be like playing a blind man’s buff or like 
"andhenaiva niyamana yathandhah" i.e. " the blind was led by 
the blind ", as stated in the Kathopanisad. If you interprete the 
word "mahajanah" as meaning ‘erudite and venerable persons’ 
— and that is the meaning conveyed in the above verse — then, 
where is there any uniformity in behaviour? The sinless 
"Ramacandra" discarded his wife though she had passed 
through the ordeal of fire, merely on the ground of public 
criticism; and the same Ramacandra, order that Sugriva should 
be on his side, entered into a- offensive and defensive alliance 
with him, by making him, 'tulyarimitra’, i.e., 'with common 
friends and enemies’, and killed Vali who had in no way 
wronged him! Parasurama murdered his own mother at the 
behest of his father , and as regards the Pandavas, five of them 
had only one wife! 
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If you consider the gods in the heavens, then some of them are 
the paramours of Ahilya, whereas others are seen lying in the 
sky with mutilated bodies, being wounded by the arrows of 
Rudra, as was Brahmadeva because he ran after his own 
daughter in the form of a stag (Ai. Bra. 3.33). With these things 
before his mind's eye, Bhavabhuti has put the words: "vrddhas 
te na vicarantyacaritah", i.e., "one must not attach too much 
importance to the doings of these old people " in the mouth of 


Lava in the Uttararamacaritra. A writer, who has written in 
English the history of the Devil, has said in his book that if one 
considers the history of the warfare between the supporters of 
the gods and of the Devil, we see that very often the gods 
(devas) have cheated the non-gods (daityas); and in the same 
way, in the Kausitaki-Brahmanopanisad (See, Kausi. 3.1 as also 
Ai. Bra. 7.28), Indra says to Pratardana: "I have killed Vrtra 
(although he was a Brahmin); | have torn into pieces the 
ascetic Arunmukha, and thrown the carrion to wolves and, 
breaking all the various treaties which had been made by me, | 
have killed the friends and clansmen of Prahlada and also 
killed the demons named Pauloma and Kalakhafija; yet on that 
account, "tasya me tatra na loma ca ma miyate" i.e., "nota 
hair of my head has been touched". If one says: "You have no 
occasion to consider the evil these venerable persons, but, as 
stated in the Taittirlyopanisad (Taitti. 1.11.2), imitate only their 
good actions, and neglect the rest; for instance, obey your 
father, as was done by Parasurama, but do not kill your 
mother", then, the primary question of how good actions are 
to be differentiated from bad actions again arises. Therefore, 
after having described his various deeds as mentioned above, 
Indra says to Pratardana: "Bearing in mind that that man who 
has fully Realised his Self is not prejudicially affected by 
patricide, matricide, infanticide, theft, or any other sinful 
actions, try and realise in the first instance what the Atman is, 
so that all your doubts will be answered"; and he has 
thereafter explained to Pratardana the science of the Atman. 


In short, although the precept "mahajano yena gatah sa 
panthah" may be easy to allow for ordinary persons; yet it 
does not meet all possible contingencies; and thoughtful 
persons have ultimately to enter 
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into the Philosophy of the Atman (atma-jfiana) and ascertain 
the true principle underlying the actions of the venerable 
persons (mahajanah), however deep that principle may be. It is 
for this reason that the advice: "na devacaritam caret" i.e., 
"one must not follow only the external actions of gods", is 
given. Some persons have hit upon an easier way for 
determining the doable and the not-doable. They Bay that 
whatever virtue is taken, we must always take care against 
excess of it, for such excess turns a virtue into a vice. Charity is 
a virtue; but, "atidanad balir baddhah", i.e., "because of too 
much charity, Bali was undone". The well-known Greek 
philosopher Aristotle has in his book on Ethics prescribed the 
same test for distinguishing between the doable and the not- 
doable; and he has clearly shown how every virtue, in excess, 
is the cause of one's undoing. Even Kalidasa has come to the 
conclusion (see Raghuvarmsa 17.47) that courage, pure and 
simple, is like the cruel behaviour of an animal like a tiger; and 
morality, pure and simple, is nothing else but cowardice; and 
that the king Atithi, used to rule by a judicious admixture of 
the sword and regal jurisprudence. If a man speaks too much, 


he is talkative, if he speaks too little, he is reserved; if he 
spends too much, he is a spendthrift, if he spends too little, he 
is a miser; if he is too advanced, he is wayward, and if he lags 
behind, he is a laggard; if he insists on anything too much, he is 
obstinate, and if he insists too little, he is fickle; if he is too 
accommodating, he makes himself cheap, and if he remains 
stiff, then he is proud: this is how Bhartrhari and others have 
described some good and bad qualities. However, such a rule 
of the thumb does not overcome all difficulties, because, who 
is to decide what is 'too much’, and what is 'moderate'? What 
may be 'too much' for one or on any particular occasion, may 
be too little for another person or on another occasion. 
Jumping into the firmament at the moment of his birth in 
order to catch hold of the Sun was as nothing to Maruti (Va. 
Rama. 7. 35). Therefore, as the Syena bird advised the King 
Sibi, every man, when faced with the discernment between 
the duty (dharma) and the non-duty (adharma) should on 
every occasion consider the relative merits and the importance 
or unimportance of mutually conflicting duties, 
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and intelligently arrive at a conclusion as to the true duty or 
proper Action:— 


avirodhat tu yo dharmah sa dharmah satyavikrama | 


virodhisu mahipala niscitya gurulaghavam | 


na badha vidyate yatra tarn dharmam samupacaret Il 


(Ma. Bha. Vana. 131.11.12 and Manu. 9.299) 


i.e., "Oh, Satyavikrama! that is dharma (duty) in which there is 
no contradiction; Oh, King!, if there is such a contradiction, 
then come to a decision as to the relative worth of the act and 
the opposition, and follow that path of duty in which, there is 
no opposition". But one cannot, on that account only, say that 
the true test of determining the proper conduct on a doubtful 
occasion is to discriminate between the duty and the non- 
duty. Because, as we often see in ordinary life, different 
learned people discriminate in different ways, according their 
own lights, and arrive at several different decisions as regards 
the morality of a particular act; and this is what is meant by 
the words, "tarko 'pratisthah" in the words above. We must, 
therefore, now see whether or not there are any other means 
for arriving at a correct solution of these doubtful points about 
the duty and the non-duty; and if so, what those means are; 
and if there are more than one ways, then, which is the best 
way of all. This is what science has to determine for us. The 
true characteristic feature of a science- is: 
"anekasamsayocchedi paroksarthasya darsakam", i.e., "it must 
remove confusion regarding matters which the mind cannot at 
first grasp on account of numerous doubts which spring up, 
and make their meaning free from doubt and easy,, and, even 
give a proper insight into matters which might not. be actually 
before the eyes or which may be matters of the future"; and 
the fact that by learning astronomy, one can. predict the 


occurrence and the time of future eclipses justifies. the words 
"paroksarthasya darsakam" used in the latter part of the above 
definition. But in order that all these various, difficulties should 
be solved, one has first to see what these, difficulties are. And, 
therefore, ancient as also modern writers, before dealing with 
the subject-matter to be proved by a science first enumerate 
all the other existing aspects of the same 
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subject-matter, and show the faults or insufficiency in them. 
Following this method, | shall, before mentioning the YOGA or 
device established or preached in the Gita for determining the 
doability or non-doability. of any particular Action, first 
consider the more well-known of the other devices which are 
prescribed by philosophers for the same purpose. It is true 
that these other devices were not very much in vogue in India 
but were promulgated principally by Western philosophers. 
But it cannot, on that account, be said that | should not 
consider them in this book; because, it is necessary to be 
acquainted with these other devices, if even to a small extent, 
not only for the purpose of comparison, but also in order to 
understand the true importance of the Metaphysical 
(adhyatmika) Karma-Yoga expounded in the Gita. 


—:0:— 
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CHAPTER IV. 


THE MATERIALISTIC THEORY OF 
HAPPINESS 


(ADHIBHAUTIKA SUKHAVADA) 


duhkhad uddvijate sarvah sarvasya sukham ipsitam | [1] 


~ Mahabharata. Santi. (139.61). 


As we have seen that stock precepts like:— 'mahajano yena 
gatah sa panthah’, i.e. 'follow the path which has been 
followed by venerable persons’, or, ‘ati sarvatra varjayet'’, i.e., 
‘do too much of nothing’, do not satisfactorily explain:— (i) why 
Manu and the other legislators laid down the rules of 'ahimsa 
satyamasteya' (Non-Violence, Veracity, Not-stealing) etc., (ii) 
whether those rules are mutable or immutable, (iii) what their 
extent or the fundamental principle underlying them is, and 
(iv) which precept should be followed when two or more of 
them are equally in point and yet conflict with each other, it is 
now necessary for us to see whether or not there are any 


[1] that is:— "Everyone is unwilling to suffer pain and everyone wants 
happiness". 


definite means for properly determining these questions, and 
deciding which is the most beneficial or meritorious path of 
duty, as also, in what way and from what point of view we can 
determine the relative importance or the greater or less worth 
of mutually conflicting principles of morality. | have in the last 
chapter explained that there are three ways of considering the 
questions involved in the exposition of Action and Non-Action, 
namely, the Positive, (adhibhautika), the Theological 
(adhidaivika), and the Metaphysical (adhyatmika), just as in the 
case of the scientific exposition of other matters. According to 
our philosophers the most excellent of these ways is the 
Metaphysical way. But, as it is necessary to carefully consider 
the other two methods in order to fully understand the 
importance of the Metaphysical method, | have in this chapter 
first considered the fundamental Materialistic principles 
underlying the examination of the question of Action and Non- 
Action. The positive physical sciences, which have had an 
immense growth in modern times have to deal principally with 
the external or visible properties of tangile objects. 
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Therefore, those persons who have spent their lives in 
studying the physical sciences, or who attach much importance 
to the critical methods particular to these sciences, get into 
the habit of always considering only the external effects of 
things; and their philosophical vision being thereby to a certain 


extent narrowed, they do not, in discussing any particular 
thing, attach much importance to causes which are 
Metaphysical, or intangible, or invisible, or which have 
reference to the next world. But, although on that account, 
they leave out of consideration the Metaphysical or the next- 
world point of view, yet, as codes of morality are necessary for 
the satisfactory regulation of the mutual relations of human 
beings and for public welfare, even these philosophers, who 
are indifferent about life after death or who have no faith in 
intangible or Metaphysical knowledge, (and also necessarily no 
faith in God), look upon the science of Proper Action (Karma- 
Yoga) as a most important science; and, therefore, there has 
been in the past and there is still going on, a considerable 
amount of discussion in the West, as to whether the science of 
Proper and Improper Action can be satisfactorily dealt with in 
the same way as the physical sciences, that is to say, by means 
of arguments based on purely worldly and visible effects. As a 
result of this discussion, modern Western philosophers have 
made up their minds that the science of Metaphysics is of no 
use whatsoever for the consideration of Ethics, that the 
goodness or badness of any particular Action must be 
determined by considering only those of its external effects 
which are actually visible to us, and that we can do so. Any act 
which a man performs, is performed by him either for 
obtaining happiness, or for warding off unhappiness. One may 
even say that 'the happiness of all human beings' is the highest 
worldly goal, and if the ultimate visible resultant of all Action is 


thus definite, the correct method of deciding Ethical problems, 
is to determine the moral value of all Actions by weighing the 
greater or lesser possibilities of each Action producing 
happiness or preventing unhappiness. If one judges the 
goodness or badness of any particular object in ordinary life by 
considering its external usefulness, e. g., if we decide that that 
cow which has short horns and which is docile, and 
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at the same time gives a large quantity of milk is the best flow, 
then on the same principle, we must also consider that Action 
as the most meritorious one, from the ethical point of view, of 
which the external result of producing happiness or preventing 
unhappiness is the highest. If it is possible to decade the 
ethical value of any particular act in such an easy and scientific 
way, namely, by considering the greater or less value of its 
purely external and visible effects, one should not trouble 
about entering into the discussion of the Self and Non-Self 
(atmanatma); "arke cen madhu vindeta kimartham parvatam 
vrayet" [1] i.e., "if one can get honey near at hand where he 


[1] The word 'arka' in this stanza has been interpreted by some as meaning 
the 'rui' tree (swallow-wart or calotropis gigantea). But, in his 
commentary on the Samkarabhasya on the Brahma-Sitras 3.4.3, 
Anandagiri has defined the word ‘arka' as meaning 'near.' The other 
part of this verse is "siddhasy arthasya sampraptau ko vidvan yatnam- 
acaret", i.e., if the desired object is already achieved, what wise man 


sits, then where is the sense of going into the hills to look for 
honey-combs?" | call this method of determining the morality 
of any particular Action by considering merely its external 
results the 'adhibhautika sukhavada' (the Materialistic Theory 
of Happiness), because, the happiness to be considered for 
determining the morality of any Action is, according to this 
theory, actually visible and is external — that is, is such as arises 
from the contact of the organs with external objects, and 
subsequently Materialistic (adhibhautika) — and this school has 
likewise been brought into existence by those philosophers 
who consider the world from the purely positive or 
Materialistic point of view. But, it is not possible to fully 
discuss this theory in this book. It would be necessary to write 
an independent book to even merely summarise the opinions 
of the different writers. | have, therefore, in this chapter 
collected together and given as precisely as possible as much 
general information about this Materialistic school of Ethics as 
is absolutely necessary for fully understanding the nature and 
importance of the science of Proper Action expounded in the 
Bhagavadgita. If any one wants to go deeper into the matter, 
he must study the original works of the Western philosophers. 
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will make further efforts? 


From my statement above, that Materialistic philosophers are 
apathetic about the science of the Atman or about the next 
world, one must not draw the conclusion that all the learned 
persons who subscribe to this path, are selfish, self-centred or 
immoral. There belong to this school high-minded 
philosophers like Comte, Spencer, Mill, and others, who most 
earnestly and enthusiastically preached that striving for the 
benefit of the whole world by making at least one's worldly 
outlook as comprehensive as possible (if one does not believe 
in the next world), is the highest duty of every man; and as 
their works are replete with the most noble and deep 
thoughts, they ought to be read by everyone. Although the 
paths of the science of Proper Action are many, yet, so long as 
one has not given the go-bye to the external ideal of 'the 
benefit of the world’, one must not ridicule a philosopher on 
the ground that his method of dealing with the philosophy of 
Ethics is different from one's own. | shall now precisely and in 
their proper order, consider the various divisions into which 
the modern or ancient Materialistic philosophers fall, as a 
result of differences of opinion between them as to whether 
the external material happiness which has to be considered for 
determining the ethical propriety or impropriety of an action is 
one's own happiness or the happiness of another, and 
whether of one person or of several persons; and | shall also 
consider to what extent these opinions are proper or faultless. 


The first of these classes is of those who maintain the theory 
of pure selfish happiness. This school of thought says that 
there is no such thing as life after death or as philanthropy; 
that all Metaphysical sciences have been written by dishonest 
people to serve their own ends; that the only thing which is 
real in this world is one's own interest; and that, that act by 
which this self-interest can be achieved or whereby one can 
promote one's own material happiness is the most just, the 
most proper, and the most meritorious act. This opinion was, 
at a very early date, vociforously proclaimed in India by 
Carvaka. and the mischievous advice given by Jabali to Sri 
Rama at the end of the Ayodhyakanda of the Ramayana, as 
also the Kanikaniti in the Mahabharata (Ma, 
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Bha. A. 143), pertains to this school of thought. The opinion of 
the illustrious Carvaka was that when the five primordial 
elements are fused together, they acquire the quality of an 
Atman, and when the body is burnt, the Atman is burnt with it; 
therefore, a wise man should not bother about the Atman, but 
should enjoy himself so long as life lasts, even borrowing 
money for the purpose, if necessary; one should "rnam krtva 
ghrtarm pibet", i.e., "borrow money and drink clarified butter", 
because there is nothing after death. As Carvaka was born in 
India, he satisfied himself with prescribing the drinking of 
clarified butter (ghrtam pibet) otherwise, this canon would 


have been transformed into ' "rnarn krtva suram pibet ', i.e., 
‘borrow money and drink wine’. This school says: "What is this 
dharma and this charity? All the objects which have been 
created in this world by the Paramesvara, — what did | say? | 
have made a mistake! Of course, there is no Paramesvara-— all 
the things which | see in this world have come into existence 
only for my enjoyment, and as | can see no other purpose for 
them, there is, of course, no such purpose. When | am dead, 
the world is over; and therefore, so long as | am alive, | shall 
acquire all the various things which can, be acquired, acquiring 
this to-day and that to-morrow, and thereby | shall satisfy all 
my desires. If at all | go in for any religious austerity or charity, 
that will be only to increase my reputation and worth; and if | 
make a rajasuya yajiia or an ASvamedha yajfia, that too will be 
for the sole purpose of establishing that my power is 
unchallenged in all directions. In short, the EGO, the 'l' is the 
only focus of this world, and this 'l' is the sum and substance of 
all morality; all the rest is false ". The description of godless 
endowment (asurl sampatti) given in the 16th chapter of the 
Gita in the words: "Isvaro 'ham aham bhogi siddho 'ham 
balavan sukhi" (Gi. 16.14), i.e., "| am the [svara, | am the one 
who enjoys, and | am the siddha (perfect), the all-powerful, 
and the happy", applies quite appropriately to the opinions of 
persons who follow this philosophy. If instead of Sri Krsna, 
there had been some person like Jabali belonging to this sect 
for advising Arjuna, he would, in the first place, have slapped 


Arjuna on the face, and then said to him: "What a fool are you! 
When you 
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have without effort got this golden opportunity of fighting and 
conquering everybody and enjoying all kinds of royal 
enjoyment and happiness, you are uttering the most foolish 
things, being lost in the futile confusion of 'shall | do this, or 
shall | do that'! You will not get such a chance again. What a 
fool are you to think of the Atman and of relatives! Strike! and 
enjoy the empire of Hastinapura after having removed all the 
thorns from your path! In this lies your truest happiness. Is 
there anything in this world except one's visible material 
happiness?" But, Arjuna was not anxious to hear such a 
disgustingly selfish, purely self-centred, and ungodlike advice; 
and he had, already in advance, said to Sri Krsna: 


etan na hantum icchhami ghnatopi madhustdana | 


api trailokyarajyasya hetoh kirn nu mahikrte ll (Gi. 
1.36). 


that is, "If | had to acquire for myself (by this war), the 
kingdom even of the three worlds — to say nothing of the 
kingdom of this world — (that is, such physical pleasures), | do 
not desire for that purpose to kill the Kauravas. | do not mind if 
they slit open my throat". Even a mere reference to this 


ungodlike self-centred and entirely selfish doctrine of material 
happiness, which Arjuna had, in this way, denounced in 
advance, would amount to a refutation of it. This extremely 
low stage reached by the school of Material Happiness, which 
looks upon one's own physical pleasures as the highest ideal of 
man, and throws religion and morality to the winds, and totally 
disregards what happens to other people, has been treated by 
all writers on the science of Proper Action, and even by 
ordinary people, as extremely immoral, objectionable and 
disdainable. Nay!, this theory does not even deserve the name 
of Ethics or of an ex- position of morality; and therefore, 
instead of wasting more time in considering this subject, we 
will now turn to the next class of Materialistic philosophers. 


Pure and naked selfishness or self-centredness never succeeds 
in the world; because, although physical and material 
pleasures may be desirable to everyone, yet, as is a matter of 
actual experience, if our happiness interferes with the 
happiness 
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of others, those others will certainly do us harm. Therefore 
other Materialistic philosophers maintain that although one's 
happiness or. selfish purposes may be one's goal, yet, in as 
much as it is not possible for one to acquire such happiness, 


unless one makes some sacrifices for other people similar 

to .those one oneself wants from them, one must long- 
sightedly take into account the happiness of others in order to 
obtain -one's own happiness. | put these Materialistic 
philosophers in the second class. It may be said that the 
Materialistic exposition of Ethics truly begins at this point. 
Because, instead of saying like Carvaka, that no ethical 
limitations are necessary for the maintenance of society, 
persons belonging to this school have made an attempt to 
explain their own view as to why these limitations must be 
observed by everybody. These people say that, if one minutely 
considers how the theory of Harmlessness came into this 
world, and why people follow that doctrine, there is no other 
reason at the root of it except the fear based on selfish 
considerations that, ' if | kill others , others will kill me, and 
then | will lose my happiness’, and that all other moral 
precepts have come into existence as a result of this selfish 
fear in the same way as this law of Harmlessness. If we suffer 
pain, we cry, and if others suffer pain, we feel pity for them. 
But why? Because the fear that we in our turn may have to 
suffer the same pain, that is, of course, the thought of our 
possible future unhappiness comes to our minds. Charity, 
generosity, pity, love, gratefulness, humbleness, friendship, 
and other qualities which at first sight appear to be for the 
benefit of others are, if we trace them to their origin, nothing 
but means of acquiring our own happiness or warding off our 
own unhappiness in another form. Everybody whosoever helps 


others or gives in charity with the internal motive that if he 
found himself in the same position, other people should help 
him; and we love others, only in order that others should love 
us. At any rate, the selfish idea that other people should call us 
good is at the back of our minds. The expressions 'doing good 
to others' and 'the welfare of others’ are words based on 
confusion of thought. What is real, is one's own selfish 
purpose; and one's own selfish purpose means obtaining one's 
own happiness or warding off one's own 
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unhappiness. This amounts to saying that a mother suckles her 
baby not on account of love, but she does this selfish act in 
order to ease herself (as her breasts are full of milk and she 
feels the inconvenience of the pressure), or in order that the 
child, after growing up, should love her and give her happiness. 
The tact that people of this school of thought, admit that it is 
necessary to long-sightedly observe such moral; principles as 
will permit of the happiness of others — though that may be for 
obtaining one's own happiness — is the important difference 
between this school of thought and the school of Carvaka. 
Nevertheless, the idea that a human, being is nothing but a 
statue cast into the mould of selfish physical desires, which is 
the opinion of the Carvaka school, has been left untouched by 
this school. This opinion has been supported in England by 
Hobbes and in France by Helvetius. But there are not to be 


found many followers of this school in' England or anywhere 
else. After the exposition of Ethics by Hobbes had been 
published, it was refuted by philosophers like Butler, [1] who 
proved that human nature as a whole is not absolutely selfish, 
and that there exist in a human being from birth such other 
qualities as humanity, love, gratitude etc., to a greater or less 
extent, side by side with selfishness; and, therefore, in 
considering any act or any dealing from the ethical point of 
view, one should instead of considering only the qualities of 
selfishness or even of long-sighted selfishness, always consider 
the two inherent distinct tendencies of human beings, namely, 
‘selfishness’, (svartha) and the ‘unselfishness’, (parartha). If 
even a cruel animal like a tigress is prepared to sacrifice her life 
for the sake of her cubs, it follows that saying that the 
emotions of love and philanthropy come into existence in the 
human mind merely out of selfishness is futile, and that 
weighing between the duty and the non-duty merely from the 
point of view of long-sighted selfishness is 
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scientifically incorrect. Out ancient writers had not lost sight of 
the fact that persons, whose intelligence has remained 


[1] The opinion of Hobbes has been given in the book called Leviathan ; 
and the opinions of Butler are to be found in his Essay called Sermons 
on Human Nature. Morley bas given the summary of the book of 
Helvetius in his (Morley's) book on Diderot, (Volume II. Chap V) 


“unpurified on account of their having remained wholly 
engrossed in family life, very often do whatever they do in this 
world for others, only with an eye to their own benefit. The 
saint Tukarama has said:— "the daughter-in-law weeps for the 
mother-in-law, but the motive in her heart is quite different" 
(Ga. 2583.2); and some of our philosophers have gone even 
beyond Helvetius. For instance, in commenting on the 
proposition laid down by Sri Samkaracarya in his Brahma- 
Satrabhasya (Ve. Su. Sam. Bha. 2.2.3) on the authority of the 
Gautama-Nyayasttra (1.1, 18) 'pravartana laksana dosah'’, i.e., 
‘all human activity, whether selfish or unselfish, is faulty’, 
Anandagiri says that: "We practice kindness or benevolence 
towards others only in order to remove that pain" which 
results from the emotion of pity awakening in our hearts." This 
argument of Anandagiri is to be found in almost all our books 
on the Path of Renunciation, and all that is principally 
attempted to be proved from it is, that all Actions are selfish, 
and, therefore, non-performable. But in the conversation 
between Yajiiavalkya and his wife Maitreyl, which appears 
twice in the Brhadaranyakopanisad (Br. 2.4; 4.5), this very 
argument has been made use of in another and a strange way. 
In answering the question of Maitreyt: "How can one acquire 
immortality?", Yajhavalkya says to her: "O Maitreyl, the 
husband is loved by the wife, not for the sake of the husband, 
but or the sake of her own atman; in the same way, the son is 
not loved by us for his own sake; we love him for our own 


sake! [1] The same law applies to wealth, animals, and all other 
objects. 'atmanastu kamaya sarvam priyam bhavati', i.e., 'We 
like all things for the sake of our Self (atman)', and if all love is 
in 
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this way based on Self, must we not, in the first place, find out 
what our Atman (Self) is? " And, therefore, the concluding 
advice of Yajhavalkya is; "atma va are drastavyah srotavyo 
mantavyo nididhyasitavyah" , i.e., "See (first) what the atman 
'(Self) is, hear the atman, and meditate and contemplate on 
the atman". When the true form of the Atman has in this way 
been realised by following this advice, the whole world 
becomes Self-ised (atma-maya), and the distinction between 
selfishness (svartha) and unselfishness (parartha) in the mind 
ceases to exist. Although this argument of Yajfhavalkya is 
apparently the same as that of Hobbes, yet, as can be easily 
seen, the inferences drawn by them respectively from that 
advice are contrary to each other. Hobbes attaches higher 
importance to selfishness, and, looking upon all philanthropy 


[1] "What say you of natural affection? Is that also a species of self-love? 
Yes; all is self-love. Your children are loved only because they are yours. 
Your friend, for a like reason. And your country engages you only so far 
as it has a connection with yourself": this is the way in which Hume has 
referred to this line of argument in his hook Of the Dignity or Meanness 
of Human Nature. Hume's own opinion in the matter is different. 


as long-sighted selfishness, says that there is nothing in this 
world except selfishness; whereas Yajhavalkya, relying on the 
word 'sva' (one's own) in the phrase 'svartha' (selfishness), 
shows, on the authority of that word, that from the 
Metaphysical point of view, all created beings are 
harmoniously comprised in our Atman and our Atman is 
likewise harmoniously comprised in all created beings; and he, 
in that way, gets rid of the apparently dualistic (dvaita) conflict 
between the interest of oneself and the interest of others. 
These opinions of Yajhavalkya and of the school of 
Renunciation will be considered in greater detail later on. | 
have referred here to the opinions of Yajhavalkya and others 
only for the purpose of showing how our ancient writers have 
more or less praised or accepted as correct the principle that 
‘the ordinary tendency of human beings is selfish, that' is, is 
concerned with their own happiness ', and drawn from it 
inferences which are quite contrary to those drawn by Hobbes. 


Having thus proved that human nature is not purely selfish and 
is not governed wholly by the tamas quality, nor totally 
ungodly (as has been maintained by the English writer Hobbes 
and the French writer Helvetius), and that a benevolent 
(sattvika) mental impulse forms part of human nature from 
birth along with the selfish impulse, and that doing good to 
others is not long-sighted selfishness, one has to give equal 
importance to the two principles of 'svartha’, i.e., 
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one's own happiness and parartha, i.e., the happiness of 
others,, in building up the science of the doable and the not- 
doable (karyakarya-vyavasthiti). This is the third division of 
Materialistic philosophers. Nevertheless, the Materialistic view 
that both svartha and parartha deal only with worldly 
happiness, and that there is nothing beyond worldly 
happiness, is also held by this school. The only difference is 
that people’ who belong to this school consider it their duty to 
take into- account both self-interest (svartha) and other's- 
interest (parartha) in determining questions of morality, 
because they look upon the impulse of doing good to others 
as, as much an inherent impulse, as the selfish impulse. As 
normally there is no conflict between self-interest and other's- 
interest, all the Actions which a man performs are primarily 
also beneficial- to society. If one man accumulates wealth, that 
ultimately benefits the whole society; because, society being a 
collection of numerous individuals, if each individual in it 
benefits himself without harming others, that is bound to 
benefit the whole society. Therefore, this school of 
philosophers has laid down that if one can do good to others 
without neglecting one's own happiness, it is one's duty to do 
so. But, as this school does not admit the superiority of 
other's-interest and advises that one should each time, 
according to one's own lights, consider whether one's own 
interests or the interests of others- are superior, it is difficult 


to decide to what extent one should sacrifice one's own 
happiness for the happiness of others when there is a conflict 
between self-interest and other's-interest,. and there is very 
often a chance of a man falling a prey to considerations of his 
own interests. For instance, if self-interest is considered to be 
as important as other's-interest, it is difficult to decide by 
reference to the doctrines of this school of thought, whether 
or not one should, for the sake of truth,, suffer considerable 
financial loss — to say nothing of the much more serious 
question whether or not one should, for the sake- of truth, 
‘sacrifice one's life or lose one's kingdom. Persons belonging to 
this school may possibly praise a benevolent man who 
sacrifices his life for the advantage of another, but if they are 
themselves faced with a similar situation, these philosophers, 
who habitually sit on the two stools of self-interest and 
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other's-interest, will certainly be dragged towards self-interest. 
This school believes that they do not look upon other's- 
interest as a long-sighted variety of selfishness (as was done by 
Hobbes), but that they minutely weigh self-interest and 
other's-interest in a scale, and very skillfully decide in what 
self-interest lies; and, on that account, they glorify their 
doctrine by calling it the path of ‘enlightened’ (udatta) or 'wise' 


self-interest (but self- interest in any case!) [1] But see what 
Bhartrhari says:— 


ete satpurusah pararthaghatakah svarthan parityajya 

ye | 

samanyastu parartham udyamabhrtah svartha 

‘virodhena ye Il 

te 'mi manavaraksasah parahitam svarthaya nighmnti 

ye | 

ye tu ghnanti nirarthakam parahitam te ke na 

janimahe Il (NT. Sa. 74) 
that is, "those who do good to others, sacrificing their own 
interests are the truly good persons; those who strive for the 
good of others, without sacrificing self-interest, are ordinary 
persons; those who harm others, for their self-interest, must 
be looked upon not as human beings but as godless beings 
(raksasah); but | do not know how to describe those who are 
worse than these, that is, those who needlessly harm the 


interests of others". In the same way in describing the most 
excellent form of regal morality, Kalidasa says:— 


svasukhanirabhilasah khidyase lokahetoh | 


pratidinam athava te vrttir evarh vidhaiva || (Sakuntala 
5.7). 


[1] This is called in English ‘enlightened self-interest’. | have translated the 
word ‘enlightened’ into Marathi as 'udatta' or 'sahana' 


that is, "you strive every day for the welfare of others without 
considering your own happiness, or it may be said that such is 
your natural instinct or vocation". Neither Bhartrhari nor 
Kalidasa had to see how to discriminate between Eight Action 
or Wrong Action (karmakarma) or righteousness and 
unrighteousness (dharmadharma) by adopting both the 
principles of self-interest and other's-interest into a science of 
Right Action (Karma-Yoga), and judiciously weighing them. 
Nevertheless, 
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the highest place which has been given by them to persons 
who sacrifice self-interest for other's-interest is justifiable even 
from the point of view of Ethics. Persons belonging to this 
school of thought say, that although other's-interest may be 
superior to self-interest from the philosophical point of view, 
yet, in as much as we have not to consider what ideally pure 
morality is, but only how 'ordinary' persons should act in the 
ordinary affairs of the world, the prominence given by us to 
‘enlightened self-interest' is proper -from the worldly point of 
view. [1] But in my opinion, there is no sense in this argument. 
The weights and measures used in commerce are as a rule 


[1] Sidgwick's Methods of Ethics, Book |, Chap. Il, § 2 pp 18 — 29; also Book 
IV Chap. IV, § 3 p.474. Sidgwick has not invented this third path; bat 
ordinary well-educated English people usually follow this path of 
morality which is also known as 'Common sense morality’. 


more or less inaccurate; but if, taking advantage of that fact, 
the greatest possible accuracy is not maintained in the 
standard weights and measures kept in public offices, shall we 
not blame the persons in authority? The same rule applies to 
the philosophy of Karma-Yoga. Ethics has been formulated 
only in order to scientifically define the pure, complete, and 
constant form of morality; and, if any science of Ethics does 
not do this, it must be said to be useless. Sidgwick is not wrong 
in saying that ‘enlightened self-interest’ is the path of ordinary 
people. Bhartrhari says the game thing. But if one examines 
what the opinion of these ordinary people about the highest 
morality is, it will be seen that, even in their opinion, the 
importance given by Sidgwick to enlightened self-interest is 
wrong, and the path of spotless morality or the path followed 
by saints, is looked upon by them as something much better 
than the ordinary selfish path; and, that is what is intended to 
be conveyed by the stanzas of Bhartrhari quoted above. 


| have so far dealt with the three divisions of the School of 
Material happiness, namely, the purely selfish, the long- 
sighted selfish, and the enlightened selfish (which is both the 
former ones combined), and | have pointed out what the 
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principal short-comings of their respective systems are. But 
this does not exhaust all the divisions of the Material 
happiness school. The next division, that is to say, the best 
division of this school is the one of the benevolent (sattvika) 
Materialistic philosophers, who maintain that: one should 
decide the ethical doability or non-doability of all Actions by 
judiciously weighing the Material happiness of not only one 
human being, hut of the entire human race. [1] It is not 
possible that one and the same act will cause happiness to all 
persons in the world or in a society at one and the same time. 
If one person looks upon a particular thing as productive of 
happiness, it produces unhappiness to another person. But, 
just as light is not considered objectionable on the ground that 
the owl does not like it, so also if a particular thing is not 
profitable to some persons, it cannot be said, even according 
to the Karma- Yoga science, that it is not beneficial to all; and 
on that account, the words 'the happiness of all persons 
(sarvabhitahita) have to be understood as meaning the 
‘greatest happiness (good) of the greatest number’. In short, 
the opinion of this school is that, "we must consider only such 
acts as ethically just and fit to be performed, as are conducive 
to the greatest good of the greatest number; and that, acting 
in that way is the true duty of every human being in this 
world." This doctrine of the school of Material happiness is 


[1] Bentham, Mill etc. are the protagonists of this School. | have translated, 
the words ‘greatest good of the greatest number' as the ‘greatest 
happiness of the greatest number’, in this book. 


acceptable to the Metaphysical school. Nay, | may even say 
that this principle was propounded by the Metaphysicians in 
very ancient times, and the Materialistic philosophers have 
now turned it to use in a particular way. It is a well-known fact, 
as has been said by the Saint Tukarama that, " saintly persons 
come to life only for the benefit of the world; they suffer in 
body in order to do good to others". Needless to say, there is 
no dispute about the correctness or the propriety of this 
principle, Even 'in the Bhagavadgita, in describing the 
characteristic features of saints (jfianin) who practice the 
perfect Yoga — of course, the Karma-Yoga— the words 
"sarvabhutahite ratah" i. e., "they are engrossed in doing good 
to all created beings" 
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have been clearly used twice (GI. 5.25; 12.4); and it becomes— 
quite clear from the statement from the Mahabharata quoted 
in the second chapter above: "yad bhutahitam atyantam tat 
satyam iti dharana". (Vana 208.4), i.e., "that is Truth according 
to dharma in which the highest benefit of all lives," that our 
ancient writers used to take into account this principle in 
deciding what is just (dharma) and what unjust (adharma). But, 
looking upon the promotion of the welfare of all created 
beings as the external characteristic feature of the conduct of 
jhianins, and occasionally making use of that principle in a 
broad way for determining what is just and what unjust, is 


something absolutely different from taking, for granted that 
that is the substance of Ethics, and disregarding everything 
else, and erecting an immense structure of the science of 
Ethics on that foundation alone. Materialistic philosophers 
accept the latter course and maintain that Ethics has nothing 
to do with Metaphysics. It is, therefore, necessary for us to see 
now to what extent they are correct. There is a great deal of 
difference between the meanings of the two words ‘happiness’ 
(sukha) and 'benefit' (hita); but, although for the moment that 
difference is not taken into consideration and the word 
‘sarvabhutahita' is taken as meaning ‘the greatest happiness of 
the greatest number’, yet it will be seen, that numerous 
important difficulties arise, if we rely only on this principle for 
distinguishing the doable from the not-doable. Suppose, a 
Materialist follower of this principle was advising. Arjuna: what 
would he have told him? Would he not have said:— If as a 
result of your becoming victorious in the Bharatiya war, you 
bring about the greatest happiness of the greatest number, 
then it is your duty to fight, even if you might kill Bhisma. 
Apparently, this advice seems very easy But, if we go a little 
deeper, we realise its insufficiency and the difficulties involved 
in it. 'Greatest number' means how much? The Pandava army 
was of seven aksauhinis (a unit for measuring the numbers of 
soldiers). But, the Kaurava army was of eleven aksauhinis. Can 
one, therefore argue that the Pandavas were in the wrong, on 
the ground that if the Pandavas had been defeated these 


eleven Kaurava-aksauhinis would have become happy? To 
decide questions of 
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morality merely on the basis of numbers would be wrong on 
any number of occasions, to say nothing of the Bharatiya war. 
Even in ordinary life everyone believes, that that act which 
pleases even one good man is more truly a good act than the 
act which gives happiness to a hundred thousand evil-doers. In 
order to justify this belief, the happiness of one saint has to be 
given a higher value than the happiness of a hundred thousand 
evil-doors, and if one does that, the fundamental principle that 
‘the greatest external happiness of the greatest number is the 
only test of morality' becomes, to that extent, weak. One has, 
therefore, to say that numbers have no fixed bearing on 
morality. It must also be borne in mind that something which 
is ordinarily considered as productive of happiness by all 
persons is, by a far-sighted person, seen to be 
disadvantageous to all. Take for example the cases of Socrates 
and Jesus Christ. Both of them were preaching to their 
countrymen what, in their respective opinions, was ultimately 
beneficial. But their countrymen denounced them as ‘enemies 
of society’, and put them to death. The people, as also their 
leaders, were acting on the principle of the 'greatest good of 
the greatest number'; but, we do not now say that what the 
ordinary people then did was just. In short, even if we for a 


moment admit that 'greatest good of the greatest number’ is 
the only fundamental principle of Ethics, yet, we do not 
thereby solve to any extent the questions, in what lies the 
happiness of millions of persons, how that has to be 
ascertained, and by whom. On ordinary occasions, the task of 
finding this out may be left to those persons whose happiness 
or unhappiness is under consideration. But, as it is not 
necessary to go so deep into the matter on ordinary occasions, 
and, as ordinary persons do not possess the mental grasp to 
understand and decide faultlessly in what their happiness lies 
on extraordinary and difficult occasions, putting into the hands 
of such uneducated persons the solitary ethical principle of 
‘the greatest good of the greatest number’ is like placing a fire- 
brand into the hands of an evil spirit, as is apparent from the 
illustrations of the two leaders given above. There is no sense 
in the repartee: "Our ethical principle is correct; what can we 
do if ignorant persons have wrongly applied it?" Because, 
although the 
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principle may be correct, one must at the same time explain 
who are the proper persons to give effect to it, and when and] 
how these persons do so, and other similar limitations of the 
principle. Otherwise, ordinary people will needlessly indulge in 
the fond belief that they are as capable of determining 


questions of morality as Socrates, and serious consequences 
are likely to follow. 


This theory is open to other objections which are more serious 
than the two objections: (i) questions of morality cannot be 
properly decided by reference to numbers alone and (ii) there 
is no definite external measure for logically proving in what lies 
the greatest good of the greatest number, which | have 
mentioned above. For instance, only a little consideration will 
show that it is very often impossible to fully and satisfactorily 
decide whether a particular Action is just or unjust by 
considering merely its external effects. It is true- that we 
decide whether a particular watch is good or bad, by seeing 
whether or not it shows correct time; but before applying this 
rule to human actions, one must bear in mind, that man is not 
merely a watch or a machine. It is true that all saints strive for 
the benefit of the world. But we cannot draw the definite 
converse conclusion that every person who strives for the 
benefit of the world must be a saint. One must also see what 
that man's frame of mind is. This is the great difference 
between a man and a machine; and therefore, if someone 
commits a crime unintentionally or by mistake, it is legally 
considered a pardonable offence. In short, we cannot arrive at 
a correct decision as to whether a particular act is good or 
bad,, just or unjust, or moral or immoral by considering merely 
its external result or effect, that is, by considering whether or 
not that act will produce the greatest good of the greatest 


number. One has also necessarily to consider at the same 
time, the reason, the desire, or the motive of the doer of the 
act. There was once an occasion to construct a tramway for 
the benefit and happiness of all the citizens of a big city in 
America. But there were delays in obtaining the requisite 
sanction from the proper authorities. Thereupon, the directors 
of the tramway company gave a bribe to the persons in 
authority, and the necessary sanction was immediately 
obtained; and, the 
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construction of the tramway being complete soon afterwards,, 
all the people in the city were in consequence considerably 
convenienced and benefited. Sometime after that, the bribery 
was found out, and the manager of the tramway was 
criminally prosecuted. There was no unanimity in the first jury, 
so a second, jury was empaneled and the second jury having 
found the manager guilty, he was convicted. In such a case, the 
principle of the greatest good of the greatest number is 
useless by itself. The external effect of the bribery, namely, 
that, the tramway came to be constructed because the bribe 
was given, was the greatest good of the greatest number yet, 
on that account, the fact that the bribe was given does not 


become legal. [1] Though the external effects of the two 
several acts of giving in charity desirelessly in the belief, that it 
is one's duty to do so (datavyam), and of giving in charity for 
the sake of reputation or for some other purpose are the 
same, yet, even the Bhagavadgita distinguishes between, the 
two by saying, that the first gift is sattvika (benevolent) and 
that the second gift is rajasa (desire-prompted) (Gi. 17.20 — 
23); and the same gift, if made to an unworthy person is said 
to be tamasa and objectionable. Even ordinary people consider 
a poor man's giving a few pies for a charitable: purpose as of 
the same moral value, as the gift of a hundred rupees by a rich 
man. But, if the matter be considered by an external test like 
‘the greatest good of the greatest number’, we will have to say 
that these two gifts are not of the same moral value. The great 
drawback of the Materialistic ethical principle of the 'greatest 
good of the greatest number' is, that, it does not attach any 
importance to the motive or the reason, of the doer, and if one 
says that the inner motive has to be taken into account, then 
the fundamental condition of the greatest external good of the 
greatest number being the only test of morality is not satisfied. 
As the Legislative Council or Assembly is a collection of many 
individuals, it is not necessary to ascertain what the state of 
their conscience was, when we consider whether or not the 
laws made by them are proper; and it is enough if one 
considers only the external 


[1] This illustration is taken from the book, The Ethical Problem of Dr. Paul 
Carus, (pp. 58 and 69, 2nd Edition). 
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aspect of the laws, namely, whether or not the greatest good 
of the greatest number will result from them. But, as will be 
clear from the illustrations given above, the same test does not 
apply to other oases. | do not say that the principle of ‘the 
greatest good or happiness of the greatest number' is utterly 
useless. One cannot have a more excellent principle for 
considering external matters; but in considering whether a 
particular thing is morally just or unjust, it is very often 
necessary to consider several other things besides this external 
principle; and therefore, one cannot safely depend on this 
principle alone for determining questions of morality; and all 
that | say is, that it is necessary to ascertain and fix upon some 
principle, more definite and faultless than this. The same 
moral is conveyed by the statement: "The Reason (buddhi) is 
of greater importance than the Action" (G1. 2.49), made in the 
very beginning of the Gita. If one considers only the external 
Action, it is often misleading. It is not impossible for a man to 
be subject to excessive anger, notwithstanding that he 
continues to perform his external Actions of religious 
austerities. But on the other hand, if the heart is pure, the 
external act becomes immaterial, and the religious or moral 
value of an insignificant external act like the giving of dried 
boiled rice by Sudama to Sri Krsna is considered by people to 
be as great as the public distribution of tons of food, which will 


give great happiness to a great number. Therefore, the well- 
known German philosopher Kant [1] has treated the weighing 
of the external and visible effects of an act as of minor 
importance and has started his exposition of Ethics with a 
consideration of the purity of mind of the doer. It is not that 
this shortcoming of the Materialistic theory of happiness was 
not noticed by the principal supporters of that theory. Hume 
has clearly said that in as much as the acts of a person are 
considered a test of his morality as being the index of his 
disposition, it is impossible to decide that they are 
praiseworthy or unworthy merely from their external effects; 
[2] and even Mill 
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accepts the position that 'the morality of any act depends 
entirely upon the motive of the doer, that is to say, upon the 
reasoning on which he bases that act.' But, in order to support 
his own point of view, Mill has added a rider to this principle 
that, 'so long as the external act is the same, its moral value 


[1] Kant's Theory of Ethics (Tran, by Abbott) 6th Ed. p.6 ) 


[2] "For as actions are objects of our moral sentiment, so far only aa they 
are indications of the internal character passions, and affections, it is 
impossible that they can give rise either to praise or blame, where they 
proceed not from these principles but are derived altogether from 
external objects". Hume's Inquiry concerning Human Understanding. 
Section VIII Part II (p. 368 of Hume's Essays. The World Library Edition). 


remains the same, whatever may have been .the desire which 
prompted it’. [1] This argument of Mill is only doctrinal. 
Because, if the Reason (buddhi) is different, then, though two 
acts may be the same in appearance, yet they can never have 
the same value essentially. And Green, therefore, objects that 
the limitation: 'so long as there is no difference in the 
(external) act' etc. laid down by Mill, itself falls to the ground. 
[2] The same is the opinion expressed in the Gita. Because, the 
Gita says that even if two persons have given the same 
amounts for the same charitable purpose — that is, even when 
their external act is just the same — it is possible that one gift 
will be sattvika, and the other one will be rajasa or even 
tamasa if the two persons have different reasons for the gift. 
But | shall deal in greater detail with this question later on, 
when | compare the Eastern and the Western opinions in the 
matter. All that | have to prove at the moment is, that even 
this refined form of the Materialistic theory of happiness, — 
which depends only on the external results of an Action — falls 
short on the mark in determining questions of morality; and 
Mill's admission quoted above is, in my opinion, the best 
possible proof of that fact. 


[1] ‘Morality of the action depends entirely upon the intention, that is, 
upon what the agent mils to do’. But the motive, that is, the feeling 
which makes him will so to do, when it makes no difference in the act, 
makes none in the morality. " Mill's Utilitarianism p. 39 (27 ?). 


[2] Green's 'Prolegomena to Ethics' § 292. Note. p. 348 (5th Cheaper Ed.). 
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The greatest drawback of the theory of 'the greatest good of 
the greatest number' is that it does not take into consideration 
the Reason (buddhi) of the doer. Because, the writings of Mill 
himself show that, even if his arguments are accepted, this 
principle of determining questions of morality merely by 
external results, is applicable only within specified limits, that 
is, is one-sided, and cannot be equally applied to all cases. But, 
there is a further objection to this theory, namely that, as the 
entire argument of the theory has been developed on the 
basis that other's-interest is. superior to self-interest, without 
explaining why or how it is so, the theory of ‘enlightened self- 
interest’ gets a chance of pushing itself forward. If both self- 
interest and other's-interest have come into existence with 
man, why should one look upon the good of the greatest 
number as more important than one's own interest? The 
answer, that other's interest should be protected because it 
involves the greatest good of the greatest number is not 
satisfactory; because the question itself is why | should bring 
about the greatest good of the greatest number. It is true that 
this question does not always arise, since one's interest, as a 
general rule, lies in promoting the interests of others. But, the 
difference between this last and fourth stage of the 
Materialistic theory of happiness and its- third stage is, that 
the followers of this last school believe that where there is a 
conflict between self-interest and other 's- interest, the duty of 


everybody is to sacrifice self-interest and to strive for other's- 
interest, instead of following the path of ‘enlightened self- 
interest.’ ls not some explanation due in support of this 
particular feature of this Materialistic theory of happiness? As 
one learned Materialistic philosopher belonging to this school 
realised this difficulty, he has examined the activities of all 
living beings, from the minutest organisms to the human race, 
and come to the conclusion that in as much as the quality of 
maintaining one's own progeny or community just as one 
maintains oneself, and of helping one's fellows as much as 
possible without harming any one, is to be seen being 
gradually mora and more developed from the stage of minute 
organisms to the human race, we must say that that is the 
principle feature of the mode of life of the living world. 
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This feature is firstly noticed in the living world in the pro- 
duction of progeny and protecting it. In those minute 
organisms in which the difference of the sexes has not been 
developed, the body of one organism is seen to grow until it 
breaks into two organisms; or, it may even be said, that this 
minute organism sacrifices its own life for the sake of its 
progeny, that is to say, for the sake of another. In the same 
way, animals of both sexes in grades of life higher than that of 
these organisms, are seen to willingly sacrifice their own 
interests in the living world for the maintenance of their 


progeny; and this quality is seen to be always growing; so- 
that, even in the most aboriginal societies, man is seen 
willingly helping, not only his own progeny, but also his tribe; 
and therefore, the highest duty in this world of man, who is 
the crown jewel of the living world, is to attempt to 
permanently do away with the present apparent conflict 
between self-interest and other's-interest by further 
developing this tendency of created beings of finding 
happiness in other's-interest as if it was self-interest, which is 
observed to become stronger and stronger in the rising grades 
of creation. [1] This argument is correct. There is nothing new 
in the principle that, as the virtue of philanthropy is to be seen 
even in the dumb world, in the shape of protection of progeny, 
it is the highest duty of enlightened man to carry that virtue to 
its perfection. Only, as the knowledge of the material sciences 
has now considerably increased, it is now possible to develops 
more systematically the Materialistic demonstration of this 
principle. Although the point of view of our philosophers was 
Metaphysical,, yet, it has been stated in our ancient treatises 
that: 


astadasa purananam saram saram samuddhrtam | 


paropakarah punyaya papaya parapidanam | 


[1] This argument is to be found in the Data of Ethics written by Spencer. 
Spencer has explained the difference between his opinions and the 
opinions of Mill in his letters to Mill, and this book contains extracts 
from this correspondence. See pp 57 and 123. Also see Bain's Mental 
and Moral Science, pp. 721 and 722, (Ed. 1875). 


that is, "doing good to others is meritorious, and doing harm, 
to others, sinful; this is the sum and substance of the eighteen 
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Puranas"; and, even Bhartrhari says that: "svartho yasya 
parartha eva sa puman ekah satam agranth", i.e., "that man 
with whom other's-interest has become self-interest is the 
best of good men". But, when we consider the scale of life 
gradually rising from the minutest organisms to the human 
race, another question also arises, namely: is the virtue of 
philanthropy the only virtue which has been fully developed in 
the human race, or have other benevolent (sattvika) virtues, 
such as justice, kindness, wisdom, far-sightedness, logic, 
courage, perseverance, forgiveness, control of the organs, etc., 
also been developed in man? When one thinks of this, one has 
to say that all virtues have been more fully developed in the 
human race than in any other living being. We will for the 
present refer to this aggregate of sattvika qualities as 
‘humanness'. When in this way 'humanness' is seen to be 
superior to philanthropy, one has, in determining the propriety 
or impropriety or the morality of any particular Action, to 
examine that Action from the point of view of its 'humanness' 
— that is, from the point of view of all those various qualities 
which are seen to be more developed in the human race than 
in other living beings— rather than from the point of view of its 
philanthropical-ness. We must, therefore, come to the 


conclusion, that it is better to call that Action alone virtuous, or 
to say that that alone is morality, which will enhance the state 
of being human or the 'humanness’, of all human beings, or 
which will be consistent with the dignity of such 'humanness', 
instead of merely relying on the virtue of philanthropy, and 
somehow or other getting rid of the matter. And when one 
accepts this comprehensive view-point, the consideration of 
‘the greatest good of the greatest number’, becomes only an 
insignificant part of such view-point, and the doctrine that the 
righteousness or unrighteousness of all Actions has to be 
tested only by that test falls to the ground, and we see that we 
have also to take 'humanness' into account. And when one 
considers minutely in what 'humanness’, or 'the state of being 
human' consists, the question "atma va are drastavyah" 
naturally crops up, as stated by Yajfhavalkya. An American 
writer, who has written an exposition of Ethics, has given this 
comprehensive quality of 'humanness' the name of ‘Atma’. 
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From what has been stated above, one will see how even the 
upholders of the theory of Material happiness have to rise 
from the lowest stage of pure selfishness or pure physical 
happiness of one's self to the higher stage of philanthropy, and 
ultimately to that of humanness. But, as even in the idea of 
humanness, the upholders of the Material happiness theory 
attach importance solely to the external physical happiness of 


all human beings, even this final stage of Materialism, which 
disregards internal purity and internal happiness, is not 
flawless in the eyes of our Metaphysicians. Although we may 
accept in a general way that the whole struggle of mankind is 
directed towards obtaining happiness or preventing 
unhappiness, yet, until one has in the first place satisfactorily 
solved the question as to whether true and permanent 
happiness is material, that is, lies in the enjoyment of worldly 
physical pleasure or in something else, one cannot accept as 
correct any Materialistic theory. Even Materialistic 
philosophers admit that mental happiness stands on a higher 
footing than physical happiness. If one promises to a human 
being all the happiness which it is possible for a beast to enjoy, 
and asks him whether he is prepared to become a beast, not a 
single human being will say yes. In the same way, an intelligent 
person need not be told that that particular peace of mind 
which results from deep meditation on philosophical problems 
is a thousand times better than material wealth, or the 
enjoyment of external pleasures. And even considering the 
general opinion on the matter, it will be seen that people do 
not accept as wholly correct the doctrines that morality 
depends on numbers, that whatever a human being does is for 
Material happiness, and that Material happiness is the highest 
ideal of a human being. We believe that the humanness of a 
human being lies in possessing such an amount of mental 
control as to be able to sacrifice external happiness and even 
one's own life in order to act up to such moral principles as 


Veracity etc., which are of greater importance than life or 
external happiness from the Metaphysical point of View; and 
also- Arjuna had not asked Sri Krsna how much happiness 
would result to how many persons by his taking part in the 
war, 
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but he had said:— "Tell me in what lies my highest benefit, that 
is the highest benefit of my Atman" (Gi. 2.7; 3.2). This constant 
benefit or happiness of the Atman lies in the peace (Santi) of 
the Atman; and it is stated in the Brhadaranyakopanisad (Br. 
2.4.2) that however much of material happiness or wealth one 
might obtain, there is no hope of obtaining by that alone the 
happiness or peace of the Atman — "amrtatvasya tu nasasti 
vittena"; and in the Kathopanisad, it is stated that although 
Death (Mrtyu) was ready to bestow on Naciketa, sons, grand- 
sons, animals, grain, money and other kinds of material 
wealth, he gave to Mrtyu the definite reply: "I want the 
knowledge of the Atman, | do not want wealth"; and after 
differentiating between 'preya’, i.e., that worldly happiness 
which is pleasing to the organs, and 'sreya’, i.e., the true 
benefit of the Atman, it is stated:— 


Sreyas ca preyas ca manusyam etas tau samparitya 


vivinakti dhirah | 


sreyo hi dhiro 'bhipreyaso vrnite preyo mando 
yogaksemad vrnite Il (Katha. 1.2.2) 


that is, "when man is faced with 'preya' (transient external 
pleasure of the organs) and 'sreya' (true and permanent 
benefit), He elects between the two. He who is wise prefers 
Sreya to preya, and the weak-minded man prefers preya, that 
is, external happiness to the benefit of the Atman". It is, 
therefore, not correct to believe that the highest goal of man 
in this world is the physical happiness obtainable through the 
organs in worldly life and that whatever a man does is done by 
him merely for the sake of obtaining external, that is, Material 
happiness or for preventing unhappiness. 


Not only is the internal happiness obtainable through Reason, 
or Metaphysical happiness of greater worth than the external 
happiness obtained through the medium of the organs, but 
the physical pleasure which exists to-day comes to an end to- 
morrow, i.e., is transient. The same is not the case with rules 
of Ethics. Non-violence, Veracity and other moral principles are 
looked upon by people as independent of external 
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circumstances, that is, of external happiness or unhappiness 
and as being constant in their application at all times and in all 
circumstances, that is to say, they are looked upon as 


permanent by everybody. Materialism cannot satisfactorily 
explain the reason why moral principles have this permanence 
which does not depend on external matters, nor how it comes 
into existence. For, whatever general doctrine is laid down by 
reference to happiness or unhappiness in the external world, 
yet, in as much as all happiness or unhappiness is inherently 
transient, all doctrines of morality founded on such a transient 
foundation are equally weak, i.e., non-permanent; and, on that 
account, the ever-lasting permanence of the law of Truth seen 
in one's being ready to sacrifice one's life in the interests of 
Truth, irrespective of considerations of happiness or 
unhappiness, cannot be based on the doctrine of the ' greatest 
happiness of the greatest number’. Some persons advance the 
argument, that if in ordinary life even responsible persons are 
seen taking shelter behind falsehood when faced with the 
problem of sacrificing their lives, and if we see, that in such 
circumstances even philosophers are not punctilious, then it is 
not necessary to look upon the religion of Truth etc., as 
eternal; but this argument is not correct. Because, even those 
people who have not got the moral courage or do not find it 
convenient to sacrifice their lives for the sake of Truth, admit 
by their own mouths the eternal nature of this principle of 
morality. On this account, in the Mahabharata, after all she 
rules of ordinary life which lead to the acquisition of wealth 
(artha), desires (kama) etc. have been dealt with, Vyasa 
ultimately in the Bharata-Savitri, (and also in the Viduraniti), 
has given to everybody the following advice namely:— 


na jatu kaman na bhayan na lobhad dharmam tyajed 
jivitasyapi hetoh | 
dharmo nityah sukhaduhkhe tv anitye jivo nityoh hetur 
asya tv anityah ll 

(Ma. Bha. Sva. 5.6; U. 39.13, 13), 


that is: "although happiness and unhappiness is transient, yet 
morality is constant: therefore, one should not abandon moral 
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principles, whether for desire of happiness or out of fear, or 
avarice, or even if life itself is threatened. Life is fundamentally 
eternal and its objects, such as, happiness, or un. happiness, 
etc., are transient." And that, therefore, instead of wasting 
time in thinking of transient happiness or unhappiness, one 
should link eternal life with eternal religion. In order to see 
how far this advice of Vyasa is correct, we have now to 
consider the true nature of happiness and unhappiness and to 
see what permanent happiness is. 


—:0:— 


p.129. 


CHAPTER V. 


THE CONSIDERATION OF HAPPINESS AND 
UNHAPPINESS 


(SUKHA-DUHKHA-VIVEKA.) 


sukham atyantikam yat tat buddhigrahyam atindriyam | [1] 
~ Gita. (6.21) 


Our philosophers have accepted the position that every human 
being in this world is continually struggling in order to obtain 
happiness, or to increase the amount of happiness which he 
has obtained, or to obviate or reduce his unhappiness. In the 
Santiparva, Bhrgu says the Bharadvaja (Ma. Bha. San. 190. 9) 
that:-"iha khalu amumims ca loke vastupravrttayah 
sukhartham abhidhiyante | na hy atahparam trivargaphalam 
visistataram astil", i.e., "in this world or elsewhere, all activity 
is for obtaining happiness, there is no other goal except this for 
dharma, artha, or kama" But, our philosophers say, though a 
man is suddenly seized by the hand of death, while he is 


[1] "That happiness is the most beatific happiness which being obtainable 
only by means of Reason (buddhi). is independent of the organs 
(indriyam)." 


grabbing a false coin in the belief that it is true because he 
does not understand in what true happiness lies, or while he is 
spending his life in the hope that happiness will come 
sometime or other, his neighbour does, not become any the 
wiser on that account, and follows the same mode of life; and 
the cycle of life goes on in this way, nobody troubling to think 
in what true and permanent happiness lies. There is a great 
deal of difference between the opinions of Eastern and 
Western philosophers as to whether life consists only of 
unhappiness, or is principally happy or principally unhappy. 
Nevertheless, there is no difference of opinion about the fact 
that whichever position is accepted, the advantage of a man 
lies in obtaining the highest measure of happiness by 
preventing unhappiness to the greatest possible extent. The 
words 'hitam' (advantage), or 'sreyas' (merit), or 'kalyanam' 
(benefit) are ordinarily more often used than the word 
‘sukham' (happiness); and | shall later on explain what the 
difference between them is. Yet, if one takes for granted that 
the word ‘happiness’ includes all kinds of benefits, then the 
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proposition that ordinarily every human being strives to obtain 
happiness may be said to be generally accepted. But, on that 
account, the definitions of pain and happiness given in the 
Parasaragita included in the Mahabharata, (Ma. Bha. San. 295. 
27) namely: "yad istarm tat sukham prahuh dvesyam duhkham 


ihesyate", i.e., "that which is desired by us is happiness, and 
that which we dislike, or which we do not desire is 
unhappiness", do not become entirely faultless from the 
philosophical point of view. Because, the word 'ista' in this 
definition can also be interpreted to mean ‘a desirable thing or 
object'; and if that meaning is accepted, one will have to refer 
to a desirable object as 'happiness'. For example, although we 
might desire water when we are thirsty, yet water, which is an 
external object, cannot be called ‘happiness’. If that were so, 
one will have to say that a person who is frowned in the 
waters of a river, has been drowned in happiness! That organic 
satisfaction which results from the drinking of water is 
happiness. It is true that men desire this satisfaction of the 
organs or this happiness, but we cannot, on that account, lay 
down the broad proposition, that all that is desirable must be 
happiness. Therefore, the Nyaya school has given the two 
definitions: "anukulavedaniyam sukham", i.e., "desirable 
suffering is "happiness", and "pratikulavedaniyam duhkham", 
i.e., "undesirable suffering is unhappiness", and it has treated 
both pain and "happiness as some kind of suffering. As these 
sufferings are fundamental, that is to say, as they start from 
the moment of birth, and as they can be realised only by 
experience, it is not possible to give better definitions of pain 
or happiness than these given by the Nyaya school. It is not 
that these sufferings in the shape of pain and happiness result 
only from human activity; but, sometimes the anger of deities 
gives rise to intractable diseases, and men have to suffer the 


resulting unhappiness; therefore, in treatises on Vedanta, this 
pain and "happiness is usually divided into 'adhidaivika' (god- 
given), 'adhibhautika' (physical), and ' adhyatmika' 
(metaphysical). Out of these, that pain or happiness which we 
suffer as a result of the blessings or the anger of deities is 
known as ‘adhidaivika', and that pain or happiness, in the 
shape of warmth or cold, which results from the contact of the 
human organs with the 
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external objects in the world composed of the five primordial 
elements (such as the earth etc.), is called ' Aadhibhautika'; and 
all pain and happiness which arises without any such external 
contact, is called 'adhyatmika'. When this classification of pain 
and happiness is accepted, pain, like fever etc., when it results 
from the disturbance of the internal ratio of wind, bile etc. in 
the body, and the peaceful health, which results from that 
internal ratio being correct, fall into the category of 
Metaphysical (adhyatmika,) pain and happiness. Because, 
although this pain and happiness is bodily, that is to say, 
although it pertains to the gross body made up of the five 
primordial elements, yet, we cannot always say that it is due to 
the contact of the body with external objects. And therefore, 
even Metaphysical pain and happiness have, according to 
Vedanta philosophy, to be further sub-divided into bodily- 
metaphysical, and mental-metaphysical pain and happiness. 


But, if pain and happiness is, in this way further divided into 
bodily and mental divisions, it is no more necessary to 
recognise the adhidaivika pain and happiness as a distinct 
class. Because, as is clear, the pain or happiness which arises 
as a result of the blessings or the anger of deities, has 
ultimately to be borne by man through his body or through his 
mind. | have, therefore, not followed the three-fold division of 
pain and happiness made in Vedanta terminology, but have 
adopted only the two divisions, external or bodily (bahya or 
Sarir), and internal or mental (abhyantara or manasika); and | 
have in this book called all bodily pain and happiness 
‘adhibhautika' (physical) and all mental pain and happiness 
‘adhyatmika' (Metaphysical). | have not made a third division 
of adhidaivika (god-given) pain and happiness, as has been 
done in books on Vedanta philosophy, because, in my opinion, 
this two-fold classification is more convenient for dealing 
scientifically with the question of pain and happiness; and this 
difference between the Vedanta terminology and my 
terminology must be continually borne in mind in reading the 
following pages. 


Whether we look upon pain and happiness as of two kinds or 
of three kinds, nobody wants pain; therefore, it is stated both 
in the Vedanta and the Samkhya philosophies (Sam. Ka. 1: GI. 
6.21, 22), that preventing every kind of pain to the greatest 
possible extent, and obtaining the utter- 
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mast and the permanent happiness is the highest goal of man. 
When in this way, the uttermost happiness has become to 
highest goal of man, we have naturally to consider the 
questions: what is to be called the uttermost, the real, and the 
permanent happiness, whether or not it is possible to obtain it, 
and if so, when and how it can be obtained etc.; and when you 
begin to consider these questions, the nest question which 
arises is, whether pain and happiness are two independent 
and different kinds of sufferings, experiences, or things, as 
defined by the Nyaya School, or whether the. absence of the 
one can be referred to as the other, on the principle that ‘that 
which is not light, is darkness’. After saying that: "When our 
mouth becomes dry on account of thirst, we drink sweet water 
in order to remove that unhappiness; when we suffer on 
account of hunger, we eat nice food in order to alleviate that 
suffering; and, when the sexual desire is roused and becomes 
unbearable, we satisfy it by sexual intercourse with a woman"; 
Bhartrhari in the last line of the stanza says:— 


pratikaro vyadheh sukham iti viparyasyati janah | 


that is, "when any disease or unhappiness has befallen you, 
the removal of it is, by confusion of thought, referred to as 
‘happiness'"! There is no such independent thing as happiness 
which goes beyond the removal of unhappiness. It is not that 
this rule applies only to the selfish activities of men. | have in 


the last chapter referred to the opinion of Anandagiri, that 
even in the matter of doing good to others, the feeling of pity 
invoked in our hearts on seeing the un- happiness of another 
becomes unbearable to us, and we do- the good to others only 
in order to remove this our suffering in the shape of our being 
unable to bear it. If we accept this position, we will have to 
accept as correct the definitions of pain and happiness given in 
Mahabharata in one place,, namely:— 


trsnartiprabhavarn duhkham duhkhartiprabhavam 
sukham | (San. 25. 22; 174. 19). 


that is, "some Thirst first comes into existence; on account of 
the suffering caused by that Thirst, unhappiness comes 
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into existence; and from the suffering caused by that un- 
happiness, happiness subsequently follows". In short, 
according to these philosophers, when some Hope, Desire, or, 
Thirst has first entered the human mind, man thereby begins 
to suffer pain, and the removal of that pain is called 
happiness,; happiness is not some independent thing. Nay, this 
school has even gone further and drawn further inferences 
that all, the tendencies of human life are Desire-impelled or 
Thirst-prompted; that Thirst cannot be entirely uprooted, 
unless all the activities of worldly life are abandoned; and that, 
unless Thirst is entirely uprooted, true and permanent 


happiness, cannot be obtained. This path has been advocated 
as an alternative path in the Brhadaranyaka (Br. 4.4.22; Ve. Si. 
3.4.15); and in the Jabala, Sarnnyasa and other Upanisads, it 
has been advocated as the principal path. This idea has also 
been adopted in the Astavakragita (9.8; 10.3 — 8) and in the 
Avadhitagita (3.46). The ultimate doctrine of this school is that 
the man who desires to obtain the highest happiness or 
Release, must give up worldly life as early as possible, and 
follow the path of Renunciation (sarnnyasa)' and the path of 
the Abandonment of the Actions which have been prescribed 
by the Srutis and the Smrtis (Srauta-smarta-karma-sarnnyasa), 
described in the Smrti treatises, and which was established in 
the Kali era by Sri Sarmkaracarya is based on this principle. If 
there is no such real thing as happiness, and, if whatever is, is 
unhappiness, and that too based on Thirst, then it is clear, that 
all the bother of self-interest or other's-interest will be 
obviated and the fundamental equable frame of mind (Santi) 
will be the only thing to remain, when these diseases in the 
shape of Thirst etc. are in the first place entirely uprooted; and 
for this reason, it is stated in the Pingalagita in the Santiparva 
of the Mahabharata, as also in the Mankigita, that — 


yac ca kamasukham loke yac ca divyam mahat sukham 

| 

trsnaksayasukhasyaite narhatah sodasirm kalam II (San. 
174.48; 177.49) 


i.e., "that happiness which is experienced in this world, by the 
satisfaction of desires (kama), as also the greater happiness 
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which is to be found in heaven, are neither worth even one- 
sixteenth of the happiness which results from the destruction 
of Thirst". The Jain and the Buddhistic religions have later on 
copied the Vedic path of Renunciation; and therefore. in the 
religious treatises of both these religions, the evil effects and 
discardability of Thirst have been described as above, or 
possibly in even more forcible terms. (For example, see the 
Trsnavagga in the Dnhammapada). In the treatises of the 
Buddhistic religion to be found in Tibet, it is even stated that 
the above-mentioned stanza from the Mahabharata was 
uttered by Gautama Buddha when he attained the Buddha- 
hood. [1] 


It is not that the above-mentioned evil effects of Thirst have 
not been acknowledged by the Bhagavadgita. But, as the 
doctrine of the Gita is that the total abandonment of Action is 


[1] See Rockhill's Life of Buddha, p. 33. This stanza has appeared in the Pali 
book called Udana (2.2); but, it is rot stated there that it was uttered by 
Buddha when he attained the 'Buddha-hood', from which it can be 
clearly seen that these stanza could not have been originally uttered by 
Buddha. 


not the proper course for obviating those evil effects, it is 
necessary to consider here somewhat minutely the above 
explanation of the nature of pain and happiness. We cannot, in 
the first place, accept as totally correct the dictum of the 
Samnyasa school, that all happiness arises from the preventing 
of pain, such as Thirst etc. Wishing to experience again 
something, which one has once experienced (seen, heard, etc.) 
is known as Desire (kama, vasana, or iccha). When this desire 
becomes stronger as a result of the pain due to one's not 
obtaining soon enough the desired object, or when the 
obtained happiness being felt to be insufficient, one wants 
more and more of it, this desire becomes a Thirst (trsna). But if 
Desire is satisfied before it has grown into Thirst, we cannot 
say that the resulting happiness arises from the removal of the 
unhappiness of Thirst. For instance, if we take the case of the 
food which we get every day at a stated time, it is not our 
experience that we feel unhappiness every day before taking 
food. If we do not get food at the proper time, we will suffer 
unhappiness as a result of hunger, but not otherwise. But 
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even if we do not in this way distinguish between Thirst and 
Desire, and say that both are synonymous, the doctrine that 
the root of all happiness is Thirst is seen to be incorrect. For 
instance, if we suddenly put a piece of sugar-candy into the 
mouth of a child, the happiness which it experiences cannot be 


said to have resulted from the destruction of a previous Thirst. 
Similarly, if while walking along the road, one comes across a 
beautiful garden and hears the melodious notes of a cuckoo, 
or coming across a temple on the way, one sees in it the 
beautiful image of the deity, one thereby experiences 
happiness, though there had been no previous desire of 
obtaining those particular objects. If we think over these 
illustrations, we have to- abandon the above-mentioned 
definition of happiness of the Samnyasa school, and say that 
our organs have an inherent, capacity for feeding on good or 
bad objects, and that when they are in that way carrying on 
their various activities, they come into contact sometimes with 
a desirable and sometimes, an undesirable object, and we, 
thereupon, experience either pain or happiness, without 
having had any previous Desire or Thirst for it. With this 
purport in mind, it is stated in the Gita (GI. 2. 14), that pain and 
happiness arise as a result of 'matrasparsa’, that is, of contact 
with cold or warm objects etc. The external objects in the 
world are technically known as 'matra’, and the above 
statement in the Gita means- that the contact (sparSa), i.e., the 
union of these external objects with our organs results in the 
suffering (vedana) of pain or happiness. That is also the 
doctrine of the science of Karma-Yoga. Nobody can 
satisfactorily explain why a harsh sound is undesirable to the 
ear, or why a sweet drink is pleasurable to the tongue, or why 
the light of the full moon is pleasing to the eyes. All that we 
know is that when the tongue gets a sweet liquid to taste, it is 


satisfied. As Material Happiness is, by its very nature, wholly 
dependent on the organs, happiness is very often experienced 
by merely carrying on the particular activities of the organs, 
whatever the ultimate result of our doing so may be. For 
instance, the words which sometimes naturally escape oar lips 
when some idea enters our mind, are not uttered by us with 
the idea of acquainting someone else 
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with our thoughts. On the other hand, there is sometimes 
even a risk of some hidden design or scheme in our minds 
being divulged by these automatic activities of the organs, and 
of our being thereby harmed. When little children first learn to 
walk, they aimlessly walk about the whole day, because they - 
then experience happiness by the mere act of walking. 
Therefore, the Blessed Lord, instead of saying that all 
happiness consists of the absence of unhappiness, says that — 
"indriyasyendriyasyarthe ragadvesau vyavasthitau" (Gr. 3.34), 
i.e., the attraction and repulsion which exists between the 
organs of the sense on the one hand, and their relative 
objects, such as, sound, touch, etc., on the other hand, are 
both 'vyavasthita’, i.e., fundamentally self-existing; and His 
advice is that all that we have to see is how these activities will 
become beneficial or can be made by us beneficial to our 
Atman; and that therefore, instead of attempting to destroy 
the natural impulses of the mind, or of the organs, we should 


keep our mind and organs under control in order that those 
impulses should be beneficial to us, and not let the impulses 
get out of control. This advice, and saying that one should 
destroy Thirst and along with Thirst all other mental impulses, 
are two diametrically opposite things. The message of the Gita 
is not that one should do away with all activity or prowess in 
the world; but, on the other hand, it is stated in the 18th 
Chapter of the Gita (18.26) that the doer must, side by side 
with equability of mind, possess the qualities of perseverance 
and enthusiasm. But we will deal with this matter in greater 
detail later on. All that we have to see for the present is 
whether pain and happiness are two independent states of 
mind or whether one of them is merely the absence of the 
other; and what the opinion of the Bhagavadgita on this 
matter is will be easily understood by my readers from what 
has been stated above. Not only have 'sukham' (happiness) 
and 'duhkham' (pain) been independently dealt with in 
describing what the 'ksetra' (field) is (Gi. 13.6), but (Gi. 14.6,7), 
Happiness is said to be the sign of sattvam (purity) and Thirst 
of rajas (passion), and sattvam and rajas are considered two 
independent qualities. From this also it is clear, that pain and 
happiness have, in the Bhagavadgita, been considered as 
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two mutually opposite and distinct frames of mind. The fact 
that the Gita looks upon rajasa-tyaga (abandonment based on 


passion) as inferior , as is shown by the words: "One does not 
derive the result of Abandonment by abandoning some Action 
on the ground that it leads to unhappiness; for such an 
abandonment is rajasa " (Gi. 18.1), also refutes the doctrine 
that all happiness is based on the destruction of Thirst. 


Even if we believe that happiness does not consist of the 
destruction of Thirst or of the absence of unhappiness, and 
that happiness and unhappiness are two independent things 
yet, in as much as both these sufferings are mutually opposite 
or contrary to each other, we are next faced with the question 
whether it is possible for a man to experience the pleasure of 
happiness, if he has never suffered unhappiness. Some 
philosophers say that unless unhappiness has in the first 
instance been experienced, it is impossible to realise the 
pleasure of happiness. Others, on the other hand, pointing at 
the perpetual happiness enjoyed by deities in heaven, say that 
previous experience of unhappiness is not at all necessary for 
realising the pleasure of happiness. One can experience the 
sweetness of honey, jaugery, sugar, the mango-fruit or the 
plantain before having previously tasted any saltish object. In 
the same way, since happiness also is of various kinds, one 
can, without any previous experience of unhappiness, 
experience perpetual happiness without getting tired of it, by 
enjoying in succession diverse kinds of happiness, e. g., by 
moving from a mattress of cotton on to a mattress of feathers, 
or from a fixed palanquin to the more comfortable swinging 


palanquin. But, if one considers the ordinary course of life in 
this world, it will be seen that all this argument is useless. As 
the Puranas show cases of even gods coming into difficulties, 
and as even heavenly happiness comes to an end after one's 
acquired merit has been exhausted in due course of time, the 
illustration of heavenly happiness is not appropriate; and even 
if it were appropriate, what use is the illustration of heavenly 
happiness to us? Although we may believe that: "nityam eva 
sukham svarge", i.e., "in heaven there is permanent 
happiness", yet, it is stated immediately afterwards that:— 
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"sukharn duhkham ihobhayam" (Ma. Bha. San. 190. 14), i.e., 
"in this world, pain is mixed with happiness"; and consistently 
with that position even Ramdasa Svami has described his own 
personal experience as follows: "Who is there in this world 
who is wholly happy ? Consult your mind, search and see". 
And, as is actually experienced by us in this life, we have also 
to admit the correctness of the following advice given by 
Draupadi to Satyabhama, namely:— 


sukham sukheneha na jatu labhyam 
duhkhena sadhvi labhate sukharn | (Ma. Bha. Vana. 
233.4) 


that is, "happiness never comes out of happiness; in order that 
a saintly woman should experience happiness, she must suffer 


unhappiness or trouble". Because, though a fruit may be 
placed on your lips, you have still to take the trouble of 
pushing it into the mouth, and if it falls into your mouth, you 
have still to take the trouble of chewing it. At any rate, this 
much is unquestionable, that there is a world of difference 
between the sweetness of the happiness which comes after 
unhappiness, and the sweetness of the happiness which is 
experienced by a man who is always engrossed in the 
enjoyment of the objects of pleasure. Because, by continually 
enjoying happiness, the keenness of the appreciative power of 
the organs which enjoy the happiness is dulled, and as is well- 
known:— 


prayena Srimatam loke bhokturn Saktir na vidyate | 


kasthany api hi jiryante daridranam ca sarvagah ll (Ma. 
Bha.. San. 28.59) 


that is, "rich people do very often not have even the power of 
enjoying tasteful food, and poor people can appreciate and 
digest even uncooked wood". Therefore, in considering 
worldly life, it is useless to consider further whether it is 
possible to enjoy continual happiness without unhappiness, 
"sukhasyanantaram duhkham duhkhasyanantaram sukham" 
(Vana, 260.40; San. 25.23), i.e., "unhappiness follows on the 
steps of happiness, and similarly happiness comes in the wake 
of 
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unhappiness", or as has been described by Kalidasa in the 
Meghaduta:— 


kasyaikantam sukham upanatam duhkham ekanato va 
| 
nicair gacchaty upari ca dasa cakranemikramena ll 


that is, "no one experiences continual happiness or continual 
unhappiness; pain and happiness always move alternately up- 
and down like the points on the circumference of a wheel". 
Such is the case, whether because this unhappiness has been 
created in order to increase the sweetness of happiness or 
because it has some other purpose in the scheme of activity of 
Matter (prakrti). It may not be quite impossible to continually 
obtain one object of pleasure after another, without getting 
tired of enjoyment; but it is absolutely impossible, at any rate 
in this karma-bhumi, i.e., world of Action (destiny?) to- totally 
abolish unhappiness and continually experience nothing but 
happiness. 


If worldly life does not consist only of happiness, but is always 
a mixture of pain and happiness, the third question which 
naturally arises in due course is, whether there is more of 
happiness or of unhappiness in life. Many Western 
philosophers, who look upon Material Happiness as the 
highest, goal of life say, that if there were more of pain than of 
happiness in life, many, if not all, persons would not have 


troubled to live worldly life, but would have committed 
suicide. But, in as much as man does not seem to be tired of 
living, he must be experiencing more of happiness than of 
unhappiness- in life, and therefore, happiness must be looked 
upon as the highest goal of man, and the question of morality 
and immorality must also be solved by that standard. But, 
making suicide depend in this way on worldly happiness in not, 
really speaking, correct. It is true that sometimes a man, 
getting tired of life, commits suicide; but people look upon him 
as an exception, that is, as a lunatic. From this it is seen that 
ordinarily people do not connect committing or not 
committing suicide with worldly happiness, but look upon it as 
an independent thing by itself; and, the same inference follows 
if one considers the life of an aborginy, which would be looked 
upon as extremely arduous by civilised persons. The well- 
known biologist Charles Darwin, while describing in his 
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"Travels the aboriginies he came across in the extreme south 
of South America says, that these aboriginies, men and 
women, remain without clothes all the year round, even in 
their extremely cold country; and, as they do not store food, 
they have for days together to remain without food; yet, their 
numbers are continually increasing. [1] But, from the fact that 


[1] Darwin's Naturalist's Voyage round the World, Chap. X. 


these aboriginies do not commit suicide, no one draws the 
inference that their mode of life is full of happiness. It is true 
that they do not commit suicide; but if one minutely considers 
why that is so, one will see that each one of these persons is 
filled with extreme happiness by the idea that "| am a human 
being and not a beast"; and he considers the happiness of 
being a human being so much greater than all other happiness, 
that he is never prepared to lose this superior happiness of 
being a man, however arduous his life may be. Not only does 
man not commit suicide, but even birds or .beasts do not do 
so. But can one, on that account, say that their life is full of 
happiness? Therefore, our philosophers say, that instead of 
drawing the mistaken inference that the life of a man or of a 
bird or beast is full of happiness from the fact that they do not 
commit suicide, the only true inference which can be drawn 
from that fact is that: what- ever the nature of a man's life, he 
does not set much store by it, but believes that an 
incomparable happiness lies in having become a living being 
(sacetana) from a lifeless being (acetana), and more than 
anything else, in having become .a man. It is on that basis that 
the following rising grades have been described in the 
Sastras:— 

bhutanam praninah sresthah praninam buddhijivinah 

buddhimatsu narah srestha naresu brahmanah smrtah 


brahmanesu ca vidvarnsah vidvatsu krtabuddhayah | 


krtabuddhisu kartarah kartrsu brahmavadinah || 


(Manu. 1. 96. 97; Ma. Bha. Udyo. 5.1 and 2). 


that is, "the living being is superior to the dead; the intelligent 
are superior among the living; men are superior among the 
intelligent; Brahmins, among men; learned Brahmins among 
Brahmins; doers, among the enlightened-minded, and 
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brahmavadin (those who belong to the cult of the Brahman),, 
among the doers "; and on the same basis, it is stated in 
vernacular treatises, that out of the 84 lakhs of forms of life 
(yoni), the human life is the most superior; that among men, 
he who desires Release (mumuksu) is most superior; and, that 
among mumuksus, the perfect (siddha) is the most superior. 
That is also the purport of the proverb "life is dearer than 
anything, else", (sabase jiva pyara); and for this very reason, if 
someone commits suicide, finding life full of unhappiness, 
people look upon him as insane, and the religious treatises 
count him as a sinner (Ma. Bha. Karna. 70.28); and an attempt 
to commit, suicide is looked upon as a crime by law. When in 
this way it has been proved that one cannot, from the fact that 
aman does not commit suicide, properly draw the conclusion 
that, life is full of happiness, we must, in deciding the question, 
whether life is full of happiness or unhappiness, keep aside for 
the time being the natural blessing of having been born a 


human being on account of previous destiny, and consider 
only the events of the post-natal worldly life. The fact that- 
man does not commit suicide or continues to live is accounted: 
for by the Energistic principle of life; it is not any proof of the 
preponderance of happiness in worldly life as stated by 
Materialistic philosophers. Or, saying the same thing in other 
words, we must say that the desire not to commit suicide is a 
natural desire; that this desire does not arise as a result of the 
weighing of the happiness and unhappiness in life; and that 
therefore, one cannot from that fact draw the conclusion that 
life is full of happiness. 


When in this way we do not, by confusion of thought, mix up 
the blessing of being born a human being with the nature of 
his subsequent life, and recognise 'being a human being' and 
‘the ordinary life or the usual activities of men’ as two distinct 
things, there remain no other means for deciding, the question 
whether there is more of happiness or of unhappiness in 
worldly life for the being which has taken the superior human 
form, than considering low many of the 'present' desires of 
every man are satisfied and how many disappointed. The 
reason for saying 'present' desires is that, those things which 
have become available to all persons in. 
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civilised life, become every-day happenings, and we forget the 
happiness they produce; and we decide the question of the 
happiness or unhappiness of worldly life by considering only 
how many of the things, which have newly become 
necessities, are obtained by us. There is a world of difference 
between (i) comparing the means of happiness which are 
available to us to-day with how many of them were available 
to us a hundred years ago, and (ii) considering whether or not | 
am happy to-day. For instance, anybody will admit that the 
present-day travelling by train is much more comfortable than 
travelling "by bullock-cart, which was in vogue a hundred years 
ago. But we have now forgotten this happiness of train-travel, 
and we are unhappy only if someday a train gets late, and we 
receive our mail late. And therefore, the 'present' happiness or 
unhappiness of man is usually considered by thinking of his 
present needs and disregarding all the means of happiness 
which have already become available; and, if we try to 
consider what these needs are, we see that there is no end of 
them. If one desire is satisfied to-day, another new desire 
takes its place to-morrow, and we want to satisfy this new 
desire; and as human desire is thus always one step ahead of 
life, man is never free from unhappiness. In this place, we 
must bear carefully in mind the difference between the two 
positions that ‘all happiness is the destruction of desire’ and 
that 'however much of happiness is obtained, man is still un- 
satisfied’. Saying that ‘all happiness is not the absence of 
unhappiness, but pain and happiness are two independent 


kinds of organic sufferings’ is one thing, and that ‘one is 
dissatisfied, because new kinds of happiness are wanted, 
without taking into account the happiness which may at any 
time already be part of one's life’, is another thing. The first of 
these two dicta deals with the actual nature of happiness; and 
the second, with whether or not a man is fully satisfied by the 
happiness he has obtained. As the desire for objects of 
pleasure is a continually increasing desire, a man wants to 
enjoy over and over again the same happiness which he has 
already enjoyed, though he may not get new kinds of 
happiness every day, and thus human desire is never 
controlled. There is a story told of a Roman Emperor named 
Vitalius that in order 
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to experience over and over again the pleasure of eating 
tasteful food, he used to take medicines for vomiting the food 
which he had already eaten, and dine several times every day. 
But the story of ,the repentant king Yayati is even more 
instructive than this. After the king Yayati had become old as a 
result of the curse of Sukracarya, the latter, by a pang of 
kindness, gave him the option of giving his old age to another 
person and taking in exchange his youth. Thereupon, he took 
the youth of his son Puru in exchange for his own oldness, and, 
"having enjoyed all objects of pleasure for a thousand years, 
he found by experience that all the objects in the world were 


incapable of satisfying the desire for happiness of even one 
human being; and Vyasa has stated in the Adiparva of the 
Mahabharata that Yayati then said:— 


na jatu kamah kamanam upabhogena samyati | 


havisa krsnavartmeva bhuya evablduardhate ll (Ma. 
Bha. A. 75.49) 


that is, "by enjoying objects of pleasure, the desire for the 
objects of pleasure is not satisfied, but on the other hand this 
desire grows more and more, just as fire burns more and more 
by sacrificial offerings being thrown into it"; and the same 
stanza is to be found in the Manu-Smrti (Manu. 2.94). The 
inner reason for this is that, notwithstanding the abundance of 
means of pleasure, the desire for happiness is never quenched 
only by enjoying happiness, in as much as the hunger of the 
organs is always on a rising scale, and it has to be restrained in 
some other way; and this principle has been fully accepted by 
our religious writers who have in the first place prescribed that 
everyone must put a restraint on the enjoyment of pleasure. If 
those who say that enjoyment of objects of pleasure is the 
highest goal in this world apply their mind to this doctrine 
which is based on experience, they will easily raalise the 
absurdity of their beliefs. This doctrine of the Vedic religion 
has also been accepted in the Buddhistic religion and there is a 
statement in the Buddhistic treatises that the following words 
came out of the mouth of the king 
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named Mandhata mentioned in the Puranas (instead of Yayati) 
at the moment of his death:— 


na kahadpanavassena titti kamesu vijjati | 


api dibbesu kamesu ratim so nadhigacchati II 
(Dhammapada, 186 — 187). 


that is, "although coins called 'karsapana’' fall as a shower of 
rain, there is no satisfaction (titti means trpti) of Desire, and 
the desires of a desirer are not satisfied even by getting the 
happiness of heaven ". As it is thus impossible that the 
happiness of enjoying objects of pleasure can ever be 
considered sufficient, every man thinks that 'lam unhappy', 
and when this mental frame of mankind is taken into account, 
then, as stated in the Mahabharata:—- 


sukhad bahutaram duhkharm jivite nasti sarnsayah | 
(San. 305.6; 330.16). 


that is , "in this life (sammsara), unhappiness is more than 
happiness"; or as stated by the Saint Tukarama: " if you 
consider happiness, it is as small as a grain; and if you con- 
sider unhappiness, it is as big as a mountain (Tuka. Ga. 2986). 
The same is the doctrine laid down by the writers of the 
Upanisads (Maitryu 1.2 — 4), and it is stated also in the Gita 
that the life of man is inconstant and the 'home of 
unhappiness'’,. and that life in the world is not lasting and is ' 


devoid of happiness ' (Gi. 8.15 and 9.3). The same is the 
opinion of the German philosopher Schopenhauer, and he has 
made use of a very curious illustration for proving it. He says 
that we measure the happiness of a man by considering how 
many of his desires for happiness, out of the total possible 
desires for happiness, are satisfied; and if the enjoyment of 
happiness falls short of the desire for happiness, we say that 
the man is to that extent unhappy. If this ratio is to be 
explained mathematically we have to divide the enjoyment of 
happiness by the desire for happiness and show it in the form 
of a fraction, thus: 

enjoyment of happiness 

desire for happiness 

But this is such a queer fraction that its denominator, namely, 
the desire for happiness, is always increasing in a greater 
measure than its ‘numerator, namely, the enjoyment of 
happiness; so that,' if this fraction is 
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in the beginning Ys it becomes later on ae , that is to 


say, if the numerator increases three times, the denominator 
increases, five times, and the fraction becomes more and more 
incomplete. Thus, it is futile to entertain the hope of a man 
becoming fully happy. In considering how much there was of 
happiness in ancient times, we consider only the numerator of 


this fraction by itself and do not pay any attention to the fact 
that the denominator has now increased much more than the 
numerator. But when we have to consider only whether a 
human being is happy or unhappy without reference to time, 
we must consider both the numerator and the denominator; 
and we see that this fraction will never become complete. That 
is the sum and substance of the words of Manu: "na jatu 
kamah kamanam" etc. (2.94). As there is no definite 
instrument like a thermometer for measuring happiness and 
unhappiness, this mathematical exposition of the mutual ratio 
of pain and happiness might not be acceptable to some; but if 
this argument is rejected, there remains no measure for 
proving that there is a preponderance of happiness in life for 
man. Therefore, this objection, which applies as much to the 
question of happiness as of unhappiness, leaves un- touched 
the general proposition in the above discussion, namely, the 
theorem proved by the uncontrollable growth of the desire for 
happiness beyond the actual enjoyment of happiness. It is 
stated in Mahomedan history, that during the Mahomedan 
rule in Spain, a just and powerful ruler named Abdul Rahiman 
the third [1] had kept a diary of how he spent his days and 
from that diary he ultimately found that in a rule of 50 years 
he had experienced unalloyed happiness only for 14 days; and 
another writer [2] has stated that if one compares the opinions 
of ancient and modern philosophers in the world and 


[1] Moors in Spain p. 128 (Story of the Nations series). 


[2] Macmillan's Promotion of Happiness p. 26. 


especially in Europe, the number of those who say that life is 
full of happiness is seen to be about the same as of those who 
say that life is full of unhappiness. If to these numbers we add 
the numbers of the Indian philosophers, | need not say which 
way the scale will turn. 
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Reading the exposition made above regarding the happiness 
and unhappiness of worldly life, some follower of the 
Samnyasa school will retaliate: "although you do not accept 
the doctrine that there can be no peace unless one gives up all 
Thirst-prompted Actions on the ground that happiness is not 
some actual entity, yet, if even according to yourselves, 
dissatisfaction arises from Thirst and unhappiness later on 
springs from dissatisfaction, why do you not say that man 
should give up Thirst and, along with Thirst, all worldly Actions 
— whether those Actions are for his own good or for the .good 
of others — at any rate for removing this dissatisfaction, and 
then remain perpetually satisfied?". In the Mahabharata itself, 
we find statements like: "asarmtosasya nasty antas tustis tu 
paramam sukham", i.e., "there is no end to dissatisfaction, and 
contentment is the soul of bliss." (Ma. Bha. Vana, 215.22); .and 
both the Jain and Buddhistic religions are based on the same 
foundation; and in the Western countries, Schopenhauer has 


maintained [1] the same opinion. But on the other hand, one 
may ask whether one should cut off the tongue altogether 
because it sometimes utters obscene words, and whether 
people have discontinued the use of fire and given up cooking 
food on the ground that houses sometimes catch fire. If we 
make use of electricity, to say nothing of fire, in daily life, by 
keeping them Tinder proper control, it is not impossible for us 
to dispose of Thirst or dissatisfaction in the same way. It would 
be a different matter, if this dissatisfaction was wholly and on 
all occasions disadvantageous; but on proper consideration we 
see that such is not the case. Dissatisfaction does not mean 
merely craving or weak-kneedness. Such a kind of 
dissatisfaction has been discountenanced even by 
philosophers. But the dissatisfaction which is at the root of the 
desire not to remain stagnant in the position which has fallen 
to one's lot, but to bring it to as excellent a condition as 
possible by gradually improving it more and more, with as 
peaceable and equable a frame of mind 
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as possible, is not a dissatisfaction which ought to be 
discountenanced. It need not be said that a society divided 


[1] Schopenhauer's World as Will and Representation Vol. Il Chap. 46. The 
description given by him of the unhappiness of worldly life is excellent. 
The original work is in the German language, and it has been translated 
into English. 


into four castes will soon go to rack and ruin if the Brahmins 
give up the desire for knowledge, the Ksatriyas for worldly 
prosperity, and the Vaisyas for property. With this purport in 
view, Vyasa has said to Yudhisthira:— "yajiio vidya samuttanam 
asamtosah sriyam prati" (San. 23. 9), i.e., "sacrifice, learning, 
effort, and dissatisfaction in the matter of worldly 
acquisitions", are virtues in the case of Ksatriyas. In the same 
way, Vidula in advising her son says: "sarmtoso vai sriyam 
hanti" " (Ma. Bha. U. 132.33), i.e., "by contentment, worldly 
prosperity is destroyed"; and there is also a statement on 
another occasion that: "asamtosah Ssriyo mulam" (Ma. Bha. 
Sabha. 55.11) [1] i.e., "dissatisfaction is the root of prosperity". 
Although contentment is referred to as a virtue in the case of 
Brahmins, it only means contentment with reference to wealth 
or worldly prosperity, according to the four-caste 
arrangement. If a Brahmin says that the knowledge which he 
has acquired is enough for him, he will bring about his own 
undoing, and the same will be the case with the Vaisyas or the 
Sidras, if they always remain satisfied with what they have 
acquired according to their own status in life. In short, 
discontent is the seed of all future prosperity, effort, opulence 
and even of Release; and, it must always be borne in mind by 
everybody, that if this discontent is totally annihilated, we will 
be nowhere, whether in this world or in the next. In the 
Bhagavadgita itself, in listening to the advice of Sri Krsna, 


[1] cf: "Unhappiness is the cause of progress." Dr. Paul Carus in The Ethical 
Problem p. 251 (2nd Ed.) 


Arjuna has said:— "bhuyah kathaya trptir hi $rnvato nasti me 
‘mrtam" (G7. 10.18), i.e., "| am not satisfied with what | have 
heard of your nectar like speech, therefore, describe to me 
more and more of your manifestations"; and then the Blessed 
Lord has again started enumerating his manifestations. He did 
not say to him: "restrain your desire, dissatisfaction or 
discontent is improper". From this it follows that even the 
Blessed Lord Himself considered it proper that One should 
entertain discontent about a good or beneficial matter, and 
there isa 
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stanza of Bhartrhari that: "yasasi cabhirucir vyasanam srutau" 
etc., i.e., "there ought to be liking or desire, but that should be 
for success; and one must also have a vice, but that should be 
of learning; that vice is not prohibited". Still, we must control 
discontent, in the same way as Desire, Anger etc., because if it 
becomes uncontrolled, it will clearly end in our undoing; and 
therefore, the endowment (sampatti) of those persons who 
continually run after worldly happiness piling thirst on thirst, 
and hope on hope with the sole object of enjoying objects of 
pleasure is referred to as "ungodly endowment" (asara 
sampat) in the 16th Chapter of the Gita. Not only are the pure 
(sattvika) tendencies in the human mind destroyed by such 
greediness and the man undone, but, in as much as it is 
impossible that Thirst should ever be quenched, the desire for 


enjoyment of objects of pleasure grows continually, and man's 
life is ended in the greed. But on the other hand, giving up all 
kinds of Thirst, and with it, all Actions, in order to escape this 
evil effect of Thirst or discontent is also not the pure (sattvika) 
path. As has been stated above, Thirst or discontent is the 
seed of future prosperity: and therefore, instead of attempting 
to kill an innocent man out of fear for a thief, one has to 
carefully consider what Thirst or discontent causes 
unhappiness, and adopt the skillful middle path of giving up 
only that particular hope, thirst or discontent which produces 
unhappiness, and it is not necessary for that purpose to give 
up all kinds of Action whatsoever. This device or skill 
(kausalam) of giving up only that hope which causes 
unhappiness and performing one's duties according to one's 
status in life is known as Yoga or Karma-yoga (GI. 2.50.); and, 
as that is the Yoga which has been principally dealt with in the 
Gita, | shall consider here in a little more detail what kind of 
hope has been looked upon by the Gita as productive of 
unhappiness. 


In describing above the, actual nature, of human pain and 
unhappiness, | have stated that a man hears by his ears, feels 
by bis skin, sees by his eyes, tastes by his tongue, and smells by 
his nose; and that a man is happy or unhappy according as 
these activities of his organs are consistent with their natural 
tendencies. But, the question of pain and happiness is not 
completely exhausted by making this definition. Although it 
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is necessary that the organs should, in the first instance, come 
into contact with external objects in order that Material pain 
or happiness should arise, yet, if one considers in what way 
this pain or happiness is subsequently experienced by man, it 
will be seen that a man has ultimately to perform the function 
of realising, that is, of taking on himself, this pain or happiness, 
which results from the activities of the organs, by means of his 
Mind (manas). "caksuh pasyati rupani manasa na tu caksusa", 
i.e., "the function of seeing is not performed solely by the 
eyes: the assistance of the mind is absolutely necessary for it" 
(Ma. Bha. San. 311.17); and it is stated in the Mahabharata 
that if that mind is in pain, then even having seen is as if you 
have not seen, and even in the Brhadaranyakopanisad, there 
are such statements as: "anyatramana abhuvam nadarsam", 
i.e., "my mind was elsewhere, and therefore, | did not see", or, 
"anyatramana abhivam nasrausam", i.e., "my mind was 
elsewhere, and therefore, | did not hear" (Br. 1.5.3). From this 
it becomes clear, that in order to experience Material pain or 
happiness, the organs are not sufficient by themselves, but 
require the assistance of the Mind; and as regards 
Metaphysical pain or happiness, it is purely mental. It, 
therefore, follows that all experience of pain or happiness 
ultimately depends on the Mind; and if this is true, it naturally 
follows that it is not impossible to control the experience of 


pain or happiness if one controls the mind. With regard to 
these facts, Manu has described the characteristics of pain and 
happiness in a different way than the Nyaya school. He says: 


sarvam paravasam duhkham sarvam atmavasam 


sukham | 


etad vidyat samasena laksanam sukhaduhkhayoh || 
(Manu. 4.160). 


that is, "all that which is subject to the control of others 
(external objects) is unhappiness, and all that which is subject 
to the control of oneself (of one's mind) is happiness; these are 
in brief the characteristic features of pain and happiness". The 
word ‘suffering’ (vedana) used in the connotation of pain and 
happiness given by the Nyaya school, includes both physical 
and mental suffering, and it also shows the actual external 
nature of pain and happiness; and when one bears in 
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mind that Manu is referring principally to the internal 
experience of pain and happiness, there remains no 
inconsistency between these two definitions. When in this 
way, we do not make the experience of pain or happiness 
depend on the organs:— 


bhaisajyam etad duhkhasya yad etan nanucintayet | 


that is, "not brooding on one's unhappiness, becomes the 
most potent medicine for doing away with unhappiness" (Ma, 
Bha. San. 205.2); and we find numerous illustrations in history, 
of people having hardened their minds, and willingly sacrificed 
their lives for the sake of their Religion or of Truth. There- fore, 
says the Gita, when one does what one has to do with- perfect 
mental control and after giving up the DESIRE FOR THE RESULT 
(phalasa) and with a frame of mind which k equal towards pain 
and happiness, there remains no fear or possibility of 
experiencing the unhappiness of Actions, and it does not 
become necessary to give them up. Giving up the desire for 
the result does not mean giving up the resulting benefit, if it 
has been acquired, nor entertaining a desire that no one 
should ever get that benefit. In the same way, there is a world 
for difference between the desire for the result and the Desire, 
Hope, or Motive for performing Action, or employing a 
particular means for obtaining a particular result. There is a 
difference between merely desiring to move one's hands and 
feet and desiring to move one's hands for catching or one 's 
feet for kicking someone else. The first desire extends merely 
to the doing of the act and there is no other motive behind it; 
and if we give up this desire, all Action will come to an end. 
Besides having this desire, a man must also have the 
knowledge that every act is sure to have some result or 
consequence; and not only must he have that knowledge, but 
he must entertain the desire of doing a. particular act with the 
intention of thereby producing some particular result; 


otherwise, all his Actions will be as pointless as those of a 
madman. All of these desires, motives, or arrangements do not 
ultimately produce pain; nor does the Gita ask you to give 
them up. But if one goes much further than that, and allows 
his mind to be afflicted by the. 
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ATTACHMENT (asakti), ambition, pride, self-identification, or 
insistence of MINE-NESS (mamatva), which exists in the mind 
of the doer with reference to the result of the Action in the 
shape of the feeling that: "whatever action is performed by ME 
is performed by ME with the intention that '|' should: 
necessarily get a particular benefit from a particular act of 
MINE "; and if thereafter there is any obstruction in the- 
matter of getting the desired result or benefit, the chain of 
misery starts. If this obstruction is inevitable and is an act of 
Pate, man only suffers from despair; but, if it is the handiwork 
of another person, it gives rise later on to anger or even- hate, 
and this hate leads to evil action, and evil action leads to- self- 
destruction. This attachment, in the shape of MINE- NESS, for 
the result of the Action, is also known as 'phalasa' (hope of 
benefit), 'sarnga' (fondness), 'ahamkara-buddhi' (egoism), and 
‘kama’ (desire); and in order to show that the- chain of 
unhappiness in life really starts at this point, it is: stated in the 
second chapter of the Gita, that Desire springs, from 
Attachment for objects of pleasure, Anger (krodha) from. 


Desire, Mental Confusion (moha) from Anger, and ultimately,, 
the man himself is destroyed (Gi. 2.62, 63). When | have thus 
established that Actions in the gross material world, which are 
lifeless in themselves, are not themselves the root of 
unhappiness, but that the true root of unhappiness is the Hope 
for result, Desire, or Attachment with which man performs 
those Actions,, it naturally follows that in order to prevent this 
unhappiness, it is quite enough if a person, by controlling his 
mind, gives up. the Attachment, Desire or Hope of result 
entertained by him towards the objects of pleasure; and it 
follows logically that it is not necessary to give up all objects of 
pleasure, or Actions, or Desires as prescribed by the Samnyasa 
school. Therefore, it is next stated in the Gita (GI. 2.64), that 
that man who partakes of the objects of pleasure he comes 
across in the world, with a desireless and unattached frame of 
mind, without entertaining any hope of result, is the true 
‘sthitaprajfia' (steady-in-mind). The activity of Action in the 
world never comes to an end. Even if man ceases to exist in 
this world. Matter (prakrti) will carry on its activities according 
to its constituent qualities (guna-dharma). Gross Matter would 
not 
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in any way be happy or unhappy on that account. Man 
arrogates to himself an undue importance, and becomes 
attached to the activities of Matter, and in that way suffers 


pain and happiness. But if he gives up this attachment, and 
performs all his Actions in the belief that 'guna gunesu 
vartante’, i.e., "all activities are going on according to the 
constituent qualities of Matter" (Gi. 3.38), there will remain no 
unhappiness in the shape of discontent. Therefore, Vyasa has 
advised Yudhisthira that instead of lamenting that worldly life 
is principally unhappy, and attempting to give up such life, one 
should believe that Matter is carrying on its own activities, and 
that — 


sukham va yadi va duhkham priyam va yadi vapriyam | 


praptam praptam upasita hrdayenaparajitah Il (Ma, 
Bha. San. 25.26). 


that is, "one should put up with whatever takes place, 
whenever it takes place, without being disheartened, (that is 
to say, without becoming dejected, and giving up one's duty), 
whether it causes happiness or unhappiness, and whether it is 
pleasurable or unpleasant." The full importance of this advice 
will be appreciated when one bears in mind that one has to 
perform some duties in life, even suffering the pain which they 
cause. In the Bhagavadgita itself, the characteristic features of 
the sthitaprafia are described in the words: "yah 
sarvatranabhsnehas tat tat prapya Suhhasubham" (2.57), i.e., 
"that man who, when anything favourable or unfavourable 
happens, always remains unattached, and neither welcomes it 
nor dislikes it, is the true sthitaprafia "; and in the fifth chapter 
it is stated that, "na prahrsyet priyam prapya nodvijet prapya 


capriyam" (5.20), i.e., "when you experience happiness, you 
should not on that account become excited; and when you 
experience unhappiness, you should also not on that account 
become dejected "; and it is stated in the second chapter, that 
this pain and happiness must be borne with a desireless frame 
of mind (2.14, 15); and the same advice has been repeatedly 
given in various other places (Gi. 5.9; 13.9). In the terminology 
of Vedanta Philosophy, doing this is called 
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‘dedicating all Actions to the Brahman’ (Braharpana), and in 
the Path of Devotion, the word 'Krsnarpana' (dedication to 
Krsna) is used instead of 'Braharpana' (dedication to the 
Brahman); and this is the sum and substance of the whole of 
the preaching of the Gita. 


Whatever the nature of the Action, when one does not give up 
the Desire to do it, nor also one's activity, but goes on 
performing whatever one wants to do, being equally prepared 
"for the resulting pain or happiness, with an aloof frame of 
mind, and without entertaining the hope for the result, not 
only does one escape the evil effects due to non-control of 
Thirst or discontent, but also the danger of the world 
becoming desolate .as a result of Action being destroyed in the 
attempt to destroy Thirst; and all our mental impulses remain 


pure and become beneficial to all created beings. It is clear 
beyond doubt that , in order in this way to be able to give up 
the hope for the result, one must obtain perfect control over 
the mind and over the organs by means of Apathy (vairagya). 
But, there is a world of difference between (i) keeping one's 
organs under control and allowing them to perform their 
various activities, not for a selfish purpose, but apathetically 
and desirelessly and for the welfare of others, on the one 
hand, and (ii) deliberately destroying all Actions, that is to say, 
all the activities of the various organs in order to kill Thirst, as 
prescribed by the Path of Renunciation, on the other hand. The 
Apathy and Control, of the organs prescribed by the Gita is of 
the first kind and not of the second kind; and in the same way, 
in the conversation between Janaka and the Brahmin in the 
Anugita (Ma. Bha. Asva. 32, 17 — 23) the king Janaka says to 
Dharma, who had appeared to him in the form of a Brahmin 
that: 


srnu buddhirm ca yam jhatva sarvatra visayo mama || 


naham atmartham icchami gandhan ghranagatan api | 


naham atmartham icchami mano nityamn manontare | 
mano me nirjitarn tasmad vase tisthati sarvada II 


that is, "I will describe to you that apathetic frame of mind 
(vairagya) with which | enjoy all objects of pleasure. | do not 
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‘for myself! smell any scent, nor do | not 'for myself see 
anything with my eyes etc.; and | do not also put to use my 
mini for my Self (atmartha), that is, for my own benefit; 
therefore,. | have conquered my nose (eyes etc.) and my mind, 
and they are all under my control ". This is what is meant by 
the' statement in the Gita (Gr. 3.6, 7) that he who merely 
chokes up the impulses of the organs but contemplates 
objects of pleasure by his mind is a hypocrite, and he who 
conquers the desiring frame of mind by means of mental 
control, and allows all his mental impulses to carry on their 
various activities for the benefit of the world is the real 
superman. The external world, or the activities of the organs 
are not something which- we have brought into existence, but 
they are self-created; and however self-controlled a sarmnyas! 
may be, yet, when his hunger becomes uncontrollable, he goes 
out to beg for food (Gi. 3.33); or when he has sat for a 
considerable length of time in one place, he gets up and stands 
for some time. If we see that however much there is of mental 
control, one cannot, escape the inherent activities of the 
organs, then the wisest course is seen to be not to perversely 
attempt to destroy the- impulses of the organs, and at the 
same time all Actions and all kinds of Desire or Discontent (Gi. 
2.47; 18.59), but to give up the hope for the result by 
controlling the mind, and to loot upon pain and happiness as 
alike (Gi. 2.38), and to perform all Actions desirelessly and for 


the benefit of the world as prescribed by the Sastras. 
Therefore, the Blessed Lord first tells Arjuna in the following 
stanza: 


karmany evachikaras te ma phalesu kadacana | 


ma karmaphalahetur bhir ma te sangostv akarmani_ Il 
(GI. 2.47). 


that, in as much as you have been born in this world of Action, 
therefore, "your authority extends only to the performance of 
Actions"; but bear in mind that this your authority extends 
only to the performance of Action which ought to be 
performed (that is, to kartavya). The word 'eva' which means 
‘only', clearly shows that the authority of man does not extend 
to anything other than karma, that is, to the result of the 
karma. But the Blessed Lord does not leave this important 
matter to be 
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understood merely by inference, and He again, and in perfectly 
clear words, says in the second quarter of the stanza, that, 
"your authority never extends to the result of the Action", be- 
cause, getting or not getting the result of the Action is not a. 
matter which is within your control, hut is always in the gift . of 
the Paramesvara or is dependent on the entire Effect of Causes 
(karma-vipaka) in the world. Hoping that a particular- thing 


which is not within one's control should take place ina 
particular way, is a sign of madness. But the Blessed Lord has 
not left even this third thing for inference, and has in the. third 
quarter of the stanza said:— "therefore, do not perform any 
Action, keeping in mind the hope for the result of the Action"; 
whatever may be the result of your Action according to the- 
general law of Cause and Effect, will be its effect; it is not 
possible that such result should be more or less, or take place 
earlier or later, according to your desires, and by entertaining 
any such, desire, it is only you who suffer unnecessary pain 
and trouble. But here some persons — especially those who 
follow the Path of" Renunciation — will object: " Is it not better 
to give up Action (karma) altogether rather than engaging in 
the useless procedure, of performing Actions and giving up the 
hope of the result?" And therefore, the Blessed Lord has in the 
last quarter of the. stanza made the definite statement that 
"do not insist upon not performing Action," but perform Action 
according to the- authority which you possess, though without 
entertaining any hope for the result. These doctrines are so 
important from the. point of view of Karma-Yoga, that the four 
quarters of the above stanza may be said to be the four 
aphorisms (catuh-sutrt) of the science of Karma-Yoga or of the 
Gita religion. 


If worldly activity is not to be given up, although happiness and 
unhappiness always befall you alternatively in life, and 
although it is an established fact that the sum total of 


unhappiness is greater than that of happiness, then some 
persons- are likely to think, that all human efforts towards the 
total elimination of unhappiness and the acquisition of total 
happiness- are futile; and if one considers only Material 
Happiness, that, is to say, happiness in the shape of the 
enjoyment of external objects of pleasure through the medium 
of the organs, this- their objection will have to be admitted to 
be substantial. Just 
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as the Moon never comes within the grasp of the little children 
who spread out their little hands towards the heavens in order 
to catch hold of it, so also those persons, who run after 
Material Happiness in the hope of reaching the highest form of 
happiness, will in any case And it very difficult to reach the 
highest form of happiness. But as Material Happiness is not 
the only kind of happiness, it is possible to find out the way of 
acquiring the highest and the constant form of happiness, 
even in this difficult position. As has been stated above, when 
happiness is divided into the two divisions of physical and 
mental happiness, one has to attach a higher importance to 
the activities of the mind than to the activities of the body or 
of the organs. Even the well-known Materialist philosopher 


Mill has admitted in his book on Utilitarianism, [1] that the 
theorem that the merit of Mental happiness is higher than that 
of bodily (i.e., Material) happiness, which has been laid down 
by scients (jfianin), is not made by them as a result of any 
arrogance about their own knowledge but because the true 
greatness or appropriateness of the superior human birth 
consists in Knowledge. Dogs, pigs, oxen etc. also like the 
happiness of the organs in the same way as human beings; and 
if the human race was of the opinion that enjoyment of 
objects of pleasure is the only true happiness in the world, 
then man would be ready to become a beast. But in as much 
ag nobody is willing to become a beast, notwithstanding that 
he can thereby obtain all the physical happiness which can be 
got by beasts, it is clear that there is something more ina 
human being than in a beast. When one begins to consider 
what this something is, one has to investigate into the nature 
of that Atman which acquires the knowledge of one's Self and 
of the external world by means of the Mind and of the Reason 
(buddhi); and when one has once begun to think of this 
matter, one naturally comes to the conclusion that, that 
happiness 
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[1] "It is better to be a human being dissatisfied than a pig satisfied; better 
to be Socrates dissatisfied than a fool satisfied. And if the fool, or the 
pig, is of a different opinion, it is because they only know their own side 
of the question". Utilitarianism p. 14 (Llongman's, 1907). 


which is to be found in the extremely noble activities and in 
the purest state of the Mind and of the Reason is the highest, 
or the most ideal happiness of mankind, as compared with the 
happiness of the enjoyment of objects of pleasure, which is 
common to man and beast. This kind of happiness is self- 
controlled, that is, it can be acquired without depending on 
external objects, and without reducing the happiness of 
others, and by one's own exertions; and as a man becomes 
better and better, the nature of this happiness becomes more 
and more pure and unalloyed. Bhartrhari has said that "manasi 
ca parituste ko 'rthavan ko daridrah", i.e., "when the mind is 
satisfied, the beggar is the same as the rich man", and the 
well-known Greek philosopher Plato has maintained that 
Mental Happiness is superior to bodily (that is, external or 
Material) happiness, and that, that happiness which can be 
realised only by means of the Reason, (which is the highest 
Metaphysical Happiness), is superior even to' Mental 
Happiness. [1] Therefore, even if we for the time being keep 
aside the question of Release, the fact that that Reason, alone 
can obtain the highest happiness, which is engrossed in the 
contemplation of the Atman, is definitely proved; and 
therefore, after happiness has been divided in the 
Bhagavadgita into the three divisions of sattvika, rajasa and 
tamasa , it is first stated that "tat sukham sattvikam proktam 
atmabuddhi-prasadajam", i.e., "that Metaphysical Happiness 


[1] Republic (Book IX). 


which is the result of the contentedness of the Self-engrossed 
Reason (that is, of the Reason which having realised the true 
nature of the Atman, namely, that there is only one Atman in 
all created beings, is engrossed in that idea) is the sattvika 
(placid), that is, the most superior kind of happiness (Gi. 
18.37)r and the Gita goes on to say that the Material 
Happiness arising from the organs and the objects of the 
organs is of a lower grade, that is, is rajasa (GI. 18.38); and that 
the happiness which arises from sleep, or idleness or which 
confuses the mind is the most inferior form, that is, is tamasa . 
That is the meaning which is conveyed by the stanza from the 
Gita which has been quoted at the commencement of this 
chapter and the Gita itself says (G1. 6.25) that when a man has 
once 
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experienced this beatific happiness, he is not shaken from this 
peaceful mental frame, whatever the magnitude of the 
misfortune which subsequently befalls him. This beatific 
happiness is not to be found even in the enjoyment of 
heavenly objects of pleasure, and the Reason of a man has in 
the first instance to become absolutely contented before he 
can experience it. He who is always engrossed in the 
enjoyment of the objects of pleasure, without seeing how he 
can keep his frame of mind contented, experiences happiness, 
which is temporary and inconstant Because, that organic 


happiness which exists to-day, ceases to exist tomorrow; and 
what is more, that thing which our organs look upon as 
productive of happiness today, becomes for some reason or 
other, productive . of unhappiness tomorrow. For instance, the 
same cold water which is desirable in summer, becomes 
undesirable in winter; .and even if one acquires the happiness, 
the desire for happiness, as has been mentioned above, is 
never fully quenched. Therefore, although the world 
‘happiness’ can be applied comprehensively to all kinds of 
happiness, yet, one has to differentiate between happiness 
and happiness. In ordinary practice, the word ' happiness ' 
means principally ' organic happiness’. But when it becomes 
necessary to differentiate between the happiness of the 
enjoyment of objects of pleasure from that happiness which is 
beyond the organs, that is, which is beyond organic happiness, 
and which can be realised only by the self- engrossed Reason, 
the Material Happiness which consists of the enjoyment of 
objects of pleasure, is called simply 'happiness' (sukham or 
preyas), and the Metaphysical Happiness which is born of Self 
Realisation (atma-buddhi-prasadaja) is called ‘beatific 
happiness' (Sreyas), blessing (kalyanam), amelioration (hitam), 
beatitude (ananda), or peace (Santi). The distinction made 
between 'preyas' and ' sreyas' by Naciketa in the sentence 
from the Kathopanisad quoted at the end of the last chapter, 
has been made on this basis. Mrtyu (Death) had already in the 
beginning explained to him the esoteric secrets of Fire (agni). 
But, when after having acquired that happiness, Naciketa 


asked for the blessing of being explained what was meant by 
the Knowledge or Realisation of the Atman (atmajfiana), Mrtyu 
tempted him 


p.159. 


with many other kinds of worldly happiness instead. But 
Naciketa was not tempted by these transient Material kinds of 
happiness, or things which appeared pleasing (preyas) on the 
face of them, and extending his vision, he insisted on having, 
and ultimately succeeded in acquiring, that philosophy of the, 
Atman which led to the blessing (Sreyas) of his Atman (Self) 
and was ultimately beneficial. In short, our philosophers have 
been looking upon that Reason-born happiness or 
Metaphysical beatitude, which results from the Realisation of 
the Atman, as the most superior happiness and their advice is 
that this happiness is such as can be obtained by everybody, in 
as much as it is self-controlled, and that everybody should try 
to acquire it. That wonderful and special happiness which 
belongs to mankind in addition to its beastly qualities is this 
happiness; and this happiness of the Atman (atmananda) is the 
most constant, the most independent and the most excellent 
of all happiness, in as much as it is independent of external 
circumstances. This peace is called in the Gita (Gi. 6.15) by the 
name of the Peace (Santi) of Emancipation (nirvana); and it is 
also the climax of happiness which pertains to the Brahmi 


state of the sthitaprajfia (steady-in-mind) described in the Gita 
(Gi. 2.71; 6.28; 12.12; 18.62). 


In this way, we have proved that the peace or happiness of the 
Atman is the most excellent of all happiness, and that .as it is 
self-controlled, it is such as can be acquired by everybody. But 
by proving that gold is the most valuable of all metals, iron and 
other metals do not cease to be useful; and though sugar is 
sweet, one cannot do without salt; and the same is the case 
with the happiness of the Atman or of Peace (Santi). At any 
rate, it cannot be disputed that Material objects are necessary 
for the protection of the body, along with this Peace; and 
therefore, in the phrases used for blessing, one does not say 
simply: "santirastu," (May there be Santi, i.e., Peace), but say: 
"Santih pustis tustis castu", that is, 'May there also be pusti 
(Material Happiness), and tusti (contentedness) along with 
Santi (peace). If our philosophers had been of the opinion that 
one ought to acquire contentedness (tusti) by having merely 
Peace (Santi), there would have been no occasion to add 
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to this phrase, the word 'pusti. Nevertheless, it is also not 
proper to have an inordinate desire for increase of Material 
Happiness (that is, pusti). Therefore, this phrase means: "May 
you have Peace, Material happiness and also Contentedness in 


proper proportions, and that you must obtain them". The 
same is the moral of the Kathopanisad. The only matter which 
has been described in detail in this Upanisad is that after 
Naciketa had gone to the sphere of Yama, that is, of Death, 
Yama asked him to ask for three blessings, and that. Yama 
accordingly gave him the three blessings which he had asked 
for. But after Mrtyu had asked Naciketa to ask for blessings, 
Naciketa did not in the first place ask for the blessing of 
Brahman-Realisation (Brahmajhana), but first said:— "My 
father has got angry with me; may he become propitious to 
me"; and then, "teach me the science of Fire (agni), that is, of 
all sacrificial ritual which will give me material opulence"; and, 
when he had acquired these blessings, he asked for the third 
blessing saying: "teach me the Knowledge of the Atman". But 
when Mrrtyu began to say to him that he would give him! 
(Naciketa) additional happiness instead of this third blessing, 
Naciketa has insisted: "now explain to me that Brahmajiiana 
which will lead to sreyas", instead of aspiring for possessing 
more of the knowledge of sacrificial ritual than was necessary 
for obtaining preyas. In short, as stated in the last mantra of 
this Upanisad, Naciketa obtained both the 'Brahma-vidya' 
(knowledge of the Brahman), and "yoga-vidhi" (sacrificial 
ritual), and he was emancipated (Katha 6. 8). From this it 
follows, that the combination of jiiana and karma is the 
summary of the preaching of this Upanisad. There is also a 
similar story about Indra. Not only had Indra himself acquired 
fully the Knowledge of the Brahman, (Brahmajfiana) but he 


had taught the science of the Atman (atmavidya) to. 
Pratardana, as has been stated in the Kausitakyupanisad. Yet, 
after Indra had lost his kingdom and Prahlada had become the 
king of the three spheres, Indra went to Brhaspati, the 
preceptor of the gods, and asked him to explain to him in what 
sreyas lay. Then Brhaspati taught the dethroned Indra the 
Brahmavidya, that is, the Knowledge of the Atman, 
(atmajfana) and said to him that that was all which was 
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Sreyas (etavac chreya iti). But 'Indra was not satisfied and again 
asked the question: "ko viseso bhavet?", i.e., "Is there anything 
more?"; thereupon Brhaspati sent him to Sukracarya. There, 
there was a repetition of the same process, and Sukracarya 
said to him: "That something more is known to Prahlada." 
Then at last Indra went to Prahlada in the form of a Brahmin 
and became his disciple, and after same time had passed, 
Prahlada explained to him that 'stlam', (the habit of behaving 
consistently with Truth and Morality) was the master-key for 
gaining the kingdom of the three spheres, and that that was 
also known as Sreyas. Then, when Prahlada said to him: "| am 
very much pleased by your service, | shall give you whatever 
blessing you may ask", Indra, in the form of the Brahmin, said 
to him: "Give me your 'silam'". When Prahlada consented, the 
deity 'silam', and after it Morality (dharmam), Veracity 
(satyam), good conduct (vrtta), and ultimately opulence (Sri) 


and other deities left the body of Prahlada and entered the 
body of Indra, and in this way Indra regained his kingdom: such 
is the ancient story which has been told by Bhisma to 
Yudhisthira in the Santiparva (San. 124). Although the 
Knowledge of the Brahman by itself may be worth more than 
prosperity (aisvaryam) by itself, yet, in as much as whoever has 
to live in this world is under the obligation and has also the 
moral right to acquire material prosperity for himself or for his 
own country in the same way as it is possessed by others or by 
other countries, the highest ideal of man in this world, as is 
apparent from this beautiful story, is seen to be the 
combination of Peace (Santi), and Material Happiness (pusti), 
or of desired things (preyas) and true and lasting benefit 
(Sreyas), or of Knowledge (jAanam) and prosperity (aisvaryam), 
according to our Karma-Yoga science. Has that Bhagavan than 
Whom there is) none higher in this world, and Whose path is 
followed by others (Gi. 3.33), Himself given up prosperity and 
wealth? The word 'bhaga' has been defined in the Sastras as: 


aisvaryasya samagrasya dharmasya yaSasah Sriyah | 


jhanavairagyayos caiva sannam bhaga itirana ll (Visnu. 
6.5.74). 
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that is, "the word 'bhaga' includes the followings six things, 
namely, complete Yogic prosperity, righteousness, success, 


property, knowledge, and apathy". The word ‘aisvaryam' in 
this stanza is usually taken to mean ' Yogaisvaryam' (Yogic 
prosperity), because the word 'sri', that is, wealth, appears 
later on. But as ordinarily, the word ‘aisvaryam' is used to 
mean and include authority, success, and wealth, and the 
word ‘jhanam' includes apathy and righteousness, we may say 
that in ordinary parlance, the entire meaning conveyed by the 
above stanza is included in the two words ‘jhanam' and 
‘aisvaryam', and in as much as the Blessed Lord has Himself 
accepted the combination of jfianam and aisvaryam, other 
persons should consider that as proper and act accordingly (Gi. 
3.21; Ma. Bha. San. 341.25). The doctrine that the knowledge 
of the Atman is the only ideal of man in this world is a doctrine 
of the school of Renunciation, which says that, as worldly life is 
full of unhappiness, it should be given up; it is not a doctrine of 
the Karma-Yoga science, and it is not proper to mix up these 
doctrines of different schools of thought and pervert the 
meaning of the Gita. And as the Gita itself says that mere 
prosperity without Knowledge is a godless prosperity (asura 
sampatti), it follows that we must always maintain the union of 
jhanam with aisvaryam, or of aisvaryam with jAanam, or of 
Santi with pusti. When it is admitted that aisvaryam is 
necessary, though along with jhanam, it necessarily follows 
that Action must be performed. Manu has said that: "karmany 
arabhamanam hi purusam Srir nisevate " (Manu. 9.300), i.e., 
"in this world, only those persons who perform Action, acquire 
Sri (prosperity)". The same thing is established by our personal 


experience, and the same is the advice given in the Gita to 
Arjuna (Gi, 3.8). Some persons take the objection to this 
position that in as much as Action is not necessary for Release, 
all Action must be given up ultimately, that is, after the 
acquisition of Knowledge. But, as | am at present considering 
the question only of pain and happiness, and also as | have not 
yet gone into the examination of the natures of Action (karma) 
and Release (moksa), | shall not here answer that exception. | 
shall explain in detail in the ninth and tenth chapters what 
Metaphysics, and the Theory of Cause and Effect are, and then 
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in the eleventh chapter, | will prove that even this objection is 
groundless. 


| have so far shown that pain and happiness are two 
independent and different sufferings; that, as it is impossible 
to satisfy the desire for happiness by the enjoyment of 
happiness, we find that in ordinary life the sum total of 
unhappiness is always greater; that, in order to escape this 
unhappiness, the most meritorious thing to do is not to totally 
destroy Thirst or Discontent and at the same time Action itself, 
but to continue the performance of all Actions without 
entertaining any hope for the result; that, the happiness of 
enjoying objects of pleasure is in itself a happiness, which is 


always insufficient, inconstant, and beastly, and that the true 
ideal of man, who is endowed with Reason, must be higher 
than such happiness; "that, this true ideal is the happiness of 
the peace (Santi) which results from Self-Realisation; but that, 
although Metaphysical Happiness is, in this way, superior to 
Material Happiness, yet, one must possess with it also a proper 
quantity of worldly objects; and that therefore, we must also 
make Effort, that is, perform Action, desirelessly. When these 
conclusions have been firmly established by the Karma-Yoga 
science, | need not further say that it is wrong to decide 
questions of Morality by the consideration of the external 
effects of Actions in the shape of pain and happiness on the 
basis that Material Happiness is the highest ideal of man — 
even looking at the question from the point of view of 
Happiness merely. Because, looking upon a thing which can 
never by itself reach the state of perfection, as the ‘highest’ 
ideal, is misusing the word 'highest' (parama), and is as 
unreasonable as believing that water exists, where there is 
only a mirage. If one 's highest ideal is itself inconstant and 
incomplete, then, what else, except something inconstant can 
one acquire, by keeping that ideal before one's eyes? This is 
what is meant by the words: "dharmo nityah sukhaduhkhe tv 
anitye", i.e., "morality is immutable; pain and happiness are 
mutable". There is much difference of opinion among 
Materialistic philosophers themselves as to how the word 
‘happiness’, in the phrase 'the greatest happiness of the 


greatest number’, is to be understood. Some of these 
philosophers are of opinion that, in 
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as much as man is very often willing to sacrifice his life for the 
sake of Veracity, or of his Religion, casting aside all Material 
Happiness, it is not proper to say that his desire is always to 
acquire Material Happiness; and they have, therefore, 
maintained that we must use the word 'benefit' (hitam), or the 
word 'good' (kalyanam) instead of the word 'happiness' 
(sukham), and change the phrase 'greatest happiness of the 
greatest number' into the phrase ‘greatest good or benefit of 
the greatest number'. But, even doing so, the objection that 
the Reason (buddhi) of the doer has not been taken into 
account, as also several other objections apply to this point of 
view. If one says that Mental Happiness must be taken into 
account, along with Material Happiness, then, the 
fundamental theorem that the morality of any particular 
Action must be decided by its external effects, is falsified, and 
one, to a certain extent, accepts the Metaphysical aspect of 
the matter. But, if in this way, you cannot escape accepting the 
Metaphysical aspect of the matter, then where is the sense of 
accepting it only halfway? Therefore, our philosophy of Karma- 
Yoga has ultimately come to the conclusion that the doctrines 
of 'the benefit of everybody’, or 'the greatest happiness of the 
greatest number’, or the highest development of humanness' 


or other such external tests or Materialistic methods of 
determining questions of Morality are inferior tests, and that 
what is Right Action, and what Wrong Action or Non-Action 
must be determined by the Metaphysical tests of beatific 
happiness in the shape of Self-Realisation, and the attendant 
Pure Reason of the doer. The case is different, of course, of 
those persons who have sworn not to enter into the 
philosophy of things beyond the external world, under any 
circumstances. Otherwise, it only logically follows that one has 
got to go beyond Mind and Reason, and look upon the 
permanent benefit of the permanent Atman as the most 
predominant factor, even in the Karma-Yoga science. The 
belief of some persons that when one enters into Vedanta, 
everything becomes Brahmised (Brahma-maya), and the 
necessity of worldly life' cannot satisfactorily be accounted for, 
is wrong. As the various works on Vedanta, which can 
ordinarily be read now-a-days have been written principally by 
followers of the Path of 
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Renunciation, and as in the Path of Renunciation, worldly life 
in the shape of Thirst is looked upon as totally insipid, it is true 
that the science of Karma-Yoga has not been properly 
expounded in their works. Nay, these writers, who are 
intolerant of rival cults, have foisted the arguments of the Path 
of Renunciation on the Karma-Yoga, and attempted to create 


the belief that Sarnnyasa (Renunciation) and Karma- Yoga, are 
not two independent paths for obtaining Release (moksa), but 
that Samnyasa is the only correct Path according to the 
Sastras. But such a view is incorrect. The Path of Karma-Yoga 
has- been independently followed from times immemorial, 
side by side with the Path of Renunciation, according to the 
Vedic religion; and the promulgators of this path have 

very .satisfactorily expounded the science of Karma-Yoga, 
without departing from the elementary principles of Vedanta. 
The Bhagavadgita is a work pertaining to this Path of Karma- 
Yoga. But, leaving aside the Gita for the moment, it will be 
seen that the system of expounding the science of the doable 
and the not-doable from the Metaphysical point of view was 
started, even in England itself, by writers like Green, [1] and 
long before him, in Germany. However much one may 
consider the visible world, so long as one has not properly 
understood who is the HE who sees this visible world, or who 
performs these Actions, the consideration of the highest duty 
of man in this world will always remain incomplete from the 
philosophical point of view. Therefore, the advice of 
Yajhavalkya: "atma va are drastavyah srotavyo mantavyo 
nididhyasitavyah", is literally applicable to the present case. If 
even after the examination of the external world, one 
ultimately comes to basic principles like philanthropy, then, 
"we must say that by such examination, the importance of the 


[1] Prolegomena to Ethics, Book |; and Kant's Metaphysics of Morals (trans, 
by Abbott, in Kant's Theory of Ethics). 


science of the Highest Self (adhyatma) is not in any way 
belittled, but that this is one more proof of there being only 
one Atman in all created things. If Materialistic philosophers 
cannot transcend the limitations which they have placed on 
themselves, there is no help for it. Our philosophers have 
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extended their sight far beyond that, and have fully justified 
the science of Karma-Yoga on the basis of Metaphysics. But, in 
as much as it is necessary to consider another contrary view 
(pUrva-paksa), which deals with the subject of Right Action and 
Wrong Action or Non-Action, | shall deal with that view before 
explaining how that justification has been made. 


—:0:— 
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CHAPTER VI. 


THE INTUITIONIST SCHOOL AND THE 
CONSIDERATION OF THE BODY AND THE 
ATMAN. 


(ADHIDAIVATA-PAKSA AND KSETRA- 
KSETRAJNA-VICARA). 


satyaputam vaded vacam manahpUtam samacaret [1] 


~ Manu. (6.46). 


There is another method of the consideration of the- question 
of Action, Non-Action, and Wrong Action, besides the Positive 
or Material method, namely, the Intuitionist (adhidaivata) 
method. Those who belong to this school say that, when a 
man decides as to what is Action, Non-Action, or Wrong 
Action, or as to the doability or non-doability of any particular 
Action, he never troubles to find out how pain or happiness 
will result from any particular Action, and whether the sum 
total of happiness caused by it is greater than that of 


[1] "Speak that which has been purified (become pita) by satyam 
(veracity); and behave in that way which your Mind considers as pure". 


unhappiness, nor does he enter into the consideration of the 
Atman and the Non-Atman; and many persons do not 
understand these intricate questions. Nor even- does 
everybody do every particular act for his own happiness. 
Whatever arguments may be advanced by Materialist 
philosophers, if one considers minutely for a moment what the 
state of mind of a person is in determining the righteousness 
or unrighteousness of any particular Action, it will be seen that 
inherent and noble mental impulses like pity, kindness, 
philanthropy etc. impel him to do any particular act on the 
spot. For instance, when a man sees a beggar, his mind is 
inspired by the feeling of pity before the thought as to what 
benefit will be acquired by his Self or by his giving the beggar 
something in charity enters it, and he gets rid of the matter by 
giving the beggar whatever he can; in the same way, when her 
child begins to cry, the mother does not stop to consider 


p.168. 


how much how many people will be benefitted by her feeding 
it, but she at once begins to feed it. Therefore, the true 
foundations of the science of Karma-Yoga are these noble 
mental impulses. These "mental impulses have Hot been given 
to us by anybody, but they are Nature-born or inherent, or, in 
a sense, self-created deities. When a judge is seated in his 
judicial chair, he is inspired by the deity of Justice when he 
administers justice, and if he defies this inspiration, he 


administers injustice. The inherent mental impulses of 
kindness, pity, philanthropy, gratitude, love for one's duty, 
courage and other virtues, are deities just like the deity of 
Justice. Everyone by nature knows what the true forms of 
these deities are. If ha defies the inspirations of these deities 
on account of avarice, hate or jealousy, or for some such other 
reason, what can these deities do? ,Now, it is true that there is 
sometimes a conflict between these deities themselves; then, 
we are in doubt as to the inspiration of which deity we should 
consider as predominant in doing a particular Action; and then 
it becomes necessary for us to consider some other power 
besides the deities, of Justice, Kindness, etc. in order to satisfy 
this doubt. But even if, on these occasions, we do not enter 
into the intricacies of Metaphysical considerations, or of the 
weighing of pain or happiness, but only consult our Mental 
Deity (manodevata), that is, our Conscience, that deity 
immediately shows us which path is the more meritorious one; 
and therefore, Conscience is superior to all deities. The word 
‘Conscience’ (manodevata) is not to be understood as meaning 
and including desire ,anger, avarice, or the other emotions 
which inhabit the mind, but as meaning, in the present 
contest, the God-given or., inherent power which everyone 
possesses of choosing between good and bad. This very power 
has got the high-sounding name of, "Power of discriminating 
between the good and the bad" (sad-asad-viveka-buddhi), [1] 


[1] This 'sad-asad viveka-buddhi' means ‘Conscience’ in English; and the 
‘adhidaivata paksa’ is the Intuitionist School. 


and if a person, on any occasion of doubt, thinks for a moment 
quietly and with a peaceful mind, this deity which, 
discriminates between the right and the wrong (sad-asad- 
vivecana-devata) 
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will never fail him. Nay, on such occasions, we say to other 
persons: "Consult your own mind". What importance to attach 
to what virtue is ready listed with this sovereign deity which 
immediately gives you her decision on any matter in 
accordance with this list, as occasion arises. Suppose, there is 
an occasion 1 when there is a conflict between the principles 
of Self-protection and Harmlessness, such as a famine, when 
we are in doubt as to whether Or not to eat uneatable food; 
then, we should consult- our Conscience, and immediately it 
will come out with the decision: " Eat the uneatable food ". 
Similarly, if there is a conflict between Self-interest, and 
philanthropy, that situation too must he -solved by the help of 
this Mental Deity. One writer has after peaceful thought 
stumbled on 'this list of the relative values’ of righteous and 
unrighteous actions prepared by" the deity of Conscience, and 
he has published it in his book. [1] In this list, the highest place 


[1] This writer is James Martineau, and he has published this list in his work 
entitled "Types of Ethical Theory" (Vol. Il. p. 266; 3rd Ed.). Martineau 
calls his school the Idio-psychological School. But | include this school in 
the Intuitionist School. 


has been given to the feeling of Reverence combined with 
Humility; and Kindness, Gratitude, Generosity, Affection etc. 
are given the consecutive lower grades. This writer is of the 
opinion that when there is a conflict between a virtue of a 
lower order, and a virtue of a higher order, one must attach 
higher importance to the virtue oi the higher order. According 
to this writer, there is no other proper way of determining the 
doability or non-doability or the righteousness or 
unrighteousness of any Action; because, even if we extend our 
vision as fax as possible, and decide in what the 'greatest good 
of the greatest number' lies, yet in as much as our 
discriminating Reason does not possess the power or authority 
to order "us to dd that in which the good ' of the greatest 
number lies, the question whether or not one should do that 
which is beneficial to 'the greatest number ultimately remains 
unsolved, and again the whole matter remains in abeyance. 
The decision of the doability or non-doability of an Action 
arrived at after a far-sighted consideration of pain and 
happiness 
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will meet the same fate as that of a decision which may have 
been given by a judge who has not received proper authority 
from the king. Mere far-sightedness cannot tell a person to do 
something, or that he must do some particular thing; because, 
far-sightedness being a human product, it cannot control 


human beings. On such occasions, there must be someone else 
having a higher authority than ourselves who gives the 
command; and this function can be satisfactorily discharged 
only by this God-given Conscience, which is superior to man, 
and therefore, in a position to- exercise authority over man. As 
this deity is self-created it is also usual, in ordinary parlance to 
say: "My Conscience (manodevata) tells me a particular thing". 
The fact that when, a man has committed a sinful action, he is 
subsequently ashamed of it, and that his inner consciousness 
bites him, is- nothing else but the punishment of this Mental 
Deity; and that proves the existence of this independent 
Mental Deity. For otherwise, we cannot, according to this 
school of thought,, explain why our Conscience pricks only 
ourselves. 


The summary given above is of the opinions of the Intuitionist 
School in the Western countries. In these- countries, this body 
of thought has been principally promulgated by Christian 
preachers; and in their opinion, this- God-given method is 
superior to, and easier to follow than the purely Materialistic 
methods for determining the righteousness- or 
unrighteousness of an Action, and is, therefore, the method 
which should be acted upon. Although in India there was no 
such independent section of the science of Kamia-Yoga in. 
ancient times, yet we come across similar opinions in many 
places in our ancient treatises. We find in many places in the 
Mahabharata that the various mental impulses have been 


given the forms of deities. | have referred in the foregoing 
pages to the story of the deities of Morality (dharmam), 
Prosperity (Sri) etc. having left the body of Prahlada and 
entered the body of Indra. This deity who discriminates 
between doability and: non-doability, or righteousness and 
unrighteousness is called: 'Dharmam', and there are stories 
that this deity had manifested himself in the form of a Syena 
bird for testing the truthfulness of the King Sibi, and first in the 
form of a Yaksa and later on 
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in the form of a dog for testing Yudhisthira. Even in the 
Bhagavadgita (10.34), Fame (kirti), Opulence (sri), Speech 
(vak), Memory (smrti), Acumen (medha), Perseverance (dhrti), 
and Forgiveness (ksama) are called deities; and out of these, 
memory, acumen, perseverance, and forgiveness are qualities 
of the mind. The Mind itself is a deity, and the worship of it has 
been prescribed in the Upanisads, as being a symbol of the 
Parabrahman (Tal. 3.4; Chan. 3.18). When Manu says: 
"manahputam samacaret" (6.46), i.e., "Do what the Mind 
believes to be pure", he may be said to have intended the 
Mental Deity by the word 'manas' (Mind). In ordinary affairs, 
we Say instead: "Do as the Mental Deity (manodevata) pleases. 
In the Marathi language, the word 'manahputa' has acquired 
quite the contrary meaning; and on many occasions, when a 
person does whatever he likes, he is said to behave 


‘manahputa’. But the true meaning of this phrase is that: 'One 
should do only that which the Mind considers as sacred or 
pure’. In the fourth chapter of the Manu-Samhita, Manu 
himself has made the meaning clearer by saying: 


yat karma kurvato 'sya syat paritoso 'ntaratmanah | 


tat prayatnena kurvita viparitarn tu varjayet || (Manu- 
Sarmh. 4.161). 


that is, "One should perform by efforts that Action by which 
one's innermost Atman is satisfied; and one should give up 
whatever is disliked by it", So also, Manu, Yajhavalkya, and the 
other Smrti-writers, in mentioning the fundamental rules of 
practical morality such as the rules of Morality applicable to 
the four castes, etc. have said:— 


vedah smrtih sadacarah svasya ca priyam atmanah | 
etac caturvidham prahuh saksad dharmasya laksanam 
\|_ (Manu. 2.13). 
that is, "the Vedas, the Smrtis, good behaviour, and the 
satisfaction of one's Atman, are the four fundamental 
elements of righteousness (dharmam). The meaning of the 
words 'the satisfaction of the Atman' is, 'that which one's Mind 


looks upon as pure’; and it is quite clear that where the 
righteous- 
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ness or unrighteousness of any particular Action could not be 
decided by consulting the Srutis, the Smrtis, and the principles 
of good behaviour (sadacara), the fourth means of deciding 
the matter was considered to be its 'manah-pUtata’, i.e., its 
‘being considered as pure by the Mind’. In the Mahabharata, 
Dhrtarastra, after relating the stories of Prahlada and Indra 
mentioned in the last Chapter, has said in describing 'silam', 
that: 


yad anyesam hitarm na syad atmanah karma paurusam 


apatrapeta va yena na tat kuryat katharncana || (Ma. 
Bha. San. 124. 66). 


that is, "That Action of ours which is not beneficial to others, 
or of which we ourselves would feel ashamed, should not be 
performed in any case. My readers will notice that by using the 
expressions 'is not beneficial to others' and ‘feel ashamed this 
verse has included in the same place both the doctrines of 'the 
greatest good of the greatest number' and the Mental Deity’. 
Even in the Manu-Smrti, that Action for having done which or 
when doing which one feels ashamed, is referred to as 
‘tamasa', and that Action of doing which one does not feel 
ashamed, and whereby our innermost self (antaratman) 
remains happy, is referred to as 'sattvika’ (Manu. 12.35, 37); 
and these ideas are to be found also in the Buddhistic treatise 
Dhammapada (See Dnammapada, 67 and 68). Kalidasa says 


that when there is a doubt as to the doability or non-doability 
of any Action:— 


satam hi sandehapadesu vastusu pramanam 
antahkaranapravrttayah | (Sakun. 1.20). 


That is, "saintly persons always consider as authoritative the 
dictates of their own Conscience". Controlling the mental 
impulses by concentrating the mind on a single object is the 
province of the Patafijala Yoga, and as this Yoga-Sastra has 
been in vogue in India from very ancient times, it was at no 
time necessary to teach our people the method of making the 
mind peaceful and quiet, and doing that which the Mind 
considered as proper, whenever there was any doubt about 
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any matter. It is stated in the various Smrtis at the very 
commencement, that the Rsis who wrote them, used always to 
define righteousness and unrighteousness after first 
completely concentrating their minds (Manu. 11); and the 
method of thus consulting the dictates of Conscience on any 
matter also- seems at first sight extremely easy. But when one 
minutely considers what is meant by a' pure mind ' from the 
philosophical point of view, this facility of the matter 
disappears; and on that account, our philosophers have not 
based the edifice of Karma-Yoga on it. We must now consider 
what this philosophical point of view is; but before | do so, | 


will here explain briefly how the Western Materialistic 
philosophers have refuted this Intuitionist theory. Because, 
although the reasons adduced by the Materialists and the 
Metaphysicians may be different, yet as the result arrived at by 
both is the same, | shall first deal with the arguments of the 
Materialists, in order that the importance and the propriety of 
the arguments of the Metaphysicians should be the better 
understood by my readers. 


As the Intuitionist School has, as mentioned above, given, the 
highest place to Conscience Pure, it is clear that the objection 
against the Materialistic philosophy or morals, namely, that 
they do not attach any importance to the Reason of the doer, 
does not apply to the Intuitionist theory. But when one 
minutely considers what is to be called the 'Pure Conscience' 
in the shape of a Mental Deity which discriminates between 
the Right and the Wrong (sad-asad-viveka-buddhih), it will he 
seen that other unconquerable difficulties arise with reference 
to this theory also. Nobody need be “ told that whatever thing 
is taken considering it in all its bearings, and finding out 
whether or not it is performable or unperformable, doable or 
not-doable, or whether or not it will be advantageous or 
pleasant, is a thing which is not done by the nose or the eyes 
or any other organs, and that there is an independent organ, 
namely, the Mind, which serves that purpose. Therefore, 
doability or non-doability, righteousness or unrighteousness 
are things which must be determined by the Mind, whether 


you call it an organ or a deity. If that were all that the 
Intuitionist school said, nobody 


p.174 


would find any fault with it. But, Western Intuitionists have 
gone far beyond that. They say that deciding whether a thing is 
good or bad (sat or asat), just or unjust, righteous or 
unrighteous, is quite different from deciding whether a 
particular object is heavy or light, white or black, or whether a 
calculation is correct or incorrect. The Mind can, by logical 
methods, decide matters which fall within the second 
category; but the Mind itself is incapable of deciding on the 
matters mentioned in the first category, and that is a thing 
which can be done only by the Mental Deity in the shape of 
the Power of discrimination between good and bad. They 
explain this by saying that in determining whether a particular 
calculation is correct or incorrect, we first examine the 
additions or multi- plications involved in it, and then arrive at a 
decision, that is to say, before determining this question, the 
Mind has to go through some other actions or activities; but 
the same is not the .case in the matter of the discrimination 
between good and bad. As soon as we hear that somebody has 
murdered somebody else, we immediately utter the words: 
"What a bad thing has been done by him", and we have not to 
think about the matter at all. As the decision which we arrive 
at without ;any consideration, and the one which we arrive at 


after con- sideration, cannot both be said to be the functions 
of one and the same mental capacity, we must say that 
Conscience is an independent Mental Deity. As this power or 
deity is equally awake in the hearts of all human beings, 
everyone looks upon murder as a crime, and nobody has to be 
taught anything about the matter. This Intuitionist argument is 
answered by Materialistic philosophers by saying, that from 
the fact that we can spontaneously arrive at a decision on any 
matter, we cannot draw the conclusion that such matter must 
be different from another matter as to which we come to a 
decision after proper consideration. Doing a thing quickly or 
slowly is a matter of practice. Take the case of calculations. 
Merchants quote the rate for the seer immediately on being 
given the rate for the khandy, by mental calculation. But on 
that account, their deity of calculation does not become 
different from the same deity of the best mathematicians. By 
habit, something 
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becomes so much part and parcel of oneself, that one does it 
easily and without the slightest consideration. An excellent 
marksman easily shoots and kills birds on the wing; but no 
one, on that account, says that there is soma independent 
deity of marksmanship. Not only that, but no one, on that 
account, considers the science of marksmanship or of 
calculating the speed of flying birds or other scientific 


calculations as unnecessary. There is a story told of Napoleon 
Buonaparte, that as soon as he stood on the battle-field and 
cast only one glance all round, he could immediately find out 
the weakest point of the enemy. But, on that account, nobody 
said that the science of warfare is an independent deity, and 
that it is in no way connected with other mental faculties. It 
may be that one man has a greater aptitude for a particular 
thing than another. But on that account, we do not say that 
the two have two different kinds of intelligence. Besides, it is 
not that the decision on questions of doability or non- 
doability, or of righteousness or unrighteousness is made 
instantaneously on all occasions. Because, if such were the 
case, there would never have been any doubt as to whether a 
particular thing ought to be done or ought not to be done’. 
Not only is such doubt occasionally experienced by everyone, 
but, what is more, the decisions given by different persons as 
to the doability or non-doability of the same Action are 
different. If there is only one self -created deity in the form of 
‘Conscience’, why should there be this difference? Therefore, 
we have to say , that a man comes to a decision on any 
particular matter, according as his mind is evolved or 
educated. There are many aboriginal tribes who do not 
consider murder a crime, but even eat human flesh with 
pleasure! But if we for a moment leave aside the case of 
uncivilised human beings, yet, according to the customs of 
different countries, something which is considered 
objectionable in one country is wholly acceptable in another 


country. Marrying a second wife when the first one is alive, is 
considered a crime in England; but nobody thinks much of it in 
India. Indians would feel ashamed of sitting in an assembly 
without their turbans on; but in England people consider 
taking off one's hat as a sign of respect! If it were true that one 
feels ashamed of a wrong act as a result only of 
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God-given or inherent Conscience, should not everyone feel 
equally ashamed of the same act? Even marauders consider it 
disgraceful to draw a sword against a, person whose food they 
have eaten; but, even powerful civilised nations in the West 
consider it a sign of patriotism to murder people who are 
subjects of a neighbouring nation! If there is only one deity in 
the shape of Conscience, why should there be this difference? 
And if one admits different kinds of Conscience, according to- 
civilization or according to the customs of countries, then the 
self-created immutability of Conscience itself suffers. As man 
leaves the uncivilised state and is gradually more and more 
civilised, so also are his Mind and Reason developed;, and 
when in this way, the Reason has developed, man becomes 
capable of spontaneously conceiving such ideas as he would 
have been incapable of conceiving in his former uncivilised 
condition. We may even say that the Reason being developed 
in this way is a sign of civilisation, just as a civilised or educated 
person's not asking for everything which he casts his. eyes on 


is a sign of the control over the organs which has become 
ingrained in him, so also has the mental faculty of choosing 
between good and evil gradually grown in mankind, and it has 
now become so much part of human nature that we give our 
decision as to the morality of a thing spontaneously and 
without consideration. If we have to see things which are near 
or which are far, we have to contract the muscles and tendons 
of the eyes to a greater or lesser extent, and this is done so 
quickly that we never realise it; but has any one, on that 
account, looked upon the consideration of the reasons for this 
process as useless? In short, the Mind or the Reason of man 
are the same at all times and with reference to all matters. It is 
not that we decide between black and white by one kind of 
Reason and between good and evil by another kind of Reason. 
The only difference is that the Reason of a particular person 
may be more developed, whereas the Reason of another 
person may be uneducated or incompletely developed. 
Western Materialistic philosophers have' thus drawn the 
conclusion that when we bear in mind this difference, and also 
take into account our experience that being able to do any 
particular thing quickly is only a matter of habit or practice, we 
have no 
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reason for imagining that there is an independent and 
wonderful power like Conscience in addition to the natural 
faculties of the Mind. 


The ultimate decision of our ancient philosophers on this 
matter is similar to that of the Western Materialistic 
philosophers. They admit the principle that it is necessary to 
consider any particular matter quietly and with a peaceful 
mind. But they do not accept the position that there is one 
kind of Reason which decides the question of righteousness 
and unrighteousness and another kind of Reason which 
decides whether a particular thing is black or white. The Mind 
arrives at a correct or incorrect decision according as it has 
been educated. They, therefore, say that everybody must 
make an effort to develop his Mind; and they have also given 
rules explaining what this development is and how it is to be 
made. But they do not accept the position that the power of 
discrimination between good and bad (sad-asad-vivecana- 
Sakti) is some independent heavenly gift which is different 
from the ordinary Reason of a man. The question as to how a 
man acquires knowledge and how the activities of his Mind 
and Reason are carried on, have been very minutely examined 
in ancient times. This examination is technically known as "the 
consideration of the Body and the Atman" (ksetra-ksetrajfia- 
vicara). 'ksetra' means the body and 'ksetrajiia' means the 
Atman. This ksetra-ksetrajfia-vicara is the foundation of 
Metaphysics; and as it is impossible to look upon the Power of 


discrimination between good and bad or any other Mental 
Deity as higher than the Atman when once one has properly 
understood this science of the Body and the Atman, it 
becomes perfectly clear how the Intuitionist arguments are 
insufficient. | shall, therefore, in this place briefly consider the 
science of the Body (ksetra or Field) and the Atman (ksetrajfia). 
Thereby, my readers will be able to properly understand the 
correct meanings of many of the doctrines of the 
Bhagavadgita. 


The body of man (pinda, ksetra, or Sarira) may be said to be a 
great factory. As in any factory raw material is first taken in 
from outside, and then all the material is selected or arranged, 
and having determined which of the material is useful for the 
factory and which not, the raw material taken 
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In is manufactured into different articles and sent out, so also 
are there numerous activities going on, every moment in the 
human body. The first of the means man has for acquiring the 
knowledge of the various objects in the world, made up of the 
five primordial elements, are his organs. The, true or 
fundamental form of the objects in the world cannot be 
realised by any one by means of his organs. Materialists say 
that such form is the same as it appears to our organs; but if 


tomorrow a human being acquires another new organ, then, 
from his point of view the qualities of the different objects in 
the world will be different. Human organs are of two kinds, 
namely, organs of Action (karmendriya) and organs of 
perception (jfianendriya). The hands, the feet, the voice, the 
anus and the generative organs are the five organs of Action. 
All the Actions which we perform by means of our body are 
performed through these five organs. Besides these, there are 
the five organs of perception, namely, the nose, the eyes, the 
ears, the tongue and the skin. "We perceive colour by the 
eyes, taste by the tongue, sound by the ears, smell by the 
nose, and touch by the skin. All the knowledge that we acquire 
of any external object, is the effect of its colour, taste, sound, 
smell or touch, and nothing else. For instance, take a piece of 
gold. It looks yellow, it seems heavy to the touch, and it is 
elongated on being hammered. These and its other qualities 
which we perceive by means of our organs, is what is 'gold' in 
our eyes; and when these qualities are seen to recur in any 
particular object, then such object becomes an independent 
physical object named 'gold' in our opinion. Just as there are 
doors in a factory for taking material in from outside and for 
sending out the material, which is inside, so also, the organs of 
perception are the doors of human body for taking material 
inside and the organs of Action are the doors for sending that 
material out. When of the rays of Sun fall on any object and 
enter our eyes on being reflected, our Atman perceives the 
colour of that object; and when the minute atoms of scent, 


emanating from that that object come and strike our olfactory 
nerves, we smell it. The functions of the other organs of 
perception are carried on in the same way; and when the 
organs perception are functioning in 
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this way, we become aware of the external objects in the 
world through their medium. But the organs of perception do 
not themselves acquire the knowledge of the activities which 
they carry on; and therefore, these organs of perception are 
not called ‘jfata' (Knower), but they have been referred to as 
the portals for taking in material from outside. When external 
material has come inside through these doors, the dealing with 
it afterwards is the function of the Mind. For instance, when at 
noon the clock strikes twelve, it is not the ears which 
understand what o'clock it is. Just as each stroke falls, aerial 
vibrations come and strike the ears, and when each of these 
strokes has in the first place created a distinct effect on the 
mind, we mentally calculate the sum of all these phenomena 
and decide what o'clock it is. Even the beasts have got the 
organs of perception, and as each stroke of the clock falls, it 
causes an effect on their mind through their ears. But their 
mind is not sufficiently developed to be able to total up the 
number of strokes and to understand that it is twelve o'clock. 
Explaining this in technical language, it is said that although a 
beast is capable of perceiving individual phenomena by 


themselves, yet, it is not able to perceive the unity which 
results from that diversity. In the Bhagavadgita, this is 
explained by saying: "indriyani parany ahuh indriyebhyah 
param manah", (GI. 3.42), i.e., "the organs are superior to the 
external objects, and the Mind is superior to all the organs". As 
has been stated above, if the Mind is not in its proper place, 
we do not see anything although the eyes may be open, nor do 
we hear anything though the ears may be open. In short, the 
external material comes into the factory of the Body through 
the organs of perception to the clerk called 'Mind', and this 
clerk subsequently examines that material. We will now 
consider how this examination is done, and how it becomes 
necessary to further sub-divide that which we have so far been 
broadly referring to as the 'Mind', or how one and the same 
Mind acquires different names according to difference in its 
functions. 


All the impressions which are created on the mind through the 
organs of perception have first to be placed together in one 
place and by comparing them with each other, one has first to 
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decide which of them are good and which bad, which 
acceptable- arid which objectionable, which harmful and 
which beneficial p and when this examination has been made, 


we are induced to- do that thing which is good, beneficial, 
proper, or doable. This- is the ordinary course. For instance, 
when we go into a, garden, impressions of the various trees 
and flowers in it are made on our minds through our organs of 
perception. But unless our Atman has acquired the knowledge 
of which of these flowers have a good smell and which a bad 
one, we do not get the desire of possessing a particular flower, 
and consequently perform the Action of plucking it. 
Therefore,, all mental activity falls into the following three 
broad divisions, namely: (1) having acquired the knowledge of 
external objects by means of the organs of perception,, 
arranging all these impressions, or carefully classifying them 
for purposes of comparison, (2) after this classification has 
been made, critically examining the good or bad qualities of 
the different objects and deciding which object is acceptable 
and which not; and (3) when the decision has been made, 
feeling the desire to acquire the acceptable and reject the 
unacceptable, and getting ready for appropriate action. It is 
not that these three functions must take place immediately 
one after the other, and without there being any interval of 
time between them. We may in the present feel the desire of 
acquiring some object which we may have seen in the past; 
nevertheless we cannot, on that account, say that any one of 
these three functions is unnecessary. Just as though the Court 
of Justice is one and the same, the work in it is divided in the 
following way, namely, the two parties or their respective 
pleaders first place their respective evidence and witnesses 


before the Judge, and the Judge gives his decision after 
considering the evidence on either side, and the Sheriff 
ultimately carries out the decision which has been given by the 
Judge, so also are the activities of that clerk whom we have so 
far broadly referred to as the 'Mind’, divided. Out of these 
activities, the function of considering discriminatingly all the 
various objects which are perceived, and deciding that a 
particular thing is of a particular kind (evameva) and not of 
another kind (nanyatha), that is to say, the function of a Judge, 
belongs to the organ 
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called 'Reason' (buddhih); and all the mental functions 
referred to above, except the functions of this faculty of 
discriminating between good and evil, are carried out by the 
organ called 'Mind' (manas), according to the terminology of 
both the Vedanta and the Samkhya philosophies (Sam. Ka. 23 
and 27). This (minor) Mind, like a pleader, places before the 
Reason the various ideas that a particular thing is like this 
(samkalpam) or is like that (vikalpam) etc., for decision; and 
therefore, it is called an organ which is 'sarmkalpa- 
vikalpatmakam'’, that is, which merely forms ideas without 
arriving at any decision. The word 'samkalpam' is sometimes 
made to include also the factor of decision (Chandogya. 7.4.1.). 
But in this particular place, the word 'samkalpam', has been 
used to mean and include merely realising, or believing, or 


taking for granted, or understanding that a particular thing as 
of a particular kind, or such activities as planning some Action, 
desiring, thinking, or conceiving, without arriving at ;any 
decision (niscayah). But the function of the Mind is 

not .exhausted after placing various ideas for decision before 
the Reason in this way like a pleader. When the Reason has 
decided on the goodness or badness of any particular act, and 
has decided what is acceptable, the Mind has also to perform 
the Registrar's function of bringing about, through the organs 
of Action, that thing which has been found acceptable, that Is 
to say, of carrying into execution the decisions of Reason; .and 
therefore, the Mind can also be defined in another way. It is 
true that considering how to carry into execution the decision 
which has been arrived at by the Reason is in a sense 
samkalpa-vikalpatmaka; nevertheless that process has been 
given the independent name 'vyakaranam'’, that is, 
‘development’, In the Sanskrit language; all the other mental 
activities except these are the functions of Reason. The Mind 
does not discriminate between the various ideas in the mind. 
Discriminating between them and giving to the Atman the 
accurate knowledge of any particular object, or deciding that a 
particular thing is only of a particular kind after proper 
classification, or arriving at a definite inference, and deciding 
as to the doability or non-doability of any particular Action 
after inferentially determining the relation of Cause and 
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Effect between two things, are all functions of the Reason and 
are known in Sanskrit as 'vyavasayah' or 'adhyavasayah'. 
Therefore, these two words have been defined in the 
Mahabharata in the following way in order to show the 
difference between the Reason and the (minor) Mind, 
namely:— 


"vyavasayatmika buddhih mano vyakaranatmakam" 
(Ma. Bha. San. 251. 11). 


that is, "the 'buddhih' (Reason) is an organ which does the 
vyavasayah, that is, which discriminates and arrives at a 
decision, and the Mind (minor) is an organ which does the 
vyakaranam, that is, carries out the development or the 
further arrangements. In short, the Reason "is vyavasayatmika 
and the mind is vyakaranatmakam". Even the Bhagavadgita 
contains the words "vyavasayatmika buddhih" (Gi. 2.44); and 
in that place, the word buddhih means the organ which 
discriminates and decides. The buddhih is like a sword. Its 
function is only to cut whatever comes before it or is brought 
before it. It has no other quality or function (Ma. Bha. Vana. 
181. 26). Planning, desiring, wanting, memory, perseverance, 
faith, enthusiasm, kindness, interestedness, affection, pity, 
gratitude, sexual impulses, shame, joy, fear, love, attachment, 
hate, avarice, arrogance, jealousy, anger etc., are all qualities 
or faculties of the Mind (Br. 1.5.3; Maitryu. 6, 30), and man is 
prompted to perform any particular act according to the 
particular mental impulse which has sprung into the Mind. 


However reasonable a man may be, and even if has fully 
understands how poor people suffer, yet, if the feeling of pity 
is not aroused in his heart, he will never be inspired by the 
desire to help the poor; or, though he might feel the desire to 
fight, he will not fight if he is wanting in courage. The Reason 
only tells us what the result will be at those things which we 
want to do. But as desire, courage etc., are not the faculties of 
the Reason, Reason by itself, that is without the help of the 
Mind, never inspires the organs to do anything. On the other 
hand, though, the Mind can inspire the organs when under the 
sway of Anger etc., yet an Action which may have been 
performed without the discrimination of the Reason and 
merely by . the inspiration of the mental 
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impulses, will not necessarily be morally pure. For instance, if 
something is given in charity without exercising the Reason 
and merely under the impulse of the feeling of pity, there is a 
chance of its having evil effects if the charity is given to an. 
undeserving person. In short, the mental impulses by them- 
selves are blind without the help of Reason. Therefore, in 
order that any good Action should be performed by a man, 
there must be a combination of a Reason which is pure, that is 
to say, such as will arrive at a correct decision between good 
and bad, a Mind which will act according to the dictates of the 
Reason, and organs which are subject to the control of Mind. 


Besides the words 'buddhih' and 'manas' the other words 
‘antahkaranam' and 'cittam' are also in vogue. As the word 
antahkaranam out of these means the internal (i.e., antah) 
organ (i.e., karanam or indriyam), it usually includes the manas 
(Mind), buddhih (Reason), cittam (Consciousness) and 
ahamkaram (Egoism) etc.; and when the Mind first 
contemplates external objects, it becomes cittam, (i.e., 
Consciousness), (Ma. Bha. San. 274.17). But, as in ordinary 
parlance these words are used as being synonymous, there is 
very often a confusion as to what meaning is intended in which 
place. In order that such a confusion should not arise only the 
two words Mind and Reason, out of the various words 
mentioned above, are used in scientific terminology in the 
specific meanings mentioned above. When in this way a 
differentiation has been made between the Mind and the 
Reason, the Reason in its capacity of a judge, necessarily 
becomes superior to the Mind, and the Mind becomes the 
clerk of the Reason. This is the purport of the following words, 
used in the Gita, namely, "manasas tu para buddhih", i.e., ' the 
Reason is superior to or beyond the Mind" (Gi. 3.42). 
Nevertheless, even this clerk has, as mentioned above, to 
perform two. different functions; the first of these is to 
properly arrange all the impressions which have come from 
outside, through the medium of the organs of perception, and 
to place those impressions before the Reason for decision; and 
the second one is to carry "the order Or the message of the 
Reason to the organs of Action after the Reason has arrived at 


a decision and make these organs perform those external 
Actions which 
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are necessary to be performed for carrying out the decision of 
the Reason. Just as very often in a shop, the duty of purchasing 
merchandise for the shop and also the duty of sitting in the 
shop and selling the goods are both carried out by one and the 
same clerk, so also is the case with the Mind. Suppose, you see 
a friend of yours and being inspired with the desire of calling 
him, you say to him 'hullo!'; then, let us see what are the 
various functions which are carried out in your antahkaranam. 
First, your eyes, that is, the organ of perception, have sent a 
message to the Reason through the medium of the Mind that 
your friend is near you, and that knowledge is conveyed 
through the Reason to your Atman. Here, the first function, 
namely, of the acquisition of knowledge, is over. Then the 
Atman, through the medium of the Reason decides to call the 
friend; next, the desire to speak springs into the Mind in order 
to execute the decision of the Reason, and the Mind causes 
the word 'hullo!' to be uttered by the organ of Action. In the 
Siksa-grantha of Panini, the function of the utterance of words 
has been described on that basis as follows:— 


atma buddhya sametyarthan mano yunkte vivaksaya | 


manah kayagnim ahanti sa prerayati marutam | 


marutas tirasi caran mandram janayati svaram |l 


that is, "the Atman in the first place grasps all things through 
the medium of the Reason, and creates in the Mind the desire 
to speak; then the Mind sets in action the bodily heat (kayagni) 
which in turn Bets the breath in motion; then this breath 
entering the chest, creates the lowest sound; and this sound 
ultimately comes out of the mouth in the shape of labial, 
guttural, or other sounds." The last two lines of the above 
stanza are also to be found in the Maitryupanisad (Maitryu. 
7.11.); and from this it is clear, that this stanza must be older 
than Panini. [1] 'kayagni' is known in present-day medical 
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science as 'nerves'. But according to that science, the nerves 
which bring in the perception of external objects are different 
from those which carry the message of the Reason to the 
organs of Action through the medium of the Mind; and 
therefore, according to Western medical scientists, we must 
have two kinds of Mind. Our philosophers have not thought 
that there are two kinds of Mind; they have differentiated 
between the Reason and the Mind, and have said that the 
Mind is dual, that is to say, where the organs of Action are 


[1] Max Miller has said that Maitryupanisad must be earlier in point of 
time than Panini. See Sacred Books of the East Series Vol. XV pp. xlvii- 
li. This matter has been more fully dealt with by me in the Appendices. 


concerned it acts according to the organs of Action, and where 
the organs of perception are concerned, it acts according to 
those organs. Both these ideas are essentially the same. 
According to the points of view of both, the Reason is the 
judge who decides, and the Mind becomes samkalpa- 
vikalpatmakam, that is, performs the function of conceiving 
ideas in relation to the organs of perception, and becomes 
vyakaranatmakam. that is, executive, in relation to the organs 
of Action, that is to say, it becomes the actual provocator of 
the organs of Action. Nevertheless, in developing (i.e., making 
the vyakaranam of) anything, the Mind has very often to 
conceive ideas (that is, make samkalpam and vikalpam) in 
order to see in what way the dictates of the Reason can be 
carried out. Therefore, in defining the Mind, it is usual to say 
simply "samkalpa- vikalpatmakam manah"; but, it must not be 
forgotten, that even according to that definition, both kinds of 
functions of the Mind are included. 


The definition of Reason given by me above, namely, that it is 
the organ which discerns, is intended only for the purpose of 
minute scientific discussions. But, these scientific meanings of 
words are always fixed subsequently. It is, therefore, necessary 
to consider here also the practical meanings which the word 
‘buddhih' had acquired before this scientific meaning had been 
fixed. We cannot acquire the knowledge of anything unless it 
has been identified by the Pure Reason (vyavasayatmika 
buddhih); and unless we have acquired the knowledge of that 


object, we do not conceive the intention or the desire of 
obtaining it. Therefore, just as in ordinary parlance, the word 
‘mango’ is applied both to the mango-tree and the mango- 
fruit, so also ordinary people very often use the single word 
‘buddhih' (Reason) for signifying the Pure Reason 


p.186. 


(vyavasayatmika buddhih), as also the fruits of that Reason in 
the shape of Desire etc. For instance, when we say that the 
buddhih of a particular person is evil, we intend to say that his 
‘Desire’ is evil. As Intention’ or 'Desire ' are both faculties of 
the Mind from the scientific point of view, it is not correct to 
refer to them by the word 'buddhih'. But, before the word 
‘buddhih' had been scientifically analysed, the word 'buddhih' 
had begun to be used in ordinary parlance in the two 
meanings of (i) the organ which discerns and (ii) the Intention 
or Desire which subsequently arises in the human mind as a 
result of the functioning of that organ. Therefore just as the 
additional word 'tree' or 'fruit' is used when it is: intended to 
show the two different meanings of the word 'mango'’, so also, 
when it is necessary to differentiate between the two 
meanings of the word 'buddhih’, the 'buddhih' which 
discriminates, that is to say, the technical 'puddhih' is referred 
to by qualifying it by the adjective 'vyavasayatmika' and Desire 
is referred to as simply 'buddhih' or at most as 'vasanatmika 
buddhih'. In the Gita the word 'buddhih' has been used in both 


the above meanings (Gi. 2.41, 44, 49 and 3.42); and in order to 
properly understand the exposition of the Karma-Yoga, both 
these meanings of the word 'buddhih' have to be continually 
kept before the mind. When man begins to do any particular 
act, he first considers whether it is good, or bad, doable or not- 
doable etc., by means of his Pure Reason (vyavasayatmika 
buddhih), and when the Desire or Intention (that is, the 
'‘vasanatmika buddhih) of doing that act enters his mind, he 
becomes ready to perform the act. This is the order of the 
mental functions. When that buddhih out of the two (namely 
the vyavasayatmika) which has to decide between the 
doability and the non-doability of any particular Action is 
functioning properly, the Mind is not polluted by improper 
Desires (buddhih) entering it. Therefore, the first theorem of 
the Karma-Yoga preached in the Gita is that the 
vyavasayatmika buddhih (Pure Reason) must be made pure 
and steady (GI. 2.41). Not only the Gita, but also Kant has 
differentiated between two kinds of buddhih and he has 
described the functions of the vyavasayatmika buddhih (Pure 
Reason) and of the vyavaharika or vasanatmika buddhih 
(Practical Reason) in 
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two different books. [1] Really speaking, steadying the Pure- 
Reason is the subject-matter of the Patafijala Yoga-Sastra,- and 
not of the Karma-Yoga Sastra. But in considering any particular 
act, one must, according to the doctrine of the Gita, first 
consider the desire or the vasanatmika buddhih of the doer of 
the act, before one looks at the effect of the act (Gi. 2.49); and 
in the same way when one considers- the question of Desires it 
will be seen that the man whose pure Reason has not become 
steady and pure, conceives different shades of desire in his 
mind, and therefore), it is not certain that these desires will be 
always pure or holy (GI. 2.41). And if the desires themselves 
are not pure, how will the resulting Action be pure?1 
Therefore, one has to consider in detail, even in the science of 
Karma-Yoga, the methods or means which have to be 
employed to keep the vyavasayatmika buddhih pure, and 
therefore, the Patafjala Yoga has been, described in the sixth 
chapter of the Bhagavadgita as one of the means by which the 
vyavasayatmika buddhih can be made pure. But some 
doctrinal commentators have disregarded this fact and drawn 
the inference that the Gita supports and" preaches the 
Patafijala Yoga! From this it will be clear to my readers how 
necessary it is to bear in mind the above mentioned two 
meanings of the word 'buddhih' and their mutual relation. 


[1] Kant calls the vyavasayatmika buddhih Pare Reason; and the 
vasanatmika buddhih Practical Reason and he has dealt with these two 
kinds of Reason in two separate books. 


| have in this way explained what the respective functions of 
the Mind and the Reason are, after explaining the internal 
working of the human mind, and | have also mentioned the 
other meanings of the word 'buddhih’'. Having in this way 
differentiated between the Mind and the 'vyavasayatmika 
buddhih' (Pure Reason), let us see how this aspect affects the 
question of the deity which discerns between good and evil 
(Sad-asad-viveka-devata). As the only purpose which this deity 
serves is to choose between good and evil, it cannot be 
included in the (minor) Mind; and as there is only one 
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'‘vyavasayatmika buddhih' (Pure Reason) which considers all 
matters and comes to a decision on them, we cannot give an 
independent place for the sad-asad-vivecana Sakti (power of 
discriminating between good and evil). There may be 
numerous matters about which one has to think, discriminate, 
and come to a conclusion. In commerce, war, civil or criminal 
legal proceedings, money-lending, agriculture, and other 
trades, there arise any number of occasions on which one has 
to discriminate. But, on that account, the vyavasayatmika 
buddhih in each case does not become different. The function 
of discrimination is common to all these cases; and therefore, 
the buddhih (Reason) which makes that discrimination or 
decision must also be one only. But in as much as the buddhih 
is a bodily faculty (Sarira-dharma) just like the Mind, it can be 


sattviki, rajasl, or tamas! according to previous Actions, 
hereditary impressions, or education or for other reasons; and 
therefore, a thing which might be acceptable to the buddhih of 
one person may be looked upon as unacceptable to the 
buddhih of another person. But on that account, we cannot 
say that the organ of buddhih is different in each case. Take for 
instance, the case of the eye some people have squint eyes, 
while others have half-closed eyes, and others one eye only, 
and some have dim vision, while others have a clear vision. 
But, on that account, we do not Bay that the eye is a different 
organ in each case, but say that the organ is one and the same. 
The same argument must be applied to the case of the 
buddhih. That same buddhih which differentiates between rice 
and wheat, or between a stone and a diamond, or which 
distinguishes between black and white, or sweet and bitter, 
also discriminates between what is to be feared and what not, 
what is good and what evil, what is profitable and what 
disadvantageous, what is righteous and what unrighteous, or 
what doable and what not-doable, and comes to a final 
decision in the matter. However much we may glorify it in 
ordinary parlance by calling it a 'Mental Deity' yet from the 
philosophical point of view, it is one and the same 
vyavasayatmika buddhih (pure Reason). That is why in the 
18th Chapter of the Gita, one and the same buddhih has been 
divided into the three kinds of sattviki, rajasi, and tamast 


p.189. 


and the Blessed Lord first says to Arjuna:— 


pravrttim ca nivrttim ca karyakarye bhayabhaye | 
bandham moksam ca ya vetti buddhih sa partha sattviki 
\|_ (Gr. 18.30) 
that is, "that buddhih which (properly) understands which 
Action should he begun and which not, which is proper to be 
performed and which not, what should be feared and what 


not, what leads to bondage and what to Release (moksa), is 
the sattviki buddhih "; 


and then He goes on to say:— 
yaya dharmam adharmam ca karyam cakaryam eva ca | 
ayathavat prajanati buddhih sa Partha rajasi ll (Gi. 
18.31) 


that is, "that buddhih which does not make a proper 
discrimination between the dharmam (righteous) and the 
adharmam (unrighteous), or between the doable and the not- 
doable, that buddhih is rajast"; and He lastly says:— 


adharmar dharmam iti ya manyate tamasavrta | 
sarvarthan viparitarmns ca buddhih sa Partha tamasi Il 
(Gi. 18.32) 


that is, "that buddhih which looks upon that as righteous — 
(dharmam) which is unrighteous (adharmam), that is to say, 
which gives a totally perverse, that is, contrary verdict on all 


matters is the tamast buddhih". From this explanation, it will 
be clear that the theory that there is an independent and 
distinct deity of which the function is sad-asad-vivekah, (i.e., 
discrimination between good and evil) is not accepted by the 
Gita. That does not mean that there can never exist a buddhih 
(Reason) which will always choose the right thing. What is 
meant is that the buddhih is one and the same, but the 
sattvika quality of choosing only the right thing is acquired by it 
by previous impressions, or by education, or by control of the 
organs, or by the nature of the food which a man eats etc., and 
in the 
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absence of such factors as previous impressions etc., that 
same buddhih becomes rajasi or tamasi, not only in the matter 
of the discrimination between the doable and the not-doable 
but also in all other matters. Such is the import of the above 
stanzas. The facts of the difference between the buddhih of a 
thief and that of an honest man, or of persons belonging to 
different countries is explained by this theory in a satisfactory 
way, in which it cannot be explained by looking upon the 
Power of -discrimination between good and evil (sad-asad- 
vivecana-Sakti) as an independent deity. "Making one's 
buddhih, sattviki, is what one oneself can do; and it cannot be 
done without the control of the organs. So long as the 
vyavasayatmika buddhih acts only according to the dictates of 


the organs, without discriminating between or examining what 
promotes one's true benefit, it cannot be called Pure (Suddha); 
therefore, one must not allow the buddhih to become the 
slave of the Mind and the organs, but one must on the other 
hand arrange it so that the Mind and the organs are under its 
control, This principle has been enunciated in numerous places 
in the Bhagavadgita (G1. 2.67, 68; 3.7, 41; 6.24, 36) and, on that 
account, the body, has been compared to a chariot in the 
Kathopanisad, and it is metaphorically stated that in order that 
the horses in the shape of the organs which pull that chariot 
should be properly guided in the path of the enjoyment of 
objects of pleasure, the charioteer in the shape of the 
vyavasayatmika buddhih has to courageously keep taut and 
steady the reins in the shape of the Mind (Katha. 3.3.9); and in 
the Mahabharata also, the same simile has been adopted in 
two or three places with some slight difference (Ma. Bha. Vana 
210.25; Stri. 7.13; ASva. 51.5). 'This simile is so proper for 
describing the function of the control of the organs, that the 
famous Greek Philosopher Plato has in his book (Phoedrus. 
246) made use of the same illustration in describing the 
control of the organs. This illustration does not appear literally 
in the Bhagavadgita. Yet, the description of the control of the 
organs in the above-mentioned stanzas has been made 
keeping this illustration in mind, as cannot but be noticed by 
anybody who keeps in sight the previous and posterior context 
of this subject-matter. Ordinarily, that is, when it is not 
necessary to make subtle 
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scientific distinctions, this is known as 'manonigraha' (control 
of the Mind); but when, as mentioned above, a distinction is 
made between the manas (Mind) and the buddhih (Reason), 
the function of control falls to the share, not of the Mind, but 
of "the pure (vyavasayatmika) Reason. In order this 
vyavasayatmika buddhih should become pure, the principle 
that there is only one Atman in all human beings, must be 
deeply impressed on the mind by realising the true nature of 
the Paramesvara whether by the mental absorption (samadhi) 
taught in the Patafijala Yoga, or by Devotion or by Knowledge 
(jfiana) or by Meditation (dhyana). This is what is known as 
Self- devoted (atma-nistha) buddhih. When the 
vyavasayatmika buddhih has in this way become Self-devoted 
(atmanistha), and the Mind and the organs have learnt to act 
according to its directions as a result of mental control, Desire, 
Intention, or other mental functions (manodharma) or the 
vasanatmika buddhih (Practical Reason), naturally become 
pure and chaste, and the bodily organs naturally tend towards 
sattvika actions. From the Metaphysical point of view, this is 
the foundation of all good actions, that is to say, the esoteric 
teaching (rahasya) of the science of Proper Action (Karma- 
Yoga). 


My readers will now have realised why our philosophers have 
not accepted Conscience as an independent deity, in addition 
to the ordinary functions of the Mind and the Reason. From, 
their point of view, there is no objection to looking upon 'the 
Mind or the Reason as deities by way of glorification; but they 
have come to the conclusion that considering the matter 
scientifically, there is no third element like Conscience which is 
distinct from and in addition to the two things which we call 
manas (mind), and buddhih (Reason) and which is inherent. 
We now clearly see the propriety of the word satam having 
been used in the phrase 'satam hi sarndeha padesu' etc. Those 
whose minds are pure and Self-devoted (atmanistha), need 
not at any time be afraid of consulting their Conscience 
(antahkarana). We may even say that they should purify their 
Mind as much as possible before performing any Action, and 
consult their Conscience, But, there is no sense in dishonest 
people saying: "We do the same thing", because, the 
Conscience of both is not the same, and 
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whereas the Conscience of saints is sattvika, that of thieves is 
tamasa . In short, that which the Intuitionist School refers to as 
‘the Deity which discerns between Good and Evil' (the sad- 
asad-viveka-devata), is seen not to be an independent deity 
when the matter is considered from the philosophical point of 
view, but to be only the Self-devoted and the sattvika form of 


the vyavasayatmika buddhih This is the theory of our 
philosophers, and when this theory is accepted, the Intuitionist 
point of view naturally falls to the ground. 


When we have thus seen that the Materialistic aspect is one- 
sided and insufficient, and also that the easy device found out 
by the Intuitionist school is ineffective, it becomes necessary 
for us to see whether or not there is some other way for 
justifying the doctrine of Karma-Yoga. This way is the 
Metaphysical aspect of the matter; because, when we have, 
once come to the conclusion that there is no such independent 
and self-created (svayambhi) deity like the sad-asad-viveka- 
buddhih (Conscience), notwithstanding the fact that the 
Reason is superior to external Action, it becomes necessary to 
consider, even in the science of Karma-Yoga, how one can 
keep one's Reason pure in order that one should be able to 
perform pure Action, what is meant by Pure Reason, and how 
the Reason, can be made pure; and the consideration of these 
questions, cannot be complete unless one leaves aside the 
Material sciences which deal only with the external physical 
world, and enters into Metaphysics. Our philosophers have 
laid down the ultimate doctrine, in this matter, that the 
Reason, which has not fully realised the true and all-pervading 
nature of the Paramesvara, is not pure; and the science of the 
Highest Self (adhyatma) has been expounded in the Gita solely 
in order to explain what this Self-devoted Reason (atmanistha 
buddhih) is. But, disregarding this anterior and posterior 


context, some doctrinal commentators on the Gita have laid 
down the conclusion that Vedanta is the principal subject- 
matter of exposition in the Gita. It will be shown later on 
exhaustively that this conclusion arrived at by these 
commentators as to the subject-matter expounded in the Gita, 
is not correct. | have for the time being only to show how it is 
necessary to consider the question of the Atman when one 
wishes to find out how the 
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Beason is to be purified. This question of the Atman has to be 
considered from two points of view:— (1) the first method of 
exposition is to examine one's own body,' (pindah, ksetra, or 
Sariram), as also the activities of one's Mind, and to explain 
how as a result of such examination, one has to admit the 
existence of the Atman in the shape of a ksetrajfia, or an 
owner of the Body (Gi. Chap. 13). This is known as the Sariraka- 
vicara or the KSETRA-KSETRAJNA-VICARA (the Consideration of 
the Body and the Atman); and that is why the Vedanta-Sitras 
are known as Sariraka (dealing with the Body) sitras. When in 
this way we have examined our Body and Our Mind, we have 
next to consider (2) whether the elementary principle which is 
arrived at by such examination, and the principle which is 
arrived at by the examination of the brahmandam or the 
visible world around us, are the same or are different.' The 
examination of the world made in this way is known, as the 


KSARAKSARA-VICARA or the VYAKTAVAYKTA-VICARA (the 
consideration of the Mutable and the Immutable, or the 
consideration of the Perceptible and the Imperceptible). The 
‘ksara' or 'vyakta' is the name of all the mutable objects in the 
world, and aksara or avyakta is the name of the essential and 
eternal element in the mutable objects in this creation (GI. 
8.21; 15.16). The fundamental Element which we dis- cover by 
further examining these two elementary principles arrived at 
by the consideration of the Body and the Atman and of the 
Mutable and the Immutable, and which is the Element from 
which both these elements have been evolved, and which is 
beyond (para) both of them, and is the Root Element of 
everything, is called the Absolute Self (Paramatman) or the 
Purusottamah (GI. 8. 20): All these ideas are to be found in the 
Bhagavadgita, and the science of Proper Action has been 
expounded in it by showing how the buddhih is ultimately 
purified by the Realisation (jfianam) of this Element in the 
shape of the Paramatman, which is the Root Cause of 
everything. If, therefore, we have to understand this method 
of exposition, we must also follow the path which has been 
followed in the Gita. Out of these two subject-matters, the 
knowledge of the brahmandam or the consideration of the 
Mutable and the Immutable (ksaraksara) will be dealt with" 
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in the next chapter. | shall now complete the science of the 
pinda, or the consideration of the Body and the Atman which | 
had commenced in this chapter in order to explain the true 
nature of the Conscience, and which has remained incomplete. 


| have finished my exposition of the gross Body made up of the 
five primordial elements, the five organs of Action, the five 
organs of Perception, the five objects of these five organs of 
Perception in the shape of sound, touch, colour, taste, and 
smell, the Mind which is the conceiver of ideas (samkalpa- 
vikalpa), and the Pure Reason (vyavasayatmika buddhih). But 
that does not exhaust the consideration of the Body. The Mind 
and the Reason are the means or the organs for thought. If the 
gross Body does not possess movement (cetana) in the form of 
Vitality (pranah) in addition to these, it will be just the same 
whether the Mind and the Reason exist or not. Therefore, it is 
necessary to include one more element in the Body in addition 
to these other things, namely, Movement (cetana). The word 
‘cetana’, is sometimes also used as meaning the same things 
‘caitanyam' (Consciousness). But one must bear in mind that 
the word cetana has not been used in the sense of caitanyam 
in the present context, 'cetana' here means the movement, 
activity, or the vital motion of the Life forces seen in the gross 
Body. That caitanyam (Power of Consciousness) by means of 
which movement or activity is created even in Gross Matter, is 
known as caitanyam; and we have now to consider what that 
Power is. That factor which gives rise to the distinction 


between "mine", and "other's" which is to be seen in the Body 
in addition to its Vital activity or Movement, is a different 
quality altogether; Because, in as much as the Reason is only 
an organ which comes to a decision after proper consideration, 
Individuation (ahamkarah), which is at the root of the 
distinction between one's and another's, must be looked upon 
as something different from Reason. Like and dislike, pain and 
happiness, and other correlative couplets (dvarndvam) are the 
properties of the Mind. But as the Nyaya school looks upon 
these as properties of the Atman, Vedanta philosophy includes 
them among the properties of the Mind in order to clear that 
misunderstanding. In the same way, that fundamental element 
in the shape of Matter 
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(prakrti), from which the five primordial elements have sprung, 
is also included in the Body (Gi. 13.5, 6). That Power by which 
all these elements are controlled or kept steady, is again a 
different power (Gi. 18.33), and it is called 'dhrti' (cohesion). ' 
That amalgamated product which results from the 
combination of all these things is scientifically called the 
‘savikara Sarira' (activated Body), or 'ksetra'; and this is what 
we, in ordinary parlance, call the activated (savikara) human 
body, or the pinda. | have defined the word 'ksetra' in this way, 
consistently with the Gita. But in mentioning the qualities 
Desire, Hate etc., this definition is sometimes more or less 


departed from. For instance, in the conversation between 
Janaka and Sulabha, in the Santi parva (San. 320), the five 
organs of Action have not been mentioned in the definition of 
the Body, but instead of them the six qualities of Time-feeling 
(kala), Realisation of Good and Evil (sad-asad-bhavah). Method 
(vidhih), Vitality (Sukram), and Strength (bala) have been 
mentioned. According to this classification, the five organs of 
Action have to be included in the five primordial elements, 
whereas according to the classification adopted in the Gita, we 
are to include Time in the Ether (akasam), and Method, 
Vitality, Strength etc., in the five primordial elements or in 
Matter. Whatever may be the case, the word 'ksetra' conveys 
only one meaning to everybody. That collection of mental and 
bodily elements or qualities in the shape of pranah (Life force), 
which has specific activities (visista-cetana), is known as 
‘ksetra'’. As the word ‘Sarira' is also applied to dead bodies, the 
different word 'ksetra' has been used in this particular place, 
‘ksetra' originally means 'field', but in the present context, it 
has been used metaphorically as meaning the ‘activated 
(savikara) and living (sajiva) human body'. That which has been 
referred to by me above as a great factory is this 'ksetra'. The 
organs of Perception, and the organs of Action, are the portals 
of this factory for taking in material from outside and for 
sending out the manufactured products respectively and, the 
Mind, the Reason, Individuation (ahamkara), and Activity 
(cetana) are the workmen in this factory; and all the functions 


carried on or caused to be carried on by these workmen, are 
referred 
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to as the activities (vyaparah), feelings (vikarah), or properties 
(dharmah) of this Body. 


When in this way, the meaning of the word 'ksetra' has. been 
defined, the next question which naturally arises is, to whom 
does this ksetra or field belong, is there or is there not some 
owner for this factory? Although the word 'Atman is very often 
used in the meaning of 'Mind' or 'Conscience' or ‘one's Self’, 
yet, its principal meaning is 'the owner of the Body 
(ksetrajfia)'. "Whatever functions are performed by man, and 
whether they are mental or bodily, are carried on by his 
internal organs such as buddhih etc., his organs of Perception 
such as the eyes etc., and his organs of Action, such as hands,, 
feet, etc. In the whole of this group, the Mind and the Reason- 
are the most superior. But although they may, in this way, be 
superior to the other organs, yet they are both fundamentally 
the manifestations (vikarah) of Matter (prakrti) or of the gross 
Body, just like the other organs. (See the next chapter.) 
Therefore, although the Mind and the Reason may be the 
highest of all the organs, yet they cannot do anything beyond 
their particular functions, and it is not possible that they 


should be able to do anything else. It is true that the Mind 
thinks and the Reason decides. But, knowing this, we do not 
arrive at a conclusion as to for whom the Mind' and the 
Reason perform these functions, or as to who performs- that 
synthesis which is necessary for obtaining a synthetic 
knowledge of the diverse activities carried on by the Mind: and 
the Reason on various occasions, or as to how all the organs 
subsequently receive the directions to perform their various 
functions consistently with that synthesis. It cannot be said 
that all this is done by the gross Body of man. Because, when 
‘cetana' or activity leaves this gross Body, this gross Body is 
unable to perform these functions although it remains behind; 
and as the component parts of the gross Body, namely, the 
flesh, the muscles, etc., are the result of food, and these are 
continually worn out and continually reformed, it cannot be 
said that the feeling of sameness by which a person realises 
that "I", who saw a particular thing yesterday, am the same as 
the "I" who see a different thing to-day, is the property of the 
continually changing gross Body. If, however, 
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one leaves aside the gross Body, and says that cetana (Activity) 
is the owner of the body, then, in deep sleep, one does not 
continue to possess the 'I' feeling although such activities or 
cetana as breathing or blood-circulation are going on. (Br. 
1.1.15 — 18). It, therefore, follows that Activity or the 


functioning of Life forces, is a specific quality which has been 
acquired by the gross Body, and is not the controlling factor, 
owner or power which synthesizes all the activities of the 
organs (Katha. 5.5). The possessive case adjectival forms 'mine' 
or ‘another's prove to us the existence of the quality of 
Individuation (ahamkarah). But by knowing that, we do not 
come to a conclusion as to who this 'aham' or 'I' is. If you say, 
that this 'l' is a pure illusion, then the experience of everybody 
is just the contrary; and imagining something which is 
inconsistent with this personal experience of every- body, 
would place one in the position described by Sri Samartha 
Ramadasa as: "saying something which is inconsistent with 
experience is wholly tiresome; it is as useless as opening one's 
mouth wide and crying" (Dasa. 9.5.15); and even if we do this, 
the fact of the synthesis of the activities of the organs is not 
satisfactorily explained. Some go so far as to say that there is 
no such individual thing as 'I' but that the name 'I' should be 
given to the conglomeration or the fusion of all those 
elements, such as, the Mind, Reason, Activity, gross Body etc., 
which are included in the word 'ksetra'. But we see by our own 
eyes, that by merely piling a piece of wood on another piece of 
wood, we cannot make a box.; nor is motion created in a 
watch by merely putting together all its various wheels. We 
cannot, therefore, say that activity arises by mere 
juxtaposition. Nobody need be told that the various activities 
of the ksetra are not purely -foolish activities and that there is 
some specific intention or object in them. "Who is it that gives 


this direction to the various workmen, such as, buddhih etc., in 
the factory of the Body? Juxtaposition (sarnghatah) means 
merely putting together. Although several things may be put 
together, it is necessary to thread them together in order that 
they should form one whole. Otherwise, they will become 
disorganised at any moment. We have now to 
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see what this thread is. It is not that the Gita does not accept 
the principle of conglomeration (sarmghatah); but that is 
looked upon as part of the ksetra (Gi. 13.6). We do not thereby 
get an idea as to who the ksetrajfia or the owner of the Body 
is. Some persons think, that conglomeration gives rise to some 
new quality. But this opinion itself is not correct; because, 
philosophers have after mature consideration come to the 
conclusion that that which was not in existence before, in 
some form or other, cannot come into existence anew (GI. 
2.16), But even if we keep this doctrine aside for a moment, 
the next question which naturally springs up is why should we 
not look upon the new quality which arises in the 
conglomeration, as the owner of the Body? To this, some 
Materialist philosophers, reply, that a substance cannot be 
different from its qualities, and that the qualities want some 
superintendence (adhisthanam), and, therefore, instead of 
looking upon the property acquired by the Aggregate as the 
owner of the Body, we look upon the Aggregate itself as such 


owner. Very well; then why do you not say 'wood! instead of 
fire’, or 'cloud' instead of ‘electricity’, or 'the earth' instead of 
‘the gravity of the earth’ in ordinary parlance? If it is not 
disputed that there must be in existence some Power which is 
distinct from the Mind and the Reason in order that all the 
activities of the Body should be carried on systematically and 
according to some proper arrangement, then can we, because 
the seat of that Power is still unknown to us, or because we 
cannot properly explain the full nature of that Power or of that 
seat, say that that Power does not exist at all? No person can 
sit on his own shoulders; in the same way, it is absurd to say 
that an Aggregate (sammghatah) gives to itself the knowledge of 
itself. Therefore, we come to the emphatic conclusion even 
from the logical point of view, that THAT THING for the 
enjoyment or the benefit of which, the various functions of the 
Aggregate of the bodily organs etc. are carried on, must be 
something which is quite distinct from the Aggregate itself. It is 
true that this Element which is distinct from the Aggregate, is 
an element which cannot become an object of perception 
(jfieya) or become visible to itself like other objects in the 
creation, since it is self-enlightened. But, on that account, the 
fact of its existence 
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cannot come into question; because, there is no rule that all 
objects must fall into the single category of the 'perceivable' 


(jfieya). All objects fall into two categories, namely, the 'jhata’ 
and the 'jAeya’, i.e., the Perceiver, and That which is perceived 
by the Perceiver, and if something does not fall into the 
second category, it can come into the first category and its 
existence is as fully established as the existence of the 
Perceivable. Nay, we may go further and say that in as much as 
the 5.tman, which is beyond the Aggregate (sarnghata) is itself 
a Knower, there is no wonder that it does- not become the 
subject-matter of the knowledge which it acquires; and 
therefore, Yajfiavalkya has said in the Brhadaranyakopanisad, 
someone else, who can know That which knows everything? " 
(Br. 2.4.14). Therefore, one has to come to the ultimate 
conclusion, that there exists in this activated living Body some 
comprehensive and potent Power which is more powerful and 
more comprehensive than the various dependent and one- 
sided workmen in the Body who work in grades rising from 
organs like the hands and feet to Life, Activity, Mind and 
Reason; that this Power remains aloof from all of them, and 
synthesises the activities of all of them and fixes for them the 
direction in which they are to act, and is an ever-awake 
witness of all their activities. This doctrine has been accepted 
both by the Samkhya and Vedanta philosophies, and the 
modern German philosopher Kant has shown by minutely 
examining all the activities of Reason that this is the doctrine 
which one arrives at. The Mind, the Reason, Individuation or 
Activity are all qualities or component parts of the Body, that 


is, of the 'ksetra'. The inspirer of these components is different 
from them, independent of them, and beyond them. "yo 
buddheh paratas tu sah" (Gr. 3.42), i.e., "It is beyond the grasp 
of the Reason". This is- what is known in the Samkhya 
philosophy as 'purusa’, and in Vedanta philosophy as 
'ksetrajfia', that is to say, the Atman which knows or controls 
the Body; and the actual experience which everyone has of the 
feeling that 'l am', is the most excellent proof of the existence 
of this Knower of the Body (Ve. Sd. Sam. Bha. 3.3.53, 54). Not 
only doss nobody think 
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that 'lam not', but even if a person by his mouth utters the 
words: 'l am not’, he thereby inferentially acknowledges the 
existence of the Atman or the 'I' which is the subject of the 
predicate 'am not’. The Vedanta philosophy has been 
propounded only in order to explain as clearly as possible the 
fundamental, pure, and qualityless form of this ksetrajfia or 
Atman, which manifests itself in this way in the body in the 
individuated and qualified form 'I' (Gi. 13. 4); nevertheless, this 
conclusion is not arrived at by merely considering the Body, 
that is to say, the ksetra. | have stated before that we have to 
see what can be ascertained by considering the Cosmos 
(brahmandam) that is to say, the external world, in addition to 
consideration of the Body and the Atman. This consideration 
of the Cosmos is known as 'ksaraksara-vicara’. By considering 


the Body and the Atman, we come to know the fundamental 
element (ksetrajfia or Atman) which exists in the ksetra (the 
Body, or the pinda) and by considering the Mutable and the 
Immutable (ksaraksara), we understand the fundamental 
element in the Cosmos (brahmanda), that is, in the external 
creation. When in this way, the fundamental elements of the 
Body (pinda) and of the Cosmos (brahmanda) have been 
definitely and severally fixed, Vedanta philosophy, after 
further consideration comes to the conclusion that both these 
are uniform or one and the same, — or that WHATEVER IS IN 
THE BODY (PINDA), IS ALSO IN THE COSMOS (BRAHMANDAM). 
[1] This is the ultimate truth of the moveable and the 
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immoveable Cosmos. When we realise that this kind of 
examination has been made even in the Western countries, 


[1] The classification made in oar philosophy of ksaraksara-vicara and 
ksara-ksetrajfha-vicara was not known to Green. Yet the exposition of 
Metaphysics made by him in the commencement of his book called 
Prolegomena to Ethics, has been made by him in a twofold way, 
namely, regarding the ‘Spiritual Principle in Nature’ and the ‘Spiritual 
Principle in Man' ; and later on, he has shown the identity between the 
two. The ksara-ksetrajiia-vicara includes such, mental philosophies as 
Psychology etc., and the ksaraksara-vicara includes such sciences as 
Physics, Metaphysics etc. and even Western philosophers have 
accepted the position that the nature of the Atman has to be arrived at, 
after taking into consideration all these things. 


and that the doctrines advanced by Western philosophers like 
Kant etc. are very much akin to the doctrines of Vedanta 
philosophy, we cannot but feel a wonder about the 
supermanly mental powers of those persons, who laid down 
these doctrines of Vedanta by mere introspection, in an age 
when the Material sciences were not so advanced as they are 
in the present day; hut we must not stop with feeling wonder 
about this matter, — we must feel proud of it. 


CHAPTER VII. 


THE KAPILA SAMKHYA PHILOROPHY OR 
THE CONSIDERATION OF THE MUTABLE 
AND THE IMMUTABLE. 


(KAPILA SAMKHYA-SASTRA OR 
KSARAKSARA-VICARA). 


prakrtim purusam caiva viddhy anadi ubhav api | [1] 


~ Gita (13.20). 


| have stated in the last chapter, that simultaneously with the 
consideration of the Body and the Lord or Superintendent of 
the Body — the ksetra and the ksetrajfia one must also consider 
the visible world and the fundamental principle in it — the 
‘ksara' (mutable) and the 'aksara' (immutable) — and then go 
on to the determination of the nature of the Atman. There are 
three systems of thought which scientifically consider the 
mutable and the immutable world. The first of these is the 


[1] "Know that both the prakrti (Matter) and the purusa (Spirit) are 
eternal”. 


Nyaya school and the second one is the Kapila Samkhya 
school. But the Vedanta philosophy has expounded the form 
of the Brahman in a third way altogether, after proving that 
the propositions laid down by both of those systems of 
thought are incomplete. Therefore, before considering the 
arguments advanced in the Vedanta philosophy, it is necessary 
for us to see what the ideas of the Nyaya school and of the 
Samkhya school are. In the Vedanta-Sutras of 
Badarayanacarya, the same method has been adopted, and 
the opinions of the Nyaya school and of the Samkhya school 
have been refuted in the second chapter. Although the whole 
of this subject-matter cannot be given here, yet, | have in this 
and the next chapter given as much information about it as is 
necessary for understanding the mystic import of the 
Bhagavadgita. The propositions laid down by the Samkhya 
school are of greater importance than those laid down by the 
Nyaya school. Because, as Badarayanacarya has said (Ve. Su. 
2.1.12 and 2.2.17), though no respectable and 
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leading Vedanta philosopher has accepted as correct the 
Nyaya doctrines laid down by the followers of Kanada, yet, as 
many of the propositions of the Kapila Samkhya-sastra are to 
be found in the Smrti writings of Manu and others and also in 
the Gita, my readers must first become acquainted with them. 
Nevertheless, it must be stated right in the beginning that 


though many ideas of the Samkhya philosophy are to be found 
in the Vedanta philosophy, yet the readers must not forget 
that the ultimate doctrines laid down by the Samkhya school 
and the Vedanta school are extremely different from each 
other. There has also been raised an important question, 
namely, whether the Vedantists or the Samkhya philosophers 
are the originators of those ideas which are common to the 
Vedanta and the Samkhya philosophy. But it is not possible to 
go so deep into that subject-matter in this book. Possibly, the 
Upanisads (Vedanta) and the Samkhya philosophy grew up 
side by side like two children, and the doctrines found in. the 
Upanisads, which are similar to the Samkhya doctrines, may 
have been independently arrived at by the writers of the 
Upanisads; or on the other hand, the writers of the Upanisads 
may have borrowed some of these doctrines from the 
Samkhya philosophy; or thirdly, Kapilacarya may have 
improved upon the doctrines laid down by the ancient 
Upanisads according to his own opinions, and formulated the 
Samkhya philosophy. All these three positions are possible. But 
taking into account the fact that though the Upanisads. and 
the Samkhya philosophy are both ancient, the Upanisads are 
the more ancient (Srauta) of the two, the last supposition 
seems to be the most credible of the three. Whatever may be 
the truth, when one has once become acquainted with the 
doctrines laid down by the Nyaya and the Samkhya schools of 
philosophy, it becomes easier to grasp the principles of 
Vedanta, especially of the Vedanta in the Gita. Therefore, let 


us first consider what the opinions of these two Smarta Sastras 
about the formation of the universe are. 


Some persons have a wrong idea that the only object of Nyaya 
(i.e., Logic) is to decide what conclusions can subsequently be- 
drawn by inference from some desired or given data and 
which of these inferences are correct, and which wrong, and 
why. 
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Proving by means of inference etc. is a part of Logic. But that is 
not the most important part; classifying or enumerating the 
various things in the world, that is to say, the subject- matter 
of proof (apart from the question of proving them), finding out 
what are the fundamental classes or things under which all the 
substances in the world can be classified, as a result of the 
gradual evolution of things in the lower orders into things in 
the higher orders, finding out what their nature and qualities 
are, and how other things came into existence out of these 
things, and how all these things can be proved, and all such 
other questions are included in Logic. Nay, one may go further 
and say that this science has come into existence only for this 
purpose, and not merely for considering the question of 
inference. It is in this way that the Nyaya-sUtras of Kanada are 
begun and worked out. The followers of Kanada are known as 


Kanadas. In their opinion the root cause of the world is Atoms. 
The definition of atoms given by Kanada and the one given by 
Western natural scientists is the fame. When after dividing and 
sub-dividing things you come to the stage when division is no 
more possible, you have reached the atom or 'paramanu' 
(parama + anu), that is, the ultimate entity. As these atoms 
coalesce, they acquire new qualities as a result of the union, 
and new things are created. There are also atoms of the Mind 
and of the Body, and when these unite, life results. The atoms 
of the earth, water, fire and air are fundamentally different 
from each other. The fundamental atoms of the earth, have 
four qualities, namely, form, taste, smell, and touch; those of 
water have three such qualities, those of fire, two, and those 
of air, only one. In this way the entire cosmos is from the very 
beginning filled with permanent and subtle atoms. There is no 
other root cause of the world except the atoms. The 
commencement (arambha) of the mutual coalition or union of 
the original and permanent atoms results in all the perceptible 
things in the world coming into existence. This theory 
propounded by the Nyaya school regarding the creation of the 
perceptible universe is technically known as 'arambha-vada' 
(Theory of Commencement), and some followers of that 
school never go beyond this. There is a story about one of 
them, that when those who were 
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around him at the moment of his death, asked him to take the 
name of God, he uttered the words: "pilavah! pilavah! 
pilavah!" — "atoms! atoms! Atoms!". Nevertheless, other 
followers of the Nyaya school believe that Isvara is responsible 
for bringing about the fusion or union of atoms and they in 
that way complete the chain of the creation of the universe; 
and these are known as theistic Logicians. In the second sub- 
division of the second chapter of the Vedanta Sutras (2.2.11 — 
17), this Atomic theory, and immediately thereafter, also the 
theory that the Isvara is merely the immediate cause (2.2.37 — 
39) has been refuted. 


Reading what is stated above regarding this Atomic theory, 
those of my readers who have studied English will at once 
think of the Atomic theory advanced by the modem chemist 
Dalton. But in the Western countries, the Atomic theory of 
Dalton has now been put into shade by the' Evolution theory 
of the well-known biologist Darwin. In the same way, in India 
in ancient times, the Samkhya philosophy has put into the 
background the theories of Kanada. Not only can the Kanada 
school not explain satisfactorily how Activity was first imparted 
to atoms, but their theories cannot also- explain how the rising 
gradation of living things like trees, animals, and men came 
into existence, nor also how that which was lifeless became 
living, and several other things. This explanation was given in 
the 19th Century in the Western countries by Lamarque and 
Darwin, and in our country in ancient times by Kapila. The 


summary of the opinions of both these- schools is that the 
Cosmos or universe came to be created by the bursting forth 
of the constituents of one original substance; and on this 
account, the Atomic theory lost ground in India in ancient 
times, and now in the Western countries. Similarly, modern 
physicists have now also proved that the atom is not 
indivisible. It was not possible in ancient times to prove the 
Atomic theory or the Evolution theory by analysing and 
examining various material objects in the world by means of 
physics and other natural sciences. Experimenting again and 
again on the various objects in the world, or determining their 
qualities by analysing them in various ways, or making a 
comparison between the organs of the bodies of numerous 
present 
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and former living things in the living world, and such other 
present day devices of the natural sciences were not available 
to Kanada or to Kapila. They have deduced their propositions 
from whatever material was before their eyes at the time. Still 
it is a matter of great surprise that the philosophical 
propositions laid down by the Samkhya philosophers as to how 
the growth or formation of the universe must have come 
about are not much different from the scientific propositions 
laid down by modern natural scientists. As the knowledge of 
biology has grown, the material proof of these opinions can 


now be given more logically, and by the growth of know- ledge 
of the natural sciences, human beings have undoubtedly 
benefited to a considerable extent from the Material point of 
view. But in order to impress on the minds of my readers that 
the modern natural scientists cannot tell us much more than 
Kapila as to how diverse perceptible created things came into 
existence out of one imperceptible prakrti (Matter), | have in 
various places later on referred shortly to the propositions laid 
down by Haeckel for comparison side by side with the 
propositions of the Kapila Samkhya school. These propositions 
were not for the first time promulgated by Haeckel, and he has 
himself clearly admitted in his works that he was expounding 
his propositions on the authority of the works of Darwin, 
Spencer, and other previous natural scientists. Yet Haeckel has 
for the first time described succinctly and in an easily 
intelligible way all these various propositions, after properly 
co-ordinating them, in his book known as The Riddle of the 
Universe; and | have therefore, for the sake of convenience, 
taken Haeckel as the protagonist of all these natural scientists, 
and referred principally to his opinions in this and the next 
Chapter. | need not say that this reference is only brief, 
because it is not possible to consider those propositions in this 
book in greater detail, and those who want further 
information about them must refer to the original works of 
Spencer, Darwin, Haeckel and other scholars. 


Before considering the Kapila Sammkhya philosophy, it must be 
mentioned that the word 'Samkhya’' is used in two different 
meanings. The first meaning is the Samkhya 
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philosophy expounded by Kapilacarya, and that meaning has 
been adopted in this Chapter and in one place in the 
Bhagavad- Gita (Gr. 18.13). But besides this specific meaning, it 
is usual to include philosophy of every kind in the general 
name 'Samkhya’, and it also includes the Vedanta philosophy 
In the phrase 'Samkhya-nistha' or 'Samkhya-yoga' this ordinary 
meaning of the word ' Samkhya' is intended; and wherever 
the scients who follow this nistha (doctrine) have been 
referred to as 'Samkhya' in the Bhagavadgita later on (Gi. 2.39; 
3.3; 4.5; and 13.34), not only the followers of the Kapila 
Samkhya school, but also the Vedantists who have abandoned 
all Actions by atmanatma-vicara (by considering what does and 
what does not pertain to the Self); and who are .lost in the 
contemplation of the Brahman, are intended. As the word ' 
Samkhya ' comes from the root 'Sarm-khya' (calculation), its 
primary meaning is 'one who counts’; and etymologists say 
that, as the fundamental elements according to the Kapila 
philosophy are just twenty-five, the followers of that 
philosophy originally got the specific name of 'Samkhya’' (in the 
sense of " counters "), and later on the word 'Samkhya' 
acquired the comprehensive meaning of philosophy of every 


kind. |, therefore, think that after the practice of referring to 
Kapila ascetics as 'Samkhya’' had first come into vogue, 
Vedanta ascetics also later on came to be known by that name. 
Whatever may be the case, in order that confusion should not 
arise as a result of this double meaning of the word 'Samkhya’, 
| have used the elongated heading of 'Kapila Samkhya-Sastra’ 
for this chapter. There are sitras (Aphorisms) in the Kapila 
Samkhya-Sastra just as in the Kanada Nyaya philosophy. But as 
neither Gaudapada nor Sri Samkaracarya, who wrote the 
Sarira-bhasya, have taken these sitras as authorities in their 
works, many scholars are of opinion that they could not be 
ancient. The Samkhya-Karika written by Tsvarakrsna is 
considered to be older than them. Gaudapada, the chief 
preceptor of Sarnkaracarya, has written a bhasya 
(Commentary) on that work and even in the Samkarabhasya 
itself, extracts have been taken from these Karikas, and the 
translation of that work into the Chinese language made 
before 570 A. D. 


p.208. 


is now available. [1] Isvarakrsna has stated at the end of these 
Karikas, that he has in his work given a summary in seventy 
couplets in the arya metre of a previous extensive- book of 
sixty chapters called Sasti-Tantra (omitting some chapters). 
The work Sasti-Tantra is now not available, and | have, 
therefore, considered the fundamental propositions of the 
Kapila Samkhya-Sastra on the authority of these Karikas. In the 
Mahabharata, the Samkhya doctrines have been mentioned in 
many chapters. But as in that work, the Vedanta doctrines 
have been always mixed up with the Samkhya doctrines, it 
becomes necessary to consider other treatises in order to 
decide what the pure Samkhya philosophy was; and for that 
purpose, no work older than the Samkhya-Karikas is at present 
available. The pre-eminent worth of Kapila becomes clear from 


[1] Much information is now available about Isvarakrsna from Buddhistic - 
works. The preceptor of the Buddhistic scholar Vasubandhu was a 
contemporary opponent of Isvarakrsna and the history of this 
Vasubandhu written by Paramartha (449 to 569 A. D.) in the Chinese 
language has now been published. Dr. Takakasu has, on the strength of 
this, come to the conclusion that Isvarakrsna must have lived about 450 
A. D. (See Journal of the Royal Asiatic Society of Great Britain and 
Ireland, 1905. p. 33 to 53). But according to Dr. Vincent Smith, 
Vasubandhu himself must be placed some- where in the 4th century 
(about 280 — 369 A. D.), because a translation of his works has been 
made in 404 A. D. into the Chinese language. When the date of 
Vasubandhu is in this way pushed back, the date of Isvarakrsna is also 
pushed back to the same extent, that is to say, by about 200 years; and 
must be taken at about 240 A. D. (See Vincent Smith's Early History of 
India, 3rd Edition, p. 328.). 


the following words of the Blessed Lord in the Gita: 
"siddhanam Kapilo munih" (Gr. 10.26), that is, "from among 
the Siddhas, | am the Kapila muni". Nevertheless, it is not 
known where and when Kapila Rsi lived. There is a statement 
in the Santiparva of the Mahabharata that Sanatkumara, 
Sanaka, Sanandana, Sanatsujata, Sana, Sanatana and Kapila 
were the seven Mind-born sons of Brahmadeva, and that they 
were born with Knowledge (340.67); and in another place 
(San. 218), we find the Samkhya 
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philosophy explained to Janaka by Asuri, the disciple of Kapila, 
and Paficasikha, the disciple of Asuri. Again in the Santi-parva 
(301.108, 109) Bhisma also says, that the science which was 
once propounded by Samkhya about the formation of the 
universe is everywhere to be found " in the Puranas, in history 
and in books on political economy and other places". Nay, it 
may even be said that: "jhanam ca lake yad ihasti kimcit 
Samkhyagatam tac ca mahan mahatman", that is, "all the 
knowledge in this, world originates in the Samkhya 
philosophy" (Ma. Bha. San. 301. 109). When one considers in 
what way the Evolution theory is being everywhere taxed into 
commission by the Western writers, one should not be 
surprised if every one of our writers has to some extent or 
other drawn upon our ancient Samkhya philosophy, which is a 
match for the Evolution theory. Stupendous ideas like the 


theory of gravity of the earth, or the utkranti-tattva [1] 
(Evolution theory) in the science of the creation, or the theory 
of the unity of Brahman and the Atman, come into the mind of 
some superman once in a way in thousands of years. 
Therefore, the practice of expounding one's own arguments, 
on the authority of any universal doctrine or comprehensive 
theory accepted at the time, is seen followed in books in all 
countries. 


This introduction has become necessary because the study of 
the Kapila Samkhya philosophy is now out of date. Let us now 
consider what the principal propositions of the Kapila Samkhya 
philosophy are. The first proposition of the — Samkhya 
philosophy is that nothing new comes into existence in this 
world; because, only sunya (nothing) and nothing else can be 
produced by sunya (that is, which did not exist before). 
Therefore, it must always be taken for granted that all the 
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[1] | have used the word 'utkranti-tattva' here as meaning ‘the Evolution 
theory' because it is used in that sense now-a-days. But 'utkranti' 
means ‘death’ in Sanskrit. Therefore, in my opinion it would be more 
proper to use the expressions 'gunavikasa' (the expansion of the 
constituents), 'gunotkarsa’ (the diffusion or growth of the constituents), 
‘gunaparinama' (the development of the constituents) used in the 
Samkhya philosophy for denoting the ‘Evolution theory' instead of the 
term ‘utkranti-tattva’. 


qualities which are to be seen in the created products (karya) 
must be found at least in a subtle form in the karana from 
which the products were created (Sam. Ka. 9). According to 
the opinions of Buddhists and of Kanada, one thing is 
destroyed and out of it another thing comes into existence; for 
instance, the seed is destroyed, and from that the sprout 
comes into existence, the sprout is destroyed, and from that 
the tree comes into existence, and so on. But the Samkhya and 
the Vedanta philosophers do not accept this proposition. They 
maintain that those elements which existed in the seed of the 
tree are not destroyed, but they have absorbed other 
elements into themselves from the earth and from the air, and 
thereby the new form or state of a sprout is taken up by the 
seed (Ve. Si. Sam. Bha. 2.1.18). Similarly, even if wood is 
burnt, it is only transformed into smoke, ashes etc., and not 
that the elements in the wood are totally destroyed and a new 
thing in the form of smoke comes into existence. It is stated in 
the Chandogyopanisad that: "katham asatah saj jayeta?", i.e., 
"how can something which exists come out of something 
which never existed?" (Chan. 6.2.2). The fundamental , Cause 
of the universe is sometimes referred to as ‘asat' in the 
Upanisads (Chan. 3.19.1; Tai. 2.7.1). But Vedanta philosophy 
has laid down that that word is not to be interpreted as 
meaning 'a-bhava' (non-existing) but as indicating only the 
non-existence of such a perceptible state as can be denoted by 
name or form (Ve. Sd. 2.1.16, 17). Curds can be made only out 


of milk, not from water; oil comes out of 'til' (sesamum), not 
out of sand; from these and other actual experiences, one 
must draw the same conclusion; because, if one accepts the 
position that those qualities which do not exist in the karana 
(cause) can arise independently in the karya (product), one 
cannot explain why it should not be possible to produce curds 
from water. In short, that which is now in existence cannot 
have come into existence out of something which originally did 
not exist. Therefore, the Samkhya philosophers have laid down 
the proposition, that whatever product you may take, its 
present concomitants and qualities must in some form or 
other have been in existence in its original cause. This 
proposition is known as 'satkarya-vada' (theory of some- 
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thing being produced out of something which existed). Even 
modern natural scientists have laid down the proposition that 
the gross elements and the potential energy in all things are 
permanent, and whatever changes of form anything may go 
through, yet in the end the sum total of all material 
concomitants and of all potential energy in the world is always 
the same. For instance, even if we see a lamp burning and the 
oil disappearing, yet the atoms of oil are not totally destroyed, 
but continue to exist in the form of soot, smoke, or other 
subtle components; and, if all these subtle components are 
taken together and weighed, their weight will be the same as 


the total weight of the oil and of all those other matters from 
the air which were mixed with it when it was burning; and it 
has now been proved that the same rule applies to potential 
energy. But although these two propositions of modern 
physics and of the Samkhya philosophy may be apparently 
similar, yet it must not be forgotten that the proposition of the 
Samkhya philosophy has reference only to the fact of one 
thing being created out of another thing, that is to say, it refers 
specifically to the theory of Causes and Effects, whereas the 
proposition of modern physics is much more comprehensive. 
The very important difference between these two propositions 
which has now been proved by actual experiments and 
mathematics, is that no quality in any product can arise out of 
any quality which was not in the cause, and what is more, that 
the material elements and the potential energy in the causes 
are in no way destroyed by reason of their having been 
transformed into products, and that the sum total of the 
weights of the material elements and the potential energy of 
any product in its various states is always the same, and is 
neither increased nor decreased. Looking at the matter from 
this point of view, it will be seen that the propositions which 
have been given at the commencement of the second chapter 
Of the Bhagavadgita. (Gr. 2.16), such as: "nasato vidyate 
bhavah". | e., "that which is not, will never come into 
existence" etc., have greater similarity with the proposition of 
modern physics, than with the mere satkaryavada which deals 
with causes and products, though they apparently look like 
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satkaryavada. The purport of the above quotation from the 
Chandogyopanisad is also the same. In short, the doctrine of 
satkaryavada is acceptable to the Vedanta philosophy. 
Nevertheless, according to the Monistic (advaita) Vedanta 
philosophy, this proposition does not apply to anything 
beyond the qualified (saguna) universe, and how the qualified 
universe appears to have come into existence out of the 
qualityless (nirguna) must be explained in some other way. 
This theory of the Vedanta will be fully dealt with later on in 
the chapter on Metaphysics (adhyatma). As in this place we 
have to consider only how far the Samkhya philosophers have 
gone, we will take for granted the doctrine of satkaryavada 
and see how the Samkhya philosophers have made use of it in 
dealing with the question of the Mutable and the Immutable. 


When once this satkaryavada is taken as proved, then, 
according to the Samkhya science, the theory that the visible 
universe came into existence out of Sunya, there having been, 
nothing whatsoever in existence before, naturally falls to the 
ground. Because, Sunya means non-existing, and that which 
exists can never come into existence out of that which does 
not exist. Therefore, it becomes absolutely clear that the 
universe must have come into existence out of some 


substance or other, and that all those constituents (gunas) 
which we now; see in the universe must have also been in this 
original substance. Now, if you look at the universe, many 
objects in it, such as trees, animals, men, stones, gold, silver, 
diamonds, water, air etc., are perceptible to our organs, and 
their forms and qualities are all different. The Samkhya 
doctrine is that this diversity or difference is neither 
permanent, nor fundamental and that the fundamental 
substance in all things, or Matter, is only one. Modern 
chemists had analysed various objects and had originally 
arrived at 62 fundamental elements. But as the Western 
natural scientists have now proved that these 62 elements are 
not eternal and that there must have been someone 
fundamental substance from which the sun the moon, the 
earth, the stars, and the rest of the universe was created, it is 
not necessary to further labour this proposition. This original 
or fundamental substance at the root of all the things in the 
universe is known in Samkhya philosophy as 
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"PRAKRTI'. Prakrti means ‘fundamental’ and all things which 
subsequently arise out, of prakrti are called ' vikrti ' or the 
vikaras (transformations) of the fundamental substance. 


But though there is only one fundamental substance in all 
things, if this substance had also only one constituent quality, 
then according to the satkaryavada, other qualities could not 
have arisen out of this one quality; whereas, looking at the 
stones, earth, water, gold, and various other things in the 
world, we find that they have numerous qualities. Therefore, 
the Samkhya philosophers have first carefully considered the 
constituents of all the various things and divided these 
constituents into three classes, namely, the sattva, the rajas 
and the tamas, (the placid, the active and the ignorant). 
Because, whatever object may be taken, it naturally has two 
states, namely, its pure, unadulterated, or perfect state and 
the opposite of it, its imperfect state; and it is seen that its 
tendency is to move from its imperfect state to its perfect 
state. Out of these three states, the state of perfection is 
called by the Samkhya philosophers the sattviki state, the 
imperfect state is called the tamasi state, and the state of 
progression is called the rajasi state; and according to them 
the three qualities, sattva, rajas and tamas, are to be found 
from the very beginning in Matter (prakrti), which is the 
fundamental substance of all things. Nay, it may even be said, 
that these three constituents together make up Matter. In as 
much the strength of each of these qualities is the same in the 
beginning, Matter is originally equable. This equability existed 
in the beginning of the world and will come again when the 
world comes to an end. In this equability, there is no activity 
and everything is at rest; but, later on, when these three 


constituents begin to vary in intensity, various things spring 
out of Matter as a result of the progressive constituent, and 
the creation begins. Here the question arises as to how the 
difference arises in the intensity of the three constituents, 
sattva, rajas and tamas, which were originally equal in 
intensity. To this the reply of the Samkhya philosophers is, that 
that is the inherent characteristic of Matter (Sam. Ka. 61). 
Though Matter is gross, yet it carries out all this activity of its 
own accord. Out of these three constituents, knowledge 
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or intelligence is the sign of the sattva, and the rajas 
constituent, has an inspirational tendency, that is to say, it 
inspires a, person to do some good or evil act. These three 
constituents can never exist by themselves independently. In 
everything, there is a mixture of all the three constituents; and 
in as much as the mutual ratio of the three constituents in this 
mixture always varies, the fundamental Matter, though 
originally one, assumes the various forms of gold, earth, iron, 
water, sky, the human body etc. as a result of this diversity in 
constituents. As the intensity or proportion of the sattva 
constituent is higher than that of the rajas and tamas 
constituents in the object which we consider as sattvika, all 
that happens is that these constituents being kept in abeyance 
are not noticed by us. But strictly speaking, it must be 
understood that the three constituents sattva, rajas and tamas 


are to be found even in those objects which are sattvika by 
nature. There does not exist a single object which is purely 
sattvika, or purely rajasa or purely tamasa. In each object, 
there is an internal warfare going on between the three 
constituents, and we describe a particular object as sattvika, 
rajasa, or tamasa according to that one of these three 
constituents which becomes predominant. (Sam. Ka. 13; Ma. 
Bha. Asva-Anugita-36 and San. 305). For instance, when in 
one's own body the sattva constituent assumes 
preponderance over the rajas and tamas constituents, 
Knowledge comes into being in our body and we begin to 
realise the truth about things and our mind becomes peaceful. 
It is not that in this mental condition, the rajas and the tamas 
constituents cease to exist in the body; but as they are 
repressed, they do not produce any effect. (Gi. 14.10). If 
instead of the sattva constituent, the rajas constituent 
assumes preponderance, then avarice arises in the human 
heart, and the man is filled with ambition and he is- inspired to 
do various actions. In the same way, when the tamas 
constituent assumes preponderance over both the sattva and 
the rajas constituents, faults like sleep, idleness, confused 
memory etc. arise in the body. In short, the diversity which 
exists among the various objects in the world, such as gold, 
iron, mercury etc. is the result of the mutual warfare or 
diversity in intensity of the three constituents, sattva, rajas 
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and tamas. The consideration as to how this diversity arises 
when there is only one fundamental Matter is known as 
‘vijfiana’; and this includes all the natural sciences. For 
example, chemistry, the science of electricity, physics etc. are 
all diverse kinds of jfiana, that is, they are vijhana. 


This fundamental Matter, which is in an equable state, is 
'AVYAKTA ', that is, not perceptible to the organs; and all the 
various objects which come into existence as a result of the 
mutual internal warfare of its sattva, rajas and tamas 
constituents, and become perceptible to the organs, that is to 
say, all which we see or hear or taste or smell, or touch, goes 
under the name of 'vyakta' according to the Samkhya 
philosophy. 'VYAKTA' means all the objects which are 
definitely perceptible to the organs, whether they become 
perceptible on account of their form, or colour, or smell, or 
any other quality. Perceptible objects are numerous, and out 
of them, trees, stones etc. are GROSS (sthila); whereas others 
like the Mind, Reason, Ether etc., though perceptible to the 
organs, are SUBTLE (suksma). The word sUksma does not here 
have its ordinary meaning of 'small'; because, though ether is 
suksma, it has enveloped the entire universe. Therefore, 
suksma is to be taken to mean the opposite of 'sthula', or even 
thinner than air. The words 'gross' or 'subtle' give one an idea 
about the conformation of the body of a particular thing; and 
the words 'vyakta' (perceptible) and 'avyakta '(imperceptible) 


show whether or not a particular thing can be perceived by us 
in reality. Therefore, although two different things may both 
be subtle, yet one of them may be perceptible and the other 
imperceptible. For instance, though the air is subtle, yet as it is 
perceptible to the sense of touch, it is considered to be vyakta; 
and prakrti (Matter), the fundamental substance of all things, 
being much more subtle than air itself, is not perceptible by 
any of the organs and is, therefore, avyakta. Here a question 
arises, namely: if prakrti is not perceptible to any organ, then, 
what evidence is there that it exists? To this the reply of the 
Samkhya philosophers is, that by considering the various 
objects, it is proved by inference by the law of 'satkaryavada' 
that the root of all of them, though not actually perceptible to 
the organs, must nevertheless be in 
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existence in a subtle form (Sam. Ka. 8); and the. Vedanta 
philosophers have accepted the same line of argument for 
proving the existence of the Brahman. (See the 
Samkarabhasya on Katha. 6.12, 13). When you once in this way 
acknowledge prakrti to be extremely subtle and imperceptible, 
the atomic theory of the Nyaya school naturally falls to the 
ground. Because, even if atoms are considered imperceptible 
and innumerable, yet, in as much as each atom is, according to 
the Nyaya theory, an independent entity or part, the question 
as to what matter any two atoms are composed of still 


remains. Therefore, the doctrine of the Samkhya philosophy is, 
that in prakrti there are no different parts in the shape of 
atoms, that it is consistent and homogeneous or unbroken in 
any part, and that it perpetually pervades everything in a form 
which is avyakta (that is, not perceptible to the organs) and 
inorganic. In describing the Parabrahman, Sri Samartha 
Ramadasa Svami says in the Dasabodha (Da. 20.2.3.):— 


"In whichever direction you see, it is endless; there 
"is no end or limit anywhere; there is one independent 
"homogeneous substance; there is nothing else". 


The same description applies to the prakrti of the Samkhya 
philosophy. Matter, made up of three constituents, is 
imperceptible, self-created, and homogeneous, and it eternally 
saturates everything on all sides. The Ether, the air, and other 
different things came into existence afterwards; and although 
they may be subtle, yet they are perceptible; and 'prakrti ' 
which is the fundament or origin of all these is imperceptible, 
though it is homogeneous and all-pervading. Nevertheless, 
there is a world of difference between the Parabrahman of 
Vedanta philosophy and the prakrti of Samkhya philosophy; 
because, whereas the Parabrahman is Vitalising and 
unqualified, prakrti is inactive (gross) and is qualified, since it 
possesses the sattva, rajas and tamas qualities. But this 
subject-matter will be more fully considered later on. For the 
moment, we have only to consider what the doctrines of the 
Samkhya philosophy are. When the words suksma, sthila, 


vyakta, and avyakta have been defined as above, one comes to 
the inevitable conclusion 
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that in the beginning of the universe, every object is in the 
form of subtle and imperceptible prakrti and that it after- 
wards becomes vyakta (perceptible to the organs), whether it 
is subtle or gross; and that at the time of pralaya (total 
destruction of the universe), when this its perceptible form is 
destroyed, it again becomes merged into imperceptible Matter 
and becomes imperceptible. And the same opinion has been 
expressed in the Gita (GI. 2.28 and 8.18). In the Sarmkhya 
philosophy, this imperceptible Matter is also known as 'aksara 
(Immutable) and all things which are formed out of it are 
known as 'ksara' (Mutable). 'ksara' is not to be understood as 
meaning something which is totally destroyed, but only the 
destruction of the perceptible form is here meant, 'prakrti' has 
also other names, such as, 'pradhana' (fundamental), 
‘gunaksobhint1' (stirrer up of the constituents), 'bahudhanaka' 
(many-seeded), and 'prasava-dharmint ' (generative). It is 
‘pradhana (fundamental), because, it is the fundamental root 
of all objects in the universe; it is 'gunaksobhint' (stirrer up of 
constituents), because, it of its own accord breaks up the 
equable state of its three constituents (gunas); it is 
‘bahudhanaka’' (many-seeded), because, it contains the germs 
of differentiation between various objects in the shape of the 


three constituents; and it is "prasava-dharmini " (generative), 
because, all things are born or come into existence out of it. 
That is why these different names are given to Matter. This 
prakrti is known in Vedanta philosophy as 'Maya' (Illusion) or 
an illusory appearance. 


When all things in the world are classified under the two 
divisions of 'Perceptible' and 'Imperceptible' or 'Mutable' and 
‘Immutable’, the next question which arises is into what 
categories the Atman, the Mind, Intelligence, Individuation, 
and the organs, which have been mentioned in the last 
chapter on the ksetra-ksetrajfia-vicara, are to be put according 
to Samkhya philosophy. The ksetra and the organs being gross, 
they will of course be included in the category of the 
Perceptible. But how is one to dispose of the Mind, 
Individuation, Intelligence, and especially of the Atman? The 
modern eminent European biologist Haeckel says in his books 
that 
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the Mind, Intelligence, Individuation and the Atman are all 
faculties of the body. We see that when the brain in a man's 
head is deranged, he loses memory and even becomes mad. 
Similarly, even if any part of the brain is deadened on account 
of a blow on the head, the mental faculty of that, part is seen 


to come to an end. In short, mental faculties are only faculties 
of gross Matter and they can never be separated from gross 
Matter. Therefore, the mental faculties and the Atman must 
be classified along with the brain in the category of the 
Perceptible. When you have made this classification,, the 
imperceptible and gross Matter is ultimately the only thing 
which remains to be disposed of, because all perceptible- 
objects have sprung out of this fundamental imperceptible- 
There is no other creator or generator of the world except 
prakrti. When the Energy of the fundamental Matter (prakrti) 
gradually increases, it acquires the form of caitanya 
(consciousness) or of the Atman. This fundamental prakrti is 
governed by fixed laws or rules like the satkaryavada, and in 
accordance with those laws, the entire universe, as also man, 
is acting like a prisoner. Not only is the Atman not something 
different from Matter, but it is neither imperishable nor 
independent; then, where is the room for salvation? The idea 
which a person has that he will do a particular thing- according 
to his own will is a total illusion; he must go where prakrti 
(Matter or Nature) drags him. In short, as the late- Mr. Shankar 
Moro Ranade has stated in the 'Dhrupad' (stanza) at the 
commencement of the drama Kalahapuri — 

"The world is a vast prison, all created beings are 

"prisoners, the inherent qualities of Matter are 

"shackles which nobody can break". 


Haeckel's opinion is that this is the way in which the existence 
of the living and the non-living world goes on. And because 


according to him the universe originates from a single, gross, 
and imperceptible prakrti, he has named his doctrine advaita' 
(non-dualism) [1]. But in as much as this advaita 
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doctrine is based on something which is gross, and as it 
incorporates everything within gross Matter, | have named it 
‘jadadvaita' (Gross Non-dualism) or Non-dualism based on the 
Natural sciences. 


But the Samkhya philosophy does not accept this Gross Non- 
dualism. They accept the position that the Mind, Reason and 
Individuation are qualities of Gross Matter which consists of 
the five primordial elements and consequently it is stated in 
the Samkhya philosophy that Reason, Individuation, and other 
qualities gradually spring out of the fundamental 
imperceptible Matter. But according to the Samkhyas, it is 
impossible that consciousness (caitanya) should spring out of 
gross Matter; not only that, but the words "I know a particular 
thing" cannot come to be used unless the one who knows, 
understands, or sees Matter, is different from Matter, in the 
same way as no one can sit on his own shoulders; and looking 
at the affairs of the world, it is the experience of everyone that 


[1] Haeckel's original word is 'Monism', and he has written an independent 
work on it. 


whatever he knows or sees is different from himself. The 
Samkhya philosophers have, therefore, come to the conclusion 
that the one who knows (jfiata) and that which is to be known 
(jfieya), the one who sees and that which is to be seen, or the 
one who sees prakrti and Gross prakriti must be two 
fundamentally different things (Sam. Ka. 17). The one which 
has been described in the last chapter as the ksetrajfia, or the 
Atman, is the one which sees, knows or enjoys, and it is known 
in the Samkhya philosophy as PURUSA (Spirit), or ' jfia ' (jfiata). 
As this Knower is different from Matter, it follows that the 
Knower is inherently quality- less, that is, beyond the three 
constituents of prakrti, namely, sattva, rajas and tamas; that 
the Knower does not go through any change of form and does 
nothing else except seeing and knowing, and that all the 
activity which is going on in the world is only the activity of 
prakrti. In short, the doctrine of the Samkhya philosophers is 
that if MATTER (prakrti) is acetana (lifeless), SPIRIT (purusa) is 
sacetana (vitalised); if Matter is responsible for all activity, 
Spirit is apathetic and non-active; if Matter has three 
constituents, Spirit is unconstituted; if Matter is blind, Spirit is 
seeing; and that these two different elements in this world are 
eternal, independent, and self-created. And it is with reference 
to this 
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doctrine that the Bhagavadgita first says: "prakrtim purusam 
caiva viddhy anadi ubhav api", that is, "prakrti and purusa are 
both without a beginning and are eternal" (Gr. 13.19), and 
then goes on to say: "karyakarana kartrtve hetuh prakrtir 
ucyate", i.e., the activities of the body and of the organs are 
carried on by prakrti: and that, "purusah sukhaduhkhanam 
bhoktrtve hetur ucyate", i.e., "the purusa is responsible for our 
experience of pain and happiness". But although the doctrine, 
that prakrti and purusa (Matter and Spirit) are both eternal, is 
acceptable to the Gita, yet it must be borne in mind that the 
Gita does not look upon these two elements as independent 
and self-created, as is done by Samkhya philosophers. 
Because, in the Gita itself the Blessed Lord has referred to 
Matter as his Illusion (Gi. 7.14; 14.3); and as regards the Spirit, 
he has said:— "mamaivamso jivaloke" (Gi. 15.7), i.e., "It is a part 
of me". Therefore, the Gita has gone further than the Samkhya 
philosophy. But we . will keep aside this aspect for the time 
being, and consider further what pure Samkhya philosophy 
says. 


According to Samkhya philosophy, all the objects in the world 
are divided into three classes:— the avyakta (the fundamental 
Matter or nature), the vyakta (the forms taken by it), and the 
purusa (jfia), the Spirit or the Knower. But in as much as the 
form of perceptible objects out of these is destroyed at the 
time of pralaya (total destruction), imperceptible Matter 
(prakrti) and Spirit (purusa) are the only two elements which 


remain in the end; and in as much as it is a proposition of the 
Samkhya philosophers, that these two fundamental principles 
are eternal and self-created, they are called 'dvaiti' (those who 
accept TWO principles). They do not accept any other 
fundamental principle besides Matter and Spirit, such as 


Isvara, Time, inherent Nature or anything else. [1] Because, in 


as much as 
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[1] 


Isvarakrsna was a total atheist (nirisvaravadi). He has stated in the last 
three summarising arya couplets of his Samkhya-Karika, that there were 
70 aryas (couplets) in the Samkhya-Karika on the principal subject- 
matter. Bat in the edition which has been printed in Bombay by 
Tukaram Tatya, which contains the translations of Colebrooke and 
Wilson, there are only 69 aryas on the principal subject. Therefore, Mr. 
Wilson was necessarily faced with the question which this 70th couplet 
was; but that couplet not having been available to him, bis difficulty has 
remained unsolved. In my opinion, this couplet must be after the 
present 61st couplet. Because, the commentary of Gaudapada on the 
61st couplet is not on one couplet, but on two couplets. And if the 
symbolical phrases in this commentary are taken and a verse is written, 
it will run as follows: 


karanam isvaram eke bruvate kalarn pure svabhavam va | 


prajah katham nirgunato vyaktah kalah svabhavas ca || 


And this verse fits in with the anterior and posterior context. | think that 
someone has subsequently omitted this arya, as it supports atheism. 
But as this ultra-critical man who has omitted the original couplet, 
forgot to delete the commentary on the verse which was omitted, we 
can now reconstruct that verse. For this, we must be grateful to this 
officious man. It would appear from the first hymn of the sixth chapter 
of the Svetasvataropanisad, that in ancient times, people used to look 
upon Inherent Nature and Time as the fundamental causes of the world 
and the Vedantists used to go further and to look upon the ‘Tévara' as 


according to that philosophy the qualified Ivara, Time, or 
inherent Nature are all perceptible, they are included in the 
perceptible objects which arise out of imperceptible Matter; 
and if you look upon the [svara as qualityless, then having, 
regard to the law of satkaryavada, Matter with its three 
constituents cannot spring out of a qualityless fundamental 
element. Therefore, they have definitely laid down that there 
is no third fundamental element in addition to prakrti and 
purusa as a cause of the universe; and having in this way 
defined only two fundamental elements, they have according 
to their own opinion worked out how the entire universe was 
created out 
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of these two fundamental elements. They say that though the 
qualityless purusa (Spirit) is unable to do anything itself, yet, in 
the same way as the cow gives milk for its calf, or iron acquires 
the quality of attraction by the proximity of a magnet, so also 
immediately on the purusa coming into union with prakrti, 


such cause. That hymn is as follows:— 


svabhavam eke kavayo vadanti kalarn tathanye parimuhyamanah | 


devasyaisa mahima tu loke yenedarn bhramyate brahmacakram || 


And in order to show that not even one of these three were accepted 
by the Samkhya philosophers as a fundamental Cause, Isvarakrsna put 
the couplet mentioned above after the 61st. couplet. 


prakrti which was originally imperceptible begins to place 
before the purusa the subtle, and the gross perceptible 
diffusion of its own constituents (Sam. Ka. 57). Although the 
purusa may be sacetana (vitalised) and a jhata, (knower), yet, 
in as much as it is kevala (isolated), that is, qualityless, it has 
not got the necessary perquisites for performing actions itself; 
and although prakrti can perform actions, yet, in as much as it 
is gross and acetana (lifeless), it cannot understand what to do 
and what not to do. Therefore, just as when there is a 
partnership between a blind man and ft lame man, the lame 
man sits on the shoulders of the blind man, and both of them 
begin to follow tits road, so also when lifeless Matter becomes 
united with the vitalised Spirit, all the activities in the world 
come in m existence (Sam. Ka. 31): and just as in a drama an 
actress ones takes one part and’ after some time again another 
part and performs her dance for the entertainment of the 
audience, so also prakrti for the benefit of the purusa (for 
‘purusartha’), and though the purusa gives nothing in return, 
takes up numerous parts in the drama by changing the mutual 
ratio of the sattva, rajas, and tamas constituents, and 
continually performs its dance before the purusa (Sam. Ka. 59). 
But so long as the Spirit, being entranced by this dance of 
Matter or by false pride (Gi. 3.37) unjustifiably arrogates to 
itself this activity of Matter, and enmeshes itself in the strands 
of pain and happiness, it will never attain salvation. But on that 
day, when the Spirit realises that Matter with its three 
constituents is different and that it, the Spirit, is something 


different, the Spirit may well be said to be released, (Gi. 13.29, 
30; 14.20). Because, strictly speaking, the Spirit is 
fundamentally neither a doer nor is it bound. It is independent 
and by its very nature isolated, that is, it is non-active. 
Whatever happens is being done hy Matter. Nay, in as much as 
the Mind and even Reason are manifestations of Matter, 
whatever knowledge is acquired by Reason is the result of the 
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activity of Matter. This knowledge is three-fold, namely 
sattvika, rajasa and tamasa (Gi.18.20 — 22). Out of these, when 
Reason acquires the sattvika kind of knowledge, the Spirit 
realises that it is different from Matter. The sattva, rajas and 
tamas constituents are the constituents of Matter, not of the 
Spirit. The Spirit is qualityless and prakrti with its three 
constituents, is its mirror (Ma. Bha. San. 204.8). When this 
mirror becomes clear, that is to say, when the Reason, which is 
a manifestation of Matter, become sattvika, then the Spirit 
sees in this clear mirror its own clear identity, namely, that is 
different from Matter, and Dame Matter, becoming 
shamefaced, stops her dance before the Spirit. When this state 
is acquired, the Spirit is released from all bonds and attains its 
inherent isolation. Isolation (kaivalya) means the state of being 
kevala (isolated), that is being single and not being joint with 
Matter. It is this natural state of the Spirit which is called 
moksa (release) or salvation by the Samkhya philosophers. But 


some philosophers have raised the subtle question whether in 
this state, it is the Spirit which abandons Matter or Matter 
which abandons the Spirit. This question is of the same type as 
the question whether the wife is too tall for the husband or 
the husband too short for the wife, and same may think it is 
equally useless. Because when two things are divorced from 
each other, there is no point in considering who has left 
whom, as we see that both leave each other. But, if one gives 
this question of the Samkhya philosophers deep consideration, 
it will be seen not to be improper from their point of view. 
According to the Samkhya philosophy, the Spirit being 
qualityless, non-active, and apathetic, the performance of the 
actions of giving up or sticking to cannot technically speaking 
be ascribed to the Spirit (Gi. 13.21, 32). Therefore, the 
Samkhyas have come to the conclusion that it is Matter, 
(which has got the quality of activity), which much be said to 
leave the Spirit. It is prakrti which obtains its own Release from 
the Spirit (Sam. Ka. 62 and Gi. 13.34). In short, Release if not 
an independent state which results to the Spirit from some 
outside agency, nor it is a state which is different from its 
fundamental and inherent state; just as the 
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outer skin of a stick of grass is different from the internal stock, 
or as the fish in water is different from the water, so are the 
Matter and Spirit relationed towards each other. Ordinary 


persons, being steeped in ignorance as a result of the 
constituents of Matter, do not realise this distinction and 
remain tied up within the periphery of family affairs. But he 
who has released this distinction may well be said to be 
released. It is stated in the Mahabharata that such a person is 
called a 'knower' or 'buddha' (wise) or 'krtakrtya’, i.e., "one 
who has done whatever ought to have been done." (See, Ma. 
Bha. San. 194.58; 248.11 and 306.308). And the meaning of 
the word 'buddhiman' (intelligent) in the sentence "etad 
buddhva buddhiman syat", i.e., "by understanding this a man 
becomes 'buddhiman' or ‘buddha’, that is, becomes a knower" 
(Gi. 15.20), is the same. The true form of Release even 
according to the science of the Atman (adhyatma) is also the 
same (Ve. Sd. Sam. Bha. 1.1.4). But the advaita (Monistic) 
Vedanta philosophers give a different explanation about it: 
instead of saying that the Spirit is inherently isolated, they say 
that in as much as the Atman is fundamentally of the form of 
the Parabrahman (Supreme Spirit), Moksa is the realisation by 
the Atman of its fundamental form, namely of the 
Parabrahman. This difference between the Samkhya 
philosophers and the Vedanta philosophy will be made clear in 
the next chapter. 


Although the advaita (Monistic) Vedanta Philosophy fully 
accepts the Samkhya theory that the spirit is qualityless, 
apathetic, and inactive, yet the other doctrine of the Samkhya 
philosophy, namely there are fundamentally innumerable 


independent Spirits which see the dance of one and the same 
Matter is not acceptable to Vedantists (Gi. 8.4; 13.20 — 22); 
Ma. Bha. San. 351; and Ve. Su. Sam. Bha. 2.1.1). According to 
the Vedanta philosophy, living beings appear different as a 
result of difference of environment; but as a matter of fact, 
everything is Brahman. According to the Samkhya 
philosophers, in as much as the life and death, and the family 
of every man is different, and in as much as one comes across 
this difference in the world that one man is happy and another 
man is unhappy, every Atman or purusa must be originally 
different from another, and their number is innumerable (Sam. 
Ka. 18). Matter and Spirit are the two different fundament 
principles of the entire universe. The Samkhya philosophers 
interprete the word Spirit as meaning a collection of 
innumerable Spirits. They say that the world goes on a result 
of the union between these innumerable Spirits and Matter 
with its three constituents. When each Spirit becomes united 
with Matter, it places before the Spirit the diffusion of its 
constituents, and the Spirit goes on enjoying it. After this has 
gone on for a long time, when in the case of a particular Spirit, 
the activity of prakrti takes the sattvika (placid) form, that 
Spirit alone (not all Spirits) acquires true knowledge and the 
activity of Matter comes to an end so far as it is concerned. It 
reaches its fundamental isolated state. But even if it attains 
salvation, the worldly life of the other Spirits continues. Some 
people are likely to think that when a Spirit reaches the state 
of isolation, it must at once escapes from meshes of Matter. 


But, according to the Samkhya philosophers such is not the 
case. The body and the organs which are the manifestations of 
Matter do not leave it till the body dies. The reason given be 
the Samkhya philosophers for this is: "in the same way as the 
wheel of the potter goes on revolving for same time as a result 
of previous motion, even after the pot on it has been finished 
and taken away from it, so also even that man who has 
attained the state of isolation continues to exist for some 
time" (Sam. Ka. 67). But the man who has attained that the 
isolated state is not in any way obstructed, nor does he 
experience either pain or pleasure or happiness, on account of 
his body. This body, which is a manifestation of gross or lifeless 
Matter, is in itself gross or lifeless, man looks upon both pain 
and pleasure or happiness as same. If it is said that the Spirit 
will be affected by pain or pleasure then, as it has realised that 
it is different from the activity of Matter, and that the entire 
activity is of Matter and not of its own, it remains apathetic, 
howmuchsoever active Matter may continue, that man who 
has not acquired this knowledge by transcending the three 
constituents of Matter, does 
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not escape the cycle of birth and death; then he may take birth 
in the sphere of gods, as a result of the preponderance of the 
sattva constituent or in the sphere of humans, as a result of 
the preponderance of the rajas constituent, or in the sphere of 


animals, as a result of the preponderance of the tamas 
constituent (Sam. Ka. 44, 54). These results, in the shape of the 
cycle of birth and death, befall a man as a result of the 
preponderance or minimisation of the sattva, rajas and tamas 
constituents in the Matter which envelopes him, that is, in his 
Reason. It is stated even in the Gita (Gi. 14.18), 
that:—"Urdhvam gacchanti sattvasthah", that is, "persons in 
whom the sattvika constituent predominates go to heaven", 
and tamasa parsons go to perdition. But these resulting states 
in the shape of heaven etc., are non-permanent. For that Spirit 
which wishes to become released from the cycle of birth and 
death, or according to the terminology of the Samkhya 
philosophy, which has to maintain its difference or isolation 
from Matter, there is no other way except transcending the 
"three constituents and becoming virakta (desireless). 
Kapilacarya had acquired this asceticism and Knowledge from 
his very birth. But it is not possible that every man can be in 
this state from the moment of his birth. Therefore, everyone 
must by means of the discrimination of fundamental principles 
realise the difference between Matter and Spirit and try to 
purify his Reason. When by such efforts, the Reason becomes 
sattvika, there arise in that Reason itself the qualities of 
Realisation (jfiana), Asceticism (vairagya), and Power 
(aiSvarya), and the man ultimately reaches isolation. The word 
‘aiSvarya' (power) is used here in the sense of the Yogic power 
of acquiring whatever may be desired. According to the 
Samkhya philosophy, Righteousness (dharma) is included in 


the sattvika constituent; but Kapilacarya has ultimately made 
the distinction, that by mere dharma one acquires only 
heaven, whereas Knowledge and Asceticism give Release or 
Isolation, and effect a total annihilation of the unhappiness of 
aman. That man who, as a result of the preponderance of the 
sattvika constituent in his bodily organs and in his Reason, has 
realised that he is distinct from Matter with its three 
constituents, is called trigunatita (one who has transcended 
the sattva 
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rajas and tamas constituents) by the Samkhyas. In this state of 
a trigunatita, neither the sattva, nor the rajas, nor the tamas 
constituent continues to exist; therefore, considering the 
matter minutely, one has to admit that this state is different 
from either the sattviki, or rajasi, or tamast states of mind; and 
following this line of argument the Bhagavata religion, after 
dividing Devotion (bhakti) into ignorant, progressive, or placid, 
has described the disinterested and non-differentiating 
devotion of the man who has transcended the three 
constituents as nirguna, that is, unaffected-by-quality (Bhag. 3. 
29. 7 — 14). But it is not proper to extend the principle of 
division beyond the three divisions of placid, progressive, and 
ignorant. Therefore, the Samkhya philosophers include the 
trigunatita state of transcending the three constituents in the 
placid (sattvika) state on the basis that it results from the 


highest expansion of the placid constituent; and the same 
position has also been accepted in the Gita. For instance, the 
non-differentiating knowledge that everything is one and the 
same is, according to the Gita, placid knowledge (Gi. 18.20); 
and where the description of the sattviki state of mind is given 
in the fourteenth chapter of the Gita, the description of the 
state of transcending the three constituents is given later on at 
the end of the same chapter. But it must be borne in mind that 
in as much as the Gita does not accept the duality of Matter 
and Spirit, the words 'prakrti’, 'purusa’, 'trigunatita’, which are 
technical terms of Sarmkhya philosophy are always used ina 
slightly different meaning in the Gita; or in short, the Gita 
permanently keeps the rider of the monistic (advaita) Para- 
brahman on the Dualism (dvaita) of the Samkhya philosophy. 
For instance, the difference between Matter and Spirit 
according to the Samkhya philosophy has been described in - 
the 13th chapter of the Gita (Gi. 13.19 — 34). But there the 
words 'prakrti’' and 'purusa'’ are synonymous with the words 
‘ksetra’ and 'ksetrajfia'. Similarly, the description in the 14th 
chapter of the state of transcending the three constituents (Gi. 
14.22 — 27) is of the siddha or released man who, having 
escaped the meshes of Maya (Illusion) with its three 
constituents, has realised the Paramatman (Supreme Spirit) 
which 


p.228. 


is beyond both Matter and Spirit, and not of a Samkhya 
philosopher, who looks upon Matter and Spirit as two distinct 
principles and who looks upon the isolation of the Spirit as the 
state of transcending the three constituents of Matter. This 
difference has been made perfectly clear by me in the 
subsequent chapter on adhyatma (philosophy of the Highest 
Self). But as the Blessed Lord has, while supporting the 
adhyatma or Vedanta philosophy in the Gita, in many places 
made use of the Samkhya terminology and arguments, one is 
likely to get the wrong idea, while raiding the Gita, that it 
accepts as correct the pure Samkhya philosophy. Therefore, | 
have repeated here this difference between the Samkhya 
philosophy and the propositions similar to it in the Gita. 
Samkaracarya has stated in the Vedanta Sutra-bhasya, that he 
is prepared to accept all the propositions of the Samkhya 
philosophy but not to give up the advaita theory of the 
Upanisads that there is only one fundamental principle in the 
world, namely, the Parabrahman (Supreme Spirit), which is 
beyond both Matter and Spirit and from which the entire 
creation, including Matter and Spirit, has sprang (Ve. Si. Sar. 
Bha. 2.1.3); and the same line of argument applies to the 
arguments in the Gita. 
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CHAPTER VIII. 


THE CONSTRUCTION AND THE 
DESTRUCTION OF THE COSMOS. 


guna gunesu jayante tatraiva nivisantica | [1] 


~ Mahabharata, Santi. (305.23). 


| have so far dealt with the nature of the two independent 
fundamental principles of the world according to the Kapila 
Samkhya philosophy, namely. Matter and Spirit, and have 
described how one has to release one's Self from the network 
of the constituent qualities of Matter which it places before 
one's eyes, as a result of its union with Spirit. But the 
explanation of how this 'Samsara' (worldly illusion) is placed by 
Matter before the Spirit— this its diffusion, or its drama which 
Marathi poets have given the vivid name of 'samsrtica pirnga’ 
(the fantastic dance of worldly life), and which is called "the 
Mint of Matter" by Jhanesvara Maharaja — and in what way 
the same is destroyed, has still to be given; and | shall deal 


[1] "Constituents (gunas) are born out of constituents, and are merged in 
them". 


with that subject in this chapter. This activity of Matter is 
known as "the Construction and Destruction of the Cosmos" , 
because, according to the Samkhya philosophy, prakrti 
(Matter) has created this world or creation for the benefit of 
in- numerable Spirits. Sri Samartha Ramdasa has in two or 
three places in the Dasabodha given a beautiful description 
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of how the entire Cosmos is created from Matter, and | have 
taken the phrase "Construction and Destruction of the 
Cosmos" from that description. Similarly, this subject-matter 
has been dealt with principally in the seventh and eighth 
chapters of the Bhagavadgita, and from the following prayer of 
Arjuna to Sri Krsna in the beginning of the eleventh chapter, 
namely: "bhavapyayau hi bhUtanam srutau vistaraSo maya" 
(Gi. 11.2), i.e., "| have heard (what You have said) in detail 
about the creation and the destruction of created beings; now 
show me actually Your Cosmic Form, and fulfill my ambition", 
it is clearly seen that the construction and the destruction of 
the Cosmos is an important part of the subject-matter of the 
Mutable and the Immutable. The Knowledge by which one 
realises that all the perceptible objects in the world, which are 
more than one (are numerous), contain only one fundamental 
imperceptible substance, is called ‘jfiana' (Gi. 18.20); and the 
Knowledge by which one understands how the various 
innumerable perceptible things severally camo into existence 


out of one fundamental imperceptible substance is called 
‘vijfiana’; and not only does this subject-matter include the 
consideration of the Mutable and the Immutable, but it also 
includes the knowledge of the Body and the Atman and the 
knowledge of the Absolute Self. 


According to the Bhagavadgita, Matter does not carry on its 
activities independently, but has to do so according to the will 
of the Paramesvara (GI. 9.10). But, as has been stated be- fore, 
Kapila Rsi considered Matter as independent. According to the 
Samkhya philosophy, its union with Spirit is a sufficient 
proximate cause for its diffusion to commence. Matter needs 
nothing else for this purpose. The Samkhyas say that as soon 
as Matter is united with Spirit, its minting starts; and just as in 
spring, trees get foliage and after that, leaves, flowers, and 
fruits follow one after the other (Ma. Bha. San. 231.73; and 
Manu. 1.30), so also is the fundamental equable state of 
Matter disrupted, and its constituents begin to spread out. On 
the other hand, in the Veda-Samhitas, the Upanisads, and the 
Smrti texts, the Parabrahman is looked upon as fundamental 
instead of Matter, and different descriptions are found in 
those books about the creation of the Cosmos from 
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that Parabrahman (Highest Brahman), namely that: 
"hiranyagarbhah samavartatagre bhUtasya jatah patir eka 
asit", i.e., "the Golden Egg first came into existence" (Rg. 
10.121.1). and from this Golden Egg, or from Truth, the whole 
world was created (Rg. 10.72; 10.190); or first, water was 
created (Rg. 10.83.6; Tai. Bra. 1.1.3.7; Ai. U. 1.1.2), and from 
that water, the Cosmos; or that when in this water an egg had 
come into existence, the Brahmadeva was born out of it, and 
either from this Brahmadeva, or from the original Egg, the 
entire world was later on created (Manu. 1.8 — 13; Chan. 3.19); 
or that the same Brahmadeva (male) was turned, as to half of 
him, into a female (Br. 1.4.3; Manu. 1.32); or that Brahmadeva 
was a male before water came into existence (Katha. 4.6); or 
that from the Parabrahman only three elements, were 
created, namely, brilliance, water and the earth (food), and 
that later on, all things were created as a result of the inter- 
mixture of the three (Chan. 6.2 — 6). Nevertheless, there is a, 
clear conclusion in the Vedanta-Sutras (Ve. SU. 2.3.1 — 15), that 
the five primordial elements, namely. Ether (akasa) etc., came 
into existence in their respective order from the fundamental 
Brahman in the shape of the Atman (Tai. U. 2. 1); and there are 
clear references in the Upanisads to prakrti, mahat, and Other 
elements, e. g., see Katha (3.11), Maitrayani (6.10), 
Svetasvatara (4.10; 6.16) etc. From this it can be seen that 
though according to Vedanta philosophy, Matter is not 
independent, yet after the stage when a transformation makes 
its appearance in the Pure Brahman in the shape of an illusory 


Prakrti, there is an agreement between that philosophy and 
the Samkhya philosophy about the subsequent creation of the 
Cosmos; and it is, therefore, stated in the Mahabharata that: 
"all knowledge which there is in history or in the Puranas, or in 
economics has all been derived from Samkhya philosophy" 
(San. 301.108, 109). This does not mean that the Vedantists or 
the writers of the Puranas have copied this knowledge from 
the Kapila Samkhya philosophy; but only that everywhere the 
conception of the order in which the Cosmos was created is 
the same. Nay, it may even be said that the word 'Sarmkhya' 
has been used here in the comprehensive meaning of 
‘Knowledge’. Nevertheless, 
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Kapilacarya has explained the order of the creation of the 
Cosmos in a particularly systematic manner from the point of 
view of a science, and as the Samkhya theory has been 
principally accepted in the Bhagavadgita, | have dealt with it at 
length in this chapter. 


Not only have modern "Western materialistic philosophers 
accepted the Samkhya doctrine that the entire perceptible 
Cosmos has come out of one avyakta (imperceptible to the 
organs), subtle, homogeneous, unorganised, fundamental 
substance, which completely pervades everything on all sides, 


but they have come to the further conclusions that the energy 
in this fundamental substance has grown only gradually, and 
that nothing has come into existence suddenly and like a 
spout, giving the go-bye to the previous and continuous order 
of creation of the universe. This theory is called the Theory of 
Evolution. When this theory was first enunciated in the 
Western countries in the last century, it caused there a great 
commotion. In the Christian Scriptures, it is stated that the 
Creator of the world created the five primordial elements and 
every living being which fell into the category of moveables 
one by one at different times, and this genesis was believed in 
by all Christians before the advent of the Evolution Theory. 
Therefore, when this doctrine ran the risk of being refuted by 
the Theory of Evolution, that theory was attacked on all sides, 
and that opposition is still more or less going on in those 
countries. Nevertheless, in as much as the strength of a 
scientific truth must always prevail, the Evolution Theory of 
the creation of the Cosmos is now becoming more and more 
acceptable to all learned scholars. According to this theory, 
there was originally one subtle, homogeneous substance in the 
Solar system, and as the original motion or heat of that 
substance gradually became less and less, it got more and 
more condensed, and the Earth and, the other planets 
gradually came into existence, and the Sun is the final portion 
of it which has now remained. The Earth was originally a very 
hot ball, same as the Sun, but as it gradually lost its heat, some 
portion of the original substance remained in the liquid from, 


while other portions became solidified, and the air and water 
which surround the earth and the gross, material earth under 
them. 
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‘Came gradually into existence; and later on, all the living and 
non-living creation came into existence as the result of the 
union, of these three. On the line of this argument, Darwin and 
other philosophers have maintained that even .man has in this 
way gradually come into existence by evolution from micro- 
organisms. Yet, there is still a great deal of difference of 
opinion between Materialists and Meta-physicians as to 
whether or not the Soul (Atman) should be considered as an 
independent fundamental principle. Haeckel -and some others 
like him maintain that the Soul and Vitality have gradually 
come into existence out of Gross Matter, and support the 
jadadvaita (Gross Monistic) doctrine; on the other hand, 
Metaphysicians like Kant say that in as much as all the 
knowledge we get of the Cosmos is the result of the synthetic 
activity of the Soul, the Soul must be looked upon as an 
independent entity. Because, saying that the Soul which 
perceives the external world is a part of the world which is 
perceived by it, or that it has come into existence out of the 
world, is logically as meaningless as saying that one can sit on 
one's own shoulders. For the same reason, Matter and Spirit 
are looked upon as two independent principles in the Samkhya 


philosophy. In short, it is even now being maintained by many 
learned scholars in the Western countries that however much 
the Materialistic knowledge of the universe may grow, the 
consideration of the form of the Root Principle of the Cosmos 
must always be made from a different point of view. But my 
readers will see that as regards the question of the order in 
which all perceptible things came to be created from one 
Gross Matter, there is not much difference of opinion between 
the Western Theory of Evolution, and the Diffusion- out of 
Matter described in the Samkhya philosophy; because, the 
principal proposition that the heterogeneous perceptible 
Cosmos (both subtle and gross) came to be gradually created 
from one imperceptible, subtle, and homogeneous 
fundamental Matter, is accepted by both. But, as the 
knowledge of the Material sciences has now considerably 
increased, modern natural scientists have considered as 
prominent the three qualities of motion, heat and attraction, 
instead of the three qualities of sattva, rajas, and tamas of the 
Samkhya philosophy. 
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It is true that from the point of view of the natural sciences, it 
is easier to realise the diversity in the mutual strength of heat 
or attraction than the diversity in the mutual intensity of the 
three qualities of sattva, rajas, and tamas. Nevertheless,, the 
principle: " guna gunesu, vartante" (GI. 3.28), i.e., 


"constituents come out of constituents", which is the principle 
of the diffusion or expansion of constituent qualities, is 
common to both. Samkhya philosophers say that in the same 
way as a folding-fan is gradually opened out, so also when the 
folds of Matter in its equable state (in which its sattva, rajas, 
and tamas constituent qualities are equal) are opened out, the 
whole perceptible universe begins to come into- existence; 
and there is no real difference between this conception and 
the Theory of Evolution. Nevertheless, the fact that the Gita, 
and partly also the Upanisads and other Vedic texts have 
without demur accepted the theory of the growth of the gunas 
(constituents) side by side with the Monistic Vedanta 
doctrines, instead of rejecting it as is done by the Christian 
religion, is a difference which ought to be kept in mind from 
the point of view of the Philosophy of Religion. 


Let us now consider what the theory of the Samkhya 
philosophers is about the order in which the folds of Matter 
are un-folded. This order of unfoldment is known as 
‘gunotkarsa-vada' (the theory of the unfolding of constituent 
qualities), or 'guna- parinama-vada' (the theory of the 
development of qualities). It need not be said that every man 
comes to a decision according to his own intelligence to 
perform an act or that he must first get the inspiration to do 
an act, before he commences to do the act. Nay, there are 
statements even in the Upanisads, that the universe came to 
be created after the One fundamental Paramatman was 


inspired with the desire to multiply, e. g., "bahu syam 
prajayeya" (Chan. 6.2.3; Tai. 2.6). On the same line of 
argument, imperceptible Matter first comes to a decision to 
break up its own equable state and to create the perceptible 
universe. Decision means 'vyavasaya', and coming to a decision 
is a sign of Reason. Therefore, the Samkhya philosophers have 
come to the conclusion that the first quality which comes into 
existence in Matter is Pure (deciding) Reason (vyavasayatmika 
buddhi). In short, in the 
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same way as a man has first to be inspired with the desire of 
doing some particular act, so also is it necessary that Matter- 
should first be inspired with the desire of becoming diffuse. 
But because man is vitalised, that is to say, because in him 
there has taken place a union between the Reason of Matter 
and the vitalised Spirit (Atman), he understands this deciding 
Reason which inspires him; and as Matter itself is non-vital or 
Gross, it does not understand its own Reason. This is the great 
difference between the two, and this difference is the result of 
the Consciousness which Matter has acquired as a result of its 
union with the Spirit. It is not the quality of Gross Matter. 
When one bears in mind that even modern Materialistic 
natural scientists have now begun to admit that unless one 
credits Matter with some Energy which, though non-self- 
intelligible (asvayamvedya), is yet of the same nature as 


human intelligence, one cannot reasonably explain the mutual 
attraction or repulsion seen in the material world in the shape 
of gravitation, or magnetic attraction or repulsion, or other 
chemical actions, [1] one need not be surprised about the 
proposition of the Samkhya philosophy that Reason is the first 
quality which is acquired by Matter. You may, if you like, give 
this quality which first arises in Matter the name of Reason 
which is non-vitalised or non-self-perceptible 
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(asvayamvedya). , But it is clear that the desire which a man 
gets and the desire which inspires Matter belong originally to 
one and. the same class; and, therefore, both are defined in 


[1] "Without the assumption of an atomic soul, the commonest and the 
moat general phenomena of Chemistry are inexplicable. Pleasure and 
pain, desire and aversion, attraction and repulsion, must be common to 
all atoms of an aggregate; for the movements of atoms which must take 
place in the formation and dissolution of a chemical compound can be 
explained only by attributing to them Sensation and Will" — Haeckel in 
the Perigensis of the Plastidule cited in Martineau's Types of Ethical 
Theory, Vol. Il, p. 399, 3rd Ed. Haeckel himself explains this statement 
as follows: "I explicitly stated that | conceived the elementary psychic 
qualities of sensation and mil which may be attributed to atoms to be 
unconscious — just as unconscious as the elementary memory which I, 
in common with the distinguished psychologist Ewald Hering, consider 
to be a common function of all organised matter, or more correctly the 
living. substances" —The Riddle of the Universe, Chap. IX p. 63 (R. P. A. 
Cheap. Ed.). 


the same way in both the places. This Reason has also such 
other names as 'mahat', 'jAana’, 'mati', 'asurt', 'prajfia’, 'khyati' 
etc. Out of these, the name 'mahat' (first person singular 
masculine, mahan, i.e., ' big ') must have been given because 
Matter now begins to be enlarged, or on account of the 
importance of this quality. In as much as this quality of 'mahan' 
or Reason is the result of the admixture of the three 
constituent qualities of sattva, rajas, and tamas, this quality of 
Matter can later on take diverse forms, though apparently it is 
singular. Because, though the sattva, rajas and tamas 
constituents are apparently only three in number, yet, in as 
much as the mutual ratio of these three can be infinitely 
different in each mixture, the varieties of Reason which result 
from the infinitely different ratios of each constituent in each 
mixture can also be infinite. This Reason, which arises from 
imperceptible Matter, is also subtle like Matter. But although 
Reason is subtle like Matter, in the sense in which the words 
‘perceptible’, ‘imperceptible’, 'gross', and 'subtle' have been 
explained in the last chapter, yet it is not imperceptible like 
Matter, and one can acquire Knowledge of it. Therefore, this 
Reason falls into the category of things which are 'vyakta' (i.e., 
perceptible to human beings); and not only Reason, but all 
other subsequent evolutes (vikara) of Matter are also looked 
upon as perceptible in the Samkhya philosophy. There is no 
imperceptible principle other than fundamental Matter. 


Although perceptible Discerning Reason thus enters 
imperceptible Matter, it (Matter) still remains homogeneous. 
This homogeneity being broken up and heterogeneity being 
acquired is known as 'Individuation' (prthaktva) as in the case 
of mercury falling on the ground and being broken up into 
small globules. Unless this individuality or heterogeneity 
comes into existence, after Reason has come into existence, it 
is impossible that numerous different objects should be 
formed out of one singular Matter. This individuality which 
subsequently arrives as a result of Reason is known as 
‘Individuation' (ahamkara), because, individuality is first 
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expressed by the words 'l — you’, and saying 'l— you’ means 
‘ahamkara’, that is, saying 'aham' 'aham' ('I' 'l'). This quality of 
Individuation which enters Matter may, if you like, be called a 
non-self-perceptible (asvayamvedya) Individuation, But the 
Individuation in man, and the Individuation by reason of which 
trees, stones, water, or other fundamental atoms spring out of 
homogeneous Matter are of the same kind; and the only 
difference is that as the stone is not self-conscious, it has not 
got the knowledge of 'aham' ('I'), and as it has not got a 
mouth, it cannot by self-consciousness say 'l am different from 
you'. Otherwise, the elementary principle of remaining 
separate individually from others, that is, of consciousness or 
of Individuation is the same everywhere. This Individuation has 


also the other names of 'taijasa’, ‘'abhimana’, 'bhutadi, and 
‘dhatu’. As Individuation is a sub-division of Reason it cannot 
come into existence, unless Reason has in the first instance 
come into existence. Samkhya philosophers have, therefore, 
laid down that Individuation is the second quality, that is, the 
quality which comes into existence after Reason. It need not 
be said that there are infinite varieties of Individuation as in 
the case of Reason, as a result of the differences of the sattva, 
rajas and tamas constituents. The subsequent qualities are in 
the same way also of three infinite varieties. Nay, everything 
which exists in the perceptible world falls in the same way into 
infinite categories of sattvika, rajasa and tamasa ; and 
consistently with this proposition, the Gita has mentioned the 
three categories of qualities and the three categories of 
Devotion (Gi. Chap. 14 & Chap. 17). 


When Matter, which originally is in an equable state, acquires 
the perceptible faculties of Discerning Reason and 
Individuation, homogeneity is destroyed and it begins to be 
transformed into numerous objects. Yet, it does not lose its 
subtle nature, and we may say that the subtle Atoms of the 
Nyaya school now begin to come into existence. Because, 
before Individuation came into existence, Matter was 
unbroken and unorganised. Reason and Individuation by 
themselves are, strictly speaking, only faculties. But, on that 
account the above proposition is not to be understood as 


meaning that they exist independently of the substance of 
Matter. What is meant is, 
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that when these faculties enter the fundamental, 
homogeneous, and organised Matter, that Matter itself 
acquires the form of perceptible, heterogeneous, and 
organised substance. When fundamental Matter has thus 
acquired the faculty of becoming transformed into various 
objects by means of individualization, its further development 
falls into two categories. One of these is the creation 
consisting of life having organs, such as trees, man etc., and its 
other is of the world consisting of unorganised things. In this 
place the word 'organs' is to be understood as meaning only 
"the faculties of the organs of organised beings". Because, the 
gross body of organised beings is included in the gross, that is, 
unorganised world, and their 5Iman falls into the different 
category of 'Spirit'. Therefore, in dealing with the organised 
world, Samkhya philosophy leaves out of consideration the 
Body and the Atman, and considers only the organs. In as 
much as there can be no third substance in the world besides 
organic and inorganic substances, it goes without saying that 
Individuation cannot give rise to more than two categories. As 
organic faculty is more powerful than inorganic substance, the 
organic world is called sattvika, that is, something which comes 
into existence as a result of the preponderance of the sattva 


constituent; and the inorganic world is called tamasa, that is 
something which comes into existence as a result of the 
preponderance of the tamas constituent. In short, when the 
faculty of Individuation begins to create diverse objects, there 
is sometimes a preponderance of the sattvika constituent, 
leading to the creation of the five organs of Perception, the 
five organs of Action, and the Mind, making in all the eleven 
fundamental organs of the organic world; and at other times, 
there is a preponderance of the tamas constituent, whereby 
the five fundamental Fine Elements (tanmatra) of the 
inorganic world come into existence. But in as much as Matter 
still continues to remain in a subtle form, these sixteen 
elements, which are a result of Individuation, are still subtle 
elements [1] 
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The Fine Elements (tanmatras) of sound, touch, colour, taste 
and smell — that is to say, the extremely subtle fundamental 


[1] If! were to convey this import in the English language, | would say:— The 
Primeval matter (Prakriti) was at first homogeneous. It resolved 
(Buddhi) to unfold itself, and by the principle of 
differentiation( Ahamkara) became heterogeneous. It then branched off 
into two sections-one organic (Sendriya) and the otter inorganic 
(Nirindriya). There are eleven elements of the organic and five of the 
inorganic creation. Purusha or the observer is different from all these 
and falls under none of the above categories. 


forms of each of these properties which do not mix with each 
other — are the fundamental elements of the inorganic 
creation, and the remaining eleven organs, including the Mind, 
are the seeds of the organic creation. The explanation given in 
the Samkhya philosophy as to why there are -only five of the 
first kind and only eleven of the second kind deserves 
consideration. Modern natural scientists have divided the 
substances in the world into solid, liquid, and gaseous. But the 
principle of classification of substances according to Samkhya 
philosophy is different. Samkhya philosophers say that man 
acquires the knowledge of all worldly objects by means of the 
five organs of Perception; and the peculiar construction of 
these organs is such that any one organ perceives only one 
quality. As the eyes cannot smell, the ears cannot see, the skin 
cannot distinguish between sweet and bitter, the tongue does 
not recognise sound, and the nose cannot distinguish between 
black and white. If the five organs of Perception and their five 
objects, namely, sound, touch, sight, taste, and smell, are in 
this way fixed, one cannot fix the number of the properties of 
matter at more than five. Because, even if we imagine that 
there are more than five such properties, we have no means to 
perceive them. Each of these five objects of sense can of 
course be sub-divided into many divisions. For example, 
though sound is only one object of sense, yet, it is divided into 
numerous kinds of sound, such as small, large, harsh, hoarse, 
broken or sweet; or, as described in the science of music, it 
may be the note B or E or C etc.; or according to grammar, it 


may be guttural, palatal, labial etc.; and similarly, though taste 
is in reality only one object of sense, yet, it is also divided into 
many kinds such as, sweet, pungent, saltish, hot, bitter, 
astringent, acid etc.; and although 
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colour is in reality only one object of sense, it is also divided: 
into diverse colours such as white, black, green, blue, yellow, 
red etc.; similarly even if sweetness is taken as a particular 
kind of taste, yet. the sweet tastes of sugarcane, milk, jaggery, 
or sugar are all different divisions of sweetness; and if one 
makes different mixtures of different qualities, this diversity of 
qualities becomes infinite in an infinite number of ways. But, 
whatever happens, the fundamental properties of substance 
can never be more than five; because, the organs of 
Perception are only five in number and each of them perceives 
only one object of sense. Therefore, although we do not come 
across any object which is an object of sound only or of touch 
only, that is, in. which different properties are not mixed up, 
yet, according to- Samkhya philosophy, there must be 
fundamentally only five distinct subtle tanmatra modifications 
of fundamental. Matter, namely, merely sound, merely touch, 
merely colour, merely taste, and merely smell — that is, the 
fine sound element (Sabda-tanmatra), the fine touch element 
(sparsa-tanmatra), the fine colour element (rupa -tanmatra), 
the fine taste element (rasa-tanmatra) and the fine smell 


element (gandha-tanmatra), | have further on dealt with what 
the writers of the Upanisads have to say regarding the five 
Fine Elements or the five primordial elements springing from 
them. 


If, after having thus considered the inorganic world and come 
to the conclusion that it has only five subtle fundamental; 
elements, we next consider the organic world, we likewise 
come; to the conclusion that no one has got more than eleven 
organs, namely, the five organs of Perception, the five organs 
of Action and the Mind. Although we see the organs of hands, 
feet etc., only in their gross forms in the Gross Body, yet, the. 
diversity of the various organs cannot be explained, unless we 
admit the existence of some subtle element at the root of each 
of them. The western Materialistic theory of Evolution bas- 
gone into a considerable amount of discussion on this 
question. Modern biologists say that the most minute 
fundamental’ globular micro-organisms have only the organ of 
skin, and that from that skin other physical organs have come 
into' existence one by one. They say, for instance, that the eye 
came into existence as a result of the contact of light with the 


p.241. 


skin of the original micro-organism; and that, similarly, the 
other gross organs came into existence by the contact of light 


etc. This doctrine of Materialistic philosophers is to be found 
even in Samkhya philosophy. In the Mahabharata there is a 
description of the growth of the organs consistent with the 
tenets of Samkhya philosophy, as follows:— 


Sabdaragat srotram asya jayate bhavitatmanah | 


ruparagat tatha caksuh ghranam gandhajighrksaya Il 
(Ma. Bha. San. 313.16). 


that is, "When the Atman in a living being gets the desire of 
hearing sound, the ears come into existence; when it gets the 
desire of perceiving colour, the eyes are formed; when it gets 
the desire of smelling, the nose is created". But the Samkhya 
philosophers say that though the skin may be the first thing- to 
come into existence, yet, how can any amount of contact of 
the Sun's rays with the skin of micro-organisms in the living 
world give rise to eyes — and that too in a particular portion of 
the body — unless fundamental Matter possesses an inherent 
possibility of different organs being created? Darwin's theory 
only says that when one organism with eyes and another 
organism without eyes have been created, the former lives 
longer than the latter in the struggle for existence of the 
material world, and the latter is destroyed. But the Western 
Materialistic science of biology does not explain why in the 
first place the eyes and other physical organs at all come into 
existence. According to the Samkhya philosophy, these various 
organs do not grow one by one out of one fundamental organ, 
but when Matter begins to become heterogeneous as a result 


of the element of Individuation, such Individuation causes the 
eleven different faculties or qualities, namely, the five organs 
of Perception, the five organs of Action and the Mind, to come 
into existence in fundamental Matter, independently of each 
other and simultaneously (yugapat); and thereby, later on, the 
organic world comes into existence. Out of these eleven 
organs, the Mind is dual, that is, it performs 
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two different functions, according to tie difference in the 
organs with which it works, as has been explained before it the 
sixth chapter: that is to say, it is discriminating and classifying 
(samkalpa-vikalpatmaka) in co-operation with the organs of 
Perception and arranges tie various impressions experienced 
by tie various organs, end after classifying them. places them 
before Reason for decision; and it is executive 
(vyakaranatmaka) in co-operation with tie organs of Action, 
that is to say, it executes tie decisions, arrived at by Season 
with the help of tie organs of Action. In the Upanisads, the 
organs themselves are given the name of 'Vital Force’ (prana); 
and the authors, of the Upanisads (Munda 2.1.3), like the 
Samkhya philosophers, are of the opinion that these vital 
forces are not the embodiment of tie five primordial elements, 
but are individually born out of the Paramatman (Absolute 
Self). Tie number of these vital forces or organs is stated in the 
Upanisads to be seven in some places and to be ten, eleven, 


twelve, or thirteen in other places; but Sri Samkaracarya has 
proved on the authority of the Vedanta- Sutras, that if an 
attempt is made to harmonise the various statements in the 
Upanisads, the number of these organs is fixed at eleven (Ve. 
Sa. Sam. Bha. 2.4.5, 6); and in the Gita, it has been clearly 
stated that "indriyani dasaikarm ca" (Gi. 13.5), i.e., "the organs 
are ten plus one, or eleven". In short, there is no difference of 
opinion on this point between the Samkhya and the Vedanta 
philosophy. 


According to the Samkhya philosophy, after the eleven organic 
faculties or qualities, which are the basis of the organic world, 
and the five subtle elementary essences (tanmatras) which are 
the basis of the inorganic world have thus come into existence 
as a result of sattvika and tamasa Individuation respectively, 
the five gross primordial elements (which are also called 
'viSesa'), as also gross inorganic substances, come 

into .existence out of the five fundamental subtle essences 
(tanmatras); and when these inorganic substances, come into 
contact with the eleven subtle organs, the organic universe 
comes into existence. 


The order in which the various Elements come out of 
fundamental Matter according to Samkhya philosophy, and 
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which has been so far described, will be clear from the 
genealogical tree given below:— 


THE GENEALGICAL TREE OF THE COSMOS 


SPIRIT — (Both self-created and eternal +—- MATTER 


(Quality-less.) (Imperceptible and Subtle) 
(Synonyms: jfia, (Posesses the sattva, rajas and 
Observer etc.) tamas constituents) 


(Synonyms: pradhana, avyakta, maya, 
prasva-dharmini etc.) 


MAHAN or REASON 
(Perceptible and Subtle) 
Synonyms: asuri, mat, jana, khyati etc.) 


| 
AHAMKARA (Individualion) 
(Perceptible and Subtle) 


2 

(Synonyms: abhiman, taijasa etc.) = 5 

5 

<3 

SATTVIKA CREATION TAMASA CREATION < i 

(ie. Perceptible & Subtle organs) (i.e. Inorganic world) 2 WW 

| Sz 

| FiveTANMATRAS Ca 

Five organs of Five organsof MIND (Subtle) a5 
PERCEPTION ACTION | Bo 
Five PRIMODIAL 20 

ELEMENTS ba ® 


or 
VISESAS (Gross) 


There are thus twenty-five elementary principles, counting the 
five gross primordial elements and Spirit. Out of these, the 
twenty-three elements including and after Mahan (Reason), 
are the evolutes (vikaras) of fundamental Matter. But even 
then, the subtle Tanmatras and the five gross primordial 
elements are substantial (dravyatmaka) evolutes and Reason. 
Individuation, and the organs are merely faculties or qualities. 
The further distinction is that whereas these 


p.244. 


twenty-three elements are perceptible, fundamental Matter is 
imperceptible. Out of these twenty-three elements, Cardinal 
Directions (east, west etc.,) and Time are included by Samkhya 
philosophers in Ether (akasa), and instead of looking upon Vital 
Force (prana) as independent, they give the name of Vital 
Force to the various activities of the organs, when these 
activities have once started (Sam. Ka. 29). But this opinion is 
not accepted by Vedantists, who consider Vital Force as an 
independent element (Ve. Sd. 2.49). Similarly, as has been 
stated before, Vedantists do not look upon either Matter or 
Spirit as self-created and independent, but consider them to 
be two modifications (vibhiti) of one and the same 
Paramesvara. Except for this difference between the Samkhyas 
and the Vedantists, the other ideas about the order of creation 
of the Cosmos are common to both. For instance, the 
following description of the Brahmavrksa or Brahmavana, 


which has occurred twice in the Anugita in the Mahabharata 
(Ma. Bha. Asva. 35.20 — 23 and 47.12 — 15) is in accordance 
with the principles of Samkhya philosophy:— 


avyaktabijaprabhavo buddhiskabandhamayo mahan | 
mahahamkaravitapah indriyantarakotarah I 
mahabhutavisakhas ca visesapratigakhavan | 
sadaparnah sadapuspah Subhasubhaphalodayah || 
ajivyah sarva bhitanam brahmavrksah sanatanah | 
enam chittva ca bhittva ca tattvajhanasina budhah Il 
hitva safigamayan pasan mrtyujamnajarodayan | 
nirmamo nirahamkaro mucyate natra sarnsayah || 


that is: "the Imperceptible (Matter) is its seed, Reason (mahan) 
is its trunk, Individuation (ahamkara) is its principal foliage, the 
Mind and the ten organs are the hollows inside the trunk, the 
(subtle) primordial elements (the five tanmatras) are its 
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five large branches, and the Visesas or the five Gross 
primordial elements are its sub-branches, and it is always 
covered by leaves, flowers, and auspicious or inauspicious 
fruit, and is the fundamental support of all living things; such is 
the ancient gigantic Brahmavrksa. By cutting it with the 


philosophical sword and chopping it up into bits, a scient 
should destroy the bonds of Attachment (sanga) which cause 
life, old age, and death, and should abandon the feeling of 
mine-ness and individuality; in this way alone can he be 
released". In short, this Brahmavrksa is nothing but the 'dance 
of creation’ or the ‘diffusion’ of Matter or of Illusion. The 
practice of referring to it as a 'tree' is very ancient and dates 
from the time of the Rg-veda, and it has been called by the 
name 'the ancient Pipal Tree’ (sanatana asvatthavrksa) in the 
Upanisads (Katha. 6.1). But there, that is, in the Vedas, the 
root of this tree (Parabrahman) is stated to be above and the 
branches (the development of the visible world) to be below. 
That the description of the Pipal tree in the Gita has been 
made by harmonising the principles of Samkhya philosophy 
with the Vedic description has been made clear in my 
commentary on the 1st and 2nd stanzas of the 15th chapter of 
the Gita. 


As the Samkhyas and the Vedantists classify in different ways 
the twenty-five elements described above in the form of a 
tree, it is necessary to give here some explanation about this 
classification. According to the Samkhyas, these twenty-five 
elements fall into the four divisions of (i) fundamental prakrti, 
(ii) prakrti-vikrti, (iii) vikrti and [iv) neither prakrti nor vikrti. (1) 
As Prakrti is not created from anything else, it is called 
fundamental prakrti (Matter). (2) When you leave this 
fundamental Matter and come to the second stage, you come 


to the element Mahan. As Mahan springs from Prakrti, it is said 
to be a vikrti or an evolute of fundamental Matter; and as later 
on, Individuation comes out of the Mahan element, this 
Mahan is the prakrti or root of Individuation. In this way this 
Mahan (Reason) becomes the prakrti or root of Individuation 
on the one hand, and the vikrti (evolute) of the fundamental 
Prakrti (Matter) on the other hand. Therefore, Samkhya 
philosophers have classified 
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it under the heading of 'prakrti-vikrti'; and in the same way 
Individuation (ahamkara), and the five Tanmatras are also 
classified under the heading of 'prakrti-vikrti’. That element 
which, being itself horn out of some other element, i.e., being 
a vikrti, is at the same time the parent (prakrti) of the 
subsequent element is called a 'prakrti-vikrti'. Mahat (Reason) 
Individuation, and the five Tanmatras, in all seven, are of this 
kind. (3) But the five organs of Perception, the five organs of 
Action, the Mind, and the five Gross primordial elements, 
which are in all sixteen, give birth to no further elements. On 
the other hand, they themselves are born out of some element 
or other. Therefore, these sixteen elements are not called 
‘prakrti-vikrti', but are called 'vikrti' (evolutes). (4) The Spirit 
(Purusa) is neither prakrti nor vikrti; it is an independent and 
apathetic observer. This classification has been made by 
Isvarakrsna, who has explained it as follows:— 


mulaprakrtir avikrtin mahadadyah prakrtivikrtayah sapta 
| 
sodasakastu vikaro na prakrtir na vikrtih purusah || 


that is: "The fundamental Prakrti is 'a-vikrti’, that is, it is the 
vikara (evolute) of no other substance; Mahat and the others, 
in all seven — Mahat, Ahamkara and the five Tanmatras are 
prakrti-vikrti and the eleven organs, including the Mind, and 
the five gross primordial elements, making in all sixteen, are 
called merely vikrti or vikara (evolutes). The Purusa (Spirit) is 
neither a prakrti nor a vikrti" (Sam. Ka. 3). And these twenty- 
five elements are again classified into the three classes of 
Imperceptible, Perceptible and Jha. Out of these, fundamental 
Matter is imperceptible, the twenty-three elements, which 
have sprung from Matter are perceptible, and the Spirit is ‘Ja’. 
Such is the classification according to Samkhya philosophy, In 
the Puranas, the Smrtis, the Mahabharata and other treatises 
relating to Vedic philosophy, these same twenty-five elements 
are generally mentioned (See Maitryu. 6. 10: Manu 1, 14, 15). 
But in the Upanisads, it is stated that all these are created out 
of the Parabrahman, and there is no further discussion or 
classification. One comes across such 
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classification in treatises later than the Upanisads, but it is 
different from the Samkhya classification mentioned above. 


The total number of elements is twenty-five. As sixteen 
elements out of these are admittedly Vikrtis, that it, as they 
are looked upon as created from other elements, even 
according to Samkhya philosophy, they are not classified in 
these treatises as prakrti or fundamental substances. That 
leaves nine elements:— (I) Spirit, (2) Matter, (3 — 9) Mahat, 
Ahamkara and the five subtle elements (Tanmatras). The 
Samkhyas call the last seven, after Spirit and Matter, 'prakrti- 
vikrti'. But according to Vedanta philosophy, Matter is not 
looked upon. as independent. According to their doctrine, 
both Spirit and Matter come out of one Paramesvara (Absolute 
Isvara). If this proposition is accepted, the distinction made by 
Sarmkhya philosophers between fundamental Prakrti and 
prakrti-vikrti comes to an end; because, as Prakrti itself is 
looked upon as having sprung from the Paramesvara, it cannot 
be called the Root, and it falls into the category of 'prakrti- 
vikrti'. Therefore, in describing the creation of the Cosmos, 
Vedanta philosophers say that from the Paramesvara there 
spring on the one hand the Jiva (Soul), and on the other hand, 
eight-fold Prakrti (i.e., Prakrti and seven prakrti-vikrtis, such as 
Mahat etc.,) (Ma. Bha. San. 306.29, and 310.10). That is to say, 
according to Vedanta philosophers, keeping aside sixteen 
elements out of twenty-five, the remaining nine fall into the 
two classes of ‘Jiva' (Soul) and the 'eight-fold Prakrti’. This 
classification of Vedanta philosophers has been accepted in 
the Bhagavadgita; but therein also, a small distinction is 
ultimately made. What the Samkhyas called 'Purusa' is called 


‘Jiva' by the Gita, and the Jiva is described as being the 'para- 
prakrti' or the most sublime form of the Ivara, and that which 
the Sarnkhyas call the ‘fundamental Prakrti' is referred to in 
the Gita as the ‘apara' or inferior form of the Paramesvara (GI. 
7.4, 5). When in this way, two main divisions have been made, 
then, in giving the further sub-divisions or kinds of the second 
main division, namely, of the inferior form of the Isvara, it 
becomes necessary to mention the other elements which have 
sprung from this inferior form, in addition to that inferior form. 
Because, the inferior form (that is, the fundamental 
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Prakrti of Samkhya philosophy) cannot be a kind or sub- 
division of itself. For instance, when you have to say how many 
children a father has, you cannot include the father in the 
counting of the children. Therefore, in enumerating the sub- 
divisions of the inferior form of the Paramesvara, one has to 
exclude the fundamental Prakrti from the eight-fold Prakrti 
mentioned by the Vedantists, and to say that the remaining 
seven, that is to say, Mahan, Ahamkara, and the five Fine 
Elements are the only kinds or sub-divisions of the 
fundamental Prakrti; but if one does this, one will have to say 
that the inferior form of the Paramesvara, that is, fundamental 
Prakrti is of seven kinds, whereas, as mentioned above, Prakrti 
is of eight kinds according to the Vedantists. Thus, the 
Vedantists will say that Prakrti is of eight kinds, and the Gita 


will say that Prakrti is of seven kinds, and an apparent conflict 
will come into existence between the two doctrines. The 
author of the Gita, however, considered it advisable not to 
create such a conflict, but to be consistent with the description 
of Prakrti as 'eight-fold'. Therefore, the Gita has added the 
eighth element, namely, Mind, to the seven, namely Mahan, 
Ahamkara, and the five Fine Elements, and has stated that the 
inferior form of the Paramesvara is of eight kinds (Gi. 7.5). But, 
the ten organs are included in the Mind, and the five 
primordial elements are included in the five Fine Elements. 
Therefore, although the classification of the Gita, may seem 
different from both the Samkhya and the Vedantic 
classification, the total number of the elements is not, on that 
account, either increased or decreased. The elements are 
everywhere twenty-five. Yet, in order that confusion should 
not arise as a result of this difference in classification, | have 
shown below these three methods of classification in the form 
of a tabular statement. In the thirteenth chapter of the Gita 
(13.5), the twenty-five elements of the Samkhyas are 
enumerated one by one, just as they are, without troubling to 
classify them; and that shows that though the classification 
may be different, the total number of the elements is every- 
where the same:— 
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CLASSIFICATION OF THE TWENTY-FIVE FUNDAMENTAL 


ELEMENTS 


Samkhya 
classification. 


Elements. 


Vedanta 
classification. 


(1) The Superior 


(1) Niether 
_ Prakrti nor 


: (7) Prakrti- 
 vikrti. 


Ahamkara. 


35 | 
_ Tanmatras. — 


1 MIND. 


: 5 Organs of : 
: ; : Elements are 
: Perception. : 
: : not looked upon 
: 5 Organs of : 


: Action. 
Primordial 
_ Elements. 


form of Para- 


: brahman. 


‘Miao ade : (8) The inferior 
form of Para- 
brahman 


_ (eight-fold). 


(16) 


Thesesixteen 


: as Fundamental 
: Elements by 
Vedantists as 
they are 

: (evolutes). 


(1) apara 
: Prakrti. 


(8) There are 
eight sub- 
divisions of 

: the qpara 
Prakrti. 


(15) These 
fiften 
Elements are 
not looked 
upon as 
Fundamental 
Elements by 
: the Gita, as 
they are 
(evolutes). 


| have thus concluded the description of how the 
homogeneous, inorganic, imperceptible, and gross Matter, 
which was fundamentally equable, acquires organic 
heterogeneity as a result of Individuation after it has become 
inspired by the non-self-perceptible 'Desire' (buddhi) of 
creating the visible universe, and also how, later on, as a result 
of the principle of the Development of Constituents 
(gunaparinama), namely 
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that, "Qualities spring out of qualities" (guna gunesu jayante), 
the eleven sattvika subtle elements, which are the 
fundamental elements of the organic world come into 
existence on the one hand, and the five subtle Fine Elements 
(tanmatras), which are the fundamental elements of the 
tamasa world come into existence on the other hand. | must 
now explain in what order the subsequent creation, namely, 
the five gross primordial elements, or the other gross material 
substances which spring from them, have come into existence. 
Samkhya philosophy only tells us that the five gross primordial 
elements or ViSesas have come out of the five Fine Elements, 
as a result of guna-parinama. But, as this matter has been 


more fully dealt with in Vedanta philosophy, | shall also, as the 
occasion has arisen, deal with that subject-matter, but after 
warning my readers that this is part of Vedanta philosophy and 
not of Samkhya philosophy. Gross earth, water, brilliance, air 
and the ether are called the five primordial elements or 
Visesas. Their order of creation has been thus described in the 


Taittiriyopanisad:— "atmanah akasah sarmbhitah | akasad 
vayuh | vayoragnih | agnerapah | adabhyah prthivi | 


prthivya osadhayah | " etc. (Tai. U. 2.1). From the 
Paramatman, (not from the fundamental Gross Matter as the 
Samkhyas say), ether was first created; from ether, the air; 
from the air, the fire; from the fire, water; and from water, 
later on, the earth has come into being. The Taittirlyopanisad 
does not give the reason for this order. But in the later 
Vedanta treatises, the explanation of this order of creation of 
the five primordial elements seems to be based on the 
gunaparinama principle of the Samkhya system. These later 
Vedanta writers say that by the law of "guna gunesu vartante" 
(qualities spring out of qualities), a substance having only one 
quality first conies into existence, and from that substance 
other substances having two qualities, three qualities etc., 
subsequently come into existence. As ether out of the five 
primordial elements has principally the quality of sound only, it 
came into existence first. Then came into existence the air, 
because, the air has two qualities, namely, of sound and touch. 
Not only do we hear the sound of air, but we feel it by means 


of our organ of touch. Fire comes after the air, because, 
besides the qualities of sound and touch, it 
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has also the third quality of colour. As water has, in addition to 
these three qualities, the quality of taste also, water must have 
come into existence after fire; and as the earth possesses the 
additional quality of smell besides these four qualities,, we 
arrive at the proposition that the earth must have sprung' later 
on out of water. Yaska has propounded this very doctrine 
(Nirukta 14.4). The Taittirlyopanisad contains the further 
description that when the five gross primordial elements had 


come into existence in this order, "prthivya osadhayah | 


osadhibhyo 'nnam | annat purusah |" (Tai. 2.1), i.e., "from 
the. earth have grown vegetables; from the vegetables, food; 
and from food, man. This subsequent creation is the result of 
the mixture of the Ave primordial elements, and the process of 
that mixture is called ' pafici-karana' in the Vedanta treatises. 
Pafici-karana means the coming into existence of a new 
substance by the mixture of different qualities of each of the 
five primordial elements. This union of five (pafici-karana) can 
necessarily take place in an indefinite number of ways. 


In the 


ninth dasaka (collection of ten verses each) of the- 


Dasabodha, it is stated:— 


And in 
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By mixing black and white | 

we get the grey colour | 

By mixing black and yellow | 

we get the green colour |I (9. 6. 40) 

the 13th dasaka, it is stated as follows:- 

In the womb of that earth | 

there is a collection of an infinite number of seeds || 
When water gets mixed with the earth | 
sprouts come out Il 

Creepers of variegated colours | 

with waving leaves and flowers are next born II 
After that come into existence | 


fruits of various tastes || 


The earth and water are the root | 


of all oviparous, viviparous, steam-engendered, and 


vegetable life | 


Such is the wonder | 
of the creation of the universe || 
There are four classes and four modes of voice | 


eighty-four lakhs [1] of species of living beings II 


[1] This idea of 84 lakhs of births is from the Puranas, and it is quite dear 
that it is only approximate. Nevertheless, it is not totally without 
foundation. Western natural scientists believe, according to the Theory 
of Evolution, that the human being has come into existence by 
evolution from one subtle micro-organism in the form of a living nodule 
at the beginning of the universe. From this idea, it becomes quite clear 
how many generations of each subsequent species (yoni) must have 
come into existence and passed away in Older that this subtle nodule 
should have become a gross nodule, and that this gross nodule should 
in its turn have been transformed into a living bacillus and this bacillus 
been evolved into the next subsequent Jiving organism. From this an 
English biologist has worked out a calculation, that for the smallest fish 
in water to develop its qualities and ultimately assume the form of a 
human being, there must have been at least 53 lakhs and 75 thousand 
generations of intermediate species and that the number of these 
generations may as well be ten times as much. These are the species 
ranging from the small aquatic animals upto the human being If, to this 
are added the number of minute aquatic organisms lower down in the 
scale of life, it is impossible to ascertain how many more lakhs of 
generations will have to be counted. Prom this it will be clear to what 
extent the idea of these generations in the purana of Materialistic 
scientists has exceeded the idea of 84 lakhs of species in our Puranas. 
The same law applies to the calculation of time. Geo-biologists say that 
it is impossible to form even a rough idea of the date when living micro- 
organisms first camo into existence on the earth, and that aquatic 


Have come into existence in the three worlds | 


which is the Cosmic Body" || (Dasabodha 13.3.10 — 

15). 
This description in the Dasabodha given by Samartha 
Ramadasa is based on this idea. But it must not be forgotten 
that by the union of five (paficikarana) only gross objects or 
gross bodies come into existence, and this gross body must 
become united first with subtle organs and next with the 
Atman or the Spirit before it becomes a living body. 


| must also make it clear here that this union of five, which has 
been described in the later Vedanta works, is not to be found 
in the ancient Upanisads. In the Chandogyopanisad, these 
Tanmatras or primordial elements are not considered to be 
five; but brilliance, water and food (earth) are the only three 
which are considered as subtle fundamental elements, and the 
entire diverse universe is said to have come into existence by 
the 


micro-organisms must have come into existence crores of years ago. If 
further concise information is required about this matter, the reader is 
referred to The Last Link by Ernst Haeckel, with notes etc. by Dr. H. 
Gadow (1898). The above particulars have been taken from the 
appendices. The 84 lakhs of generations mentioned in the Puranas are 
to be counted as follows:— 9 lakhs for aquatic animals, 10 lakhs for 
birds, 11 lakhs for germs, 20 lakhs for beasts, 30 lakhs for immoveable 
things and 4 lakhs for mankind (See Dasabodha 20.6). 
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mixture of these three, that is, by 'trivrtkarana’; and it is stated 
in the Svetasvataropanisad that: "ajam ekarm 
lohitasuklakrsnam bahvih prajah srjamanam sarupah" (Sve. 
4.5), i.e., "this she-goat (aja) is red, or of the nature of fire; and 
white, or of the nature of water; and black, or of the nature of 
earth; and is thus made of three elements of three colours, 
and from it all creation (praja) embodied in Name and Form 
has been created". In the 6th chapter of the 
Chandogyopanisad has been given the conversation between 
Svetaketu and his father. In it, the father of Svetaketu clearly 
tells him: "O, my son | in the commencement of the world, 
there was nothing except 'ekam evadvitiyam sat' (single and 
unseconded sat), that is to say, nothing else except one 
homogeneous and eternal Parabrahman. How can 'sat' 
(something which exists) come into existence out of 'asat' 
(something which does not exist)? Therefore, in the beginning 
sat pervaded everything. Then that sat conceived the desire of 
becoming multifarious, that is, heterogeneous, and from it 
grew one by one, brilliance (tejas) water (apa) and food 
(prthivi) in their subtle forms. Then, after the Parabrahman 
had entered these three elements in the form 
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of Life, all the various things in the universe which are 
identified hy Name and Form came into existence as a result of 
the union of those three (trivrtkarana). The red (lohita) colour, 
which is to be found in the gross fire or the Sun or in 
electricity, is the result of the subtle fundamental element of 
brilliance; the white (Sukla) colour, of the fundamental subtle 
element of water; and the black (krsna) colour, of the 
fundamental subtle element of earth. In the same way, subtle 
fire, subtle water, and subtle food (prthivi) are the three 
fundamental elements which are contained even in the food 
which man eats. Just as butter comes to the surface when you 
churn curds, so when this food, made up of the three subtle 
elements enters the stomach, the element of brilliance in it, 
creates gross, medium and subtle products in the shape of 
bones, marrow and speech respectively; and similarly, the 
element of water (apa) creates: urine, blood and Vital Force; 
and the element of earth (prthivi) creates the three 
substances, excrement, flesh and mind" (Chan. 6.2 — 6). This 
system of the Chandogyopanisad of not taking the primordial 
elements as five, but as only three, and of explaining the 
creation of all visible things by the union of these three 
substances (trivrtkarana) has been mentioned in the Vedanta- 
SUtras (2.4.20), and Badarayanacarya does not even mention 
the word 'Paficikarana'. Nevertheless, in the Taittiriya (2.1), 
Prasna (4.8), Brhadaranyaka (4.4.5) and other Upanisads, and 
in the Svetasvatara itself (2.12) and in the Vedanta-Sitras (2. 3. 
1-14) and lastly in the Gita (7.4; 13.5), five primordial 


elements are mentioned instead of three; and in the 
Garbhopanisad, the human body is in the very beginning 
stated to be 'paficatmaka’, that is, made up of five; and the 
Mahabharata and the Puranas give clear descriptions of 
Paficikarana (Ma. Bha. San. 184 — 186). From this it becomes 
quite clear, that the idea of the 'union of five' (paficikarana) 
becomes ultimately acceptable to all Vedanta philosophers 
and that although the ‘union of three’ (trivrtkarana) may have 
been ancient, yet, after the primordial elements came to be 
believed to be five instead of three, the idea of Paficikarana 
was based on the same sample as the Trivrtkarana, and the 
theory of Trivrtkarana went out of vogue. Not only is the 
human body formed of the five primordial elements, but the 
meaning of the 
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word Paficikarana has been extended to imply that each one 
of these five is divided in five different ways in the body. For 
instance, the quinary of skin, flesh, bone, marrow, and muscles 
grows out of earth etc. etc. (Ma. Bha. San. 186.20 — 25; and 
Dasabodha 17.8). This idea also seems to have been inspired 
by the description of Trivrtkarana in the Chandogyopanisad 
mentioned above. There also, there is a statement at the end 
that brilliance, water, and earth are each to be found in three 
different forms in the human body. 


The explanation of how the numerous inactive (acetana), that 
is to say, lifeless or gross objects in the world, which can be 
distinguished by Name and Form, came into existence out of 
the fundamental imperceptible Matter — or according to the 
Vedanta theory, from the Parabrahman — is now over. | shall 
now consider what more the Samkhya philosophy tells us 
about the creation of the sacetana (that is, active) beings in 
the world, and later on, see how far that can be harmonised 
with the Vedanta doctrines. The body of living beings comes 
into existence when the five gross primordial elements sprung 
from the fundamental Matter are united with the subtle 
organs. But though this body is organic, it is still gross. The 
element which activates these organs is distinct from Gross 
Matter and it is known as Spirit (purusa). | have, in the 
previous 'chapter, mentioned the various doctrines of the 
Samkhya philosophy that this Spirit is fundamentally inactive, 
that the living world begins to come into existence when this 
Spirit is united with fundamental Matter, and that when the 
Spirit acquires the knowledge that "I am different from 
Matter", its union with Matter is dissolved, failing which it has 
to peregrinate in the cycle of birth and death. But as | have 
not, in that chapter, explained how the Atman — or according 
to Samkhya terminology, the Purusa — of the person, who dies 
without having realised that the Atman is different from 
Matter, gets one birth .after another, it is necessary now to 
consider that question more in detail. It is quite clear that the 


Atman of the man who dies without having acquired Self- 
Realisation does not escape entirely from the meshes of 
Matter; because, if such were the case, one will have to say 
with Carvaka, that every 
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man escapes from the tentacles of Matter or attains Release 
immediately after death; and Self-Realisation or the difference 
between sin and virtue will lose its importance. Likewise, if you 
say that after death, the Atman or the Spirit alone survives, 
and that it, of its own accord, performs the action of taking 
new births, then the fundamental theorem that Spirit is 
inactive and apathetic, and that all the activity is of Matter is 
contradicted. Besides, by acknowledging that the Atman takes 
new births of its own accord, you admit that to be its property 
and fall into the impossible position that it will never escape 
from the cycle of birth and death. It, therefore, follows that 
though a man may have died without having acquired Self- 
Realisation, his Atman must remain united with Matter, in 
order that Matter should give it new births. Nevertheless, as 
the Gross Body is destroyed after death, it is quite clear that 
this union cannot continue to be with Matter composed of the 
five gross primordial elements. But it is not that Matter 
consists only of the five gross primordial elements. There are 
in all twenty-three elements which arise out of Matter, and the 
five gross primordial elements are the last five out of them. 


When these last five elements (the five primordial elements) 
are subtracted from the twenty-three, eighteen elements 
remain, It, therefore, follows as a natural conclusion that 
though a man, who dies without having acquired Self- 
Realisation escapes from the Gross Body made up of the five 
gross primordial elements, that is to say, from the last five 
elements, yet, his death does not absolve him from his union 
with the remaining eighteen elements arising out of Matter. 
Reason (Mahan) Individuation, Mind, the ten organs, and the 
five Fine Elements are these eighteen elements. (See the 
Genealogical tree of the Cosmos given at page 243). All these 
elements are subtle. Therefore, that Body which is formed as a 
result of the continued union of Spirit (purusa) with them is 
called the 'Subtle Body’, or the 'Linga-Sarira' as the opposite of 
the Gross Body or 'Sthila-sarira' (Sam. Ka. 40). If any person 
dies without having acquired Self-Realisation, this his Subtle 
Body, made up of the eighteen elements of Matter, leaves his 
Gross Body on his death along with the Atman, and compels 
him to take birth after birth. To this, an objection is raised by 
some persons to 
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the following effect: when a man dies, one can actually see 
that the activities of Reason, Individuation, Mind, and the ten 
organs come to an end in his Gross Body along with life; 
therefore, these thirteen elements may rightly be included in 


the Subtle Body; but there is no reason for including the five 
Fine Elements in the Subtle Body along with these thirteen 
elements. To this the reply of the Samkhya philosophers is, 
that the thirteen elements, pure Reason, pure Individuation, 
the Mind and the ten organs are only qualities of Matter, and 
in the same way as a shadow requires the support of some 
substance or other, or as a picture requires the support of the 
wall or of paper, so also must these thirteen elements, which 
are only qualities, have the support of some substance in order 
that they should stick together. Out of these, the Atman 
(purusa), being itself qualityless and inactive, cannot by itself 
become the support for any quality. When the man is alive, 
the five gross primordial elements in his body form the 
support for these thirteen elements. But after his death, that 
is, after the destruction of the Gross Body, this support in the 
shape of the five primordial elements ceases to exist. 
Therefore, these thirteen elements, which are qualities, have 
to look for some other substance as a support. If you say that 
they can get the support of fundamental Matter, then, that is 
imperceptible and in an unevolved condition, that is to say, 
eternal and all-pervasive; and therefore, it cannot become the 
support of qualities like Reason etc., which go to form one 
small Subtle Body. Therefore, the five Fine Elements, which are 
the bases of the five gross primordial elements, have to be 
included in the Subtle Body side by side with the thirteen 
qualities, as a support for them in the place of the five gross 
primordial elements which are the evolutes of fundamental 


Matter (Sam. Ka. 41). Some writers belonging to the Samkhya 
school imagine the existence of a third body, composed of the 
five Fine Elements, intermediate between the Subtle Body and 
the Gross Body, and maintain that this third body is the 
support for the Subtle Body. But that is not the correct 
interpretation of the forty-first couplet of the Samkhya Karika, 
and in my opinion these commentators have imagined such a 
third, body merely by confusion of thought. In my opinion this 
couplet has no use beyond 
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explaining why the five Fine Elements have to be included in 
the Subtle Body along with the thirteen other elements, 
namely, Reason etc. [1]. 


[1] It can be seen from a verse in the book of Bhatta Kumarila known as 
Mimamsa-sloka-vartika (Atma-vada, stanza 62), that he interprets this 
couplet in the same way as myself. That verse is as follows:— 


antarabhavadeho hi nesyate vindhyavasina | 


tadastitve pramanam hi na kirncid avagamyate I 62 Il 


that is, "Vindhyavasin did not accept the existence of an antarabhava, 
that is to say, of a 'deha' or Body which is intermediate between the 
Subtle Body and the Gross Body. There is no authority for saying that 
there is such an intermediate body". Isvarakrsna, used to live in the 
Vindhya mountains; that is why he was known as 'Vindhyavasin'. The 
antarabhava (intermediate) Body is also known as 'gandharva’. (See 
AmarakoSa 3. 3. 182, and the commentary on it by Ksirasvami, 


Anybody can see after a little thought, that there is not much 
of a difference between the Subtle Body made up of eighteen 
elements described in the Samkhya philosophy and the Subtle 
Body described in the Upanisads. It is stated in the 
Brhadaranyakopanisad that: "just as a leech (jalayuka) having 
reached the end of a blade of grass, places the anterior part of 
its body on the next blade (by its anterior feet), and then 
draws up the posterior part, which was placed on the former 
blade of grass, in the same way, the Atman leaves one body 
and enters the other body " (Br. 4.4.3). But from this single 
illustration, the two inferences that (i) only the Atman enters 
another body and that (ii) it does so immediately after leaving 
the first body, do not follow. Because, in the 
Brhadaranyakopanisad itself, there is another statement 
further on (Br. 4.4.5), that the five subtle elements, the Mind, 
the organs, Vital Force and a man's righteous or unrighteous 
record, all leave the body along with the Atman, which goes 
according to its mundane Actions to different spheres, where it 
remains for some time. (Br. 6.2.14 and 15). In the same way, it 
becomes quite clear from the description of the course 
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published by Mr. Krishnaji Govind Oak and p.8 of the introduction to 
that work.) 


followed by Jiva along with the fundamental element of water 
(apa) in the Chandogyopanisad (Chan. 5. 3. 3; 5. 9. 1) as also 
from the interpretation put thereon in the Vedanta-SUtras (Ve. 
Su. 3.1.1 — 7) that the Chandogyopanisad included the three 
fundamental elements, viz., water (apa) and along with it 
brilliance (tejas) and food (anna) in the Subtle Body. In short, it 
will be seen that when one adds Vital Force and 
‘dharmadharma' (i.e., righteous and unrighteous actions) or 
Karma to .the Samkhya Subtle Body of eighteen elements, one 
gets the Vedantic Subtle Body. But in as much as Vital Force 
(prana) is included in the inherent tendencies of the eleven 
organs, and righteous and unrighteous action (dharmadharma) 
are included in the activities of Reason and Mind, one may say 
that this difference is merely verbal, and that there is no real 
difference of opinion about the components of the Subtle 
Body between the Vedanta and the Samkhya philosophies. It is 
for this reason that the description of the Subtle Body 
According to the Samkhyas as "mahadadi suksmaparyantam" 
has been repeated, as it is, in the words 
"mahadadyavisesantam", in the Maitryupanisad (Mai. 6.10). 
{1] In the Bhagavadgita, the Subtle Body is described as 


[1] Inthe copy of the Maitryupanisad included in the Anandashrama 
Edition of Dvatrimsadupanisad (thirty-two Upanisads), the reading of 
the hymn referred to above has been given as: 
"mahadadyavisesantam", and the same has been accepted by the 
commentators. If this reading is accepted then the 'Mahat' element 
"which is at the beginning of the list has to be included in the Subtle 
Body and the ' Visesas ' or five primordial elements, indicated by the 


consisting of "manah sasthanindriyani" (Gr. 15.7), that is, of 
"the mind and the five organs of Perception"; and further on 
there is a description that life, in leaving the Gross Body, takes 
with itself this Subtle Body in the same way as the breeze 
carries scent from the flowers: "vayur gandhan ivasayat" (GI. 
15.8). Nevertheless in as much as the metaphysical knowledge 
in the Gita, has been borrowed from the Upanisads, one must 
say that the 
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Blessed Lord has intended to include the five organs of Action, 
the five Fine Elements, Vital Force, and sin and virtue, in the- 
words "the six organs including the mind". There is a 
statement also in the Manu-Smrti that after a man dies, he 


words 'visesantam' have to be left out. That is to say, you have to 
interpret it as meaning that the 'mahat' out of "mahadadyam" has to be 
taken, and the 'visesa' oat of ' 'visesantam' has to be left out. But, 
where the beginning and the end are both mentioned, it is right to take 
both or to omit both. Therefore, according to Prof. Deussen, the nasal 
‘m' at the end of the word 'mahadadyam' should be omitted and the 
hymn should be read as " mahadadya visesantam" (mahadadi + 
avisesantam). If that is done, the word 'avisesa' comes into existence, 
and the same rule becoming applicable to the 'mahat' and to the 
‘avisesa’, that is, both to the beginning and the end, both get included 
in the Linga Sarira. This is the peculiarity of this reading; but, it must be 
borne in mind, that whichever reading is accepted, there is no 
difference in the meaning. 


acquires a Subtle Body made up of the five Fine Elements in. 
order to suffer the consequences of his virtuous or evil actions 
(Manu. 12.16, 17). The words "vayur gandhan ivasayat" in the 
Gita, prove only that this body must be subtle; but they do not 
convey any idea as to the size of that body. But from the 
statement in the Savitryupakhyana in the Mahabharata (Ma. 
Bha. Vana. 296. 16), that Yama took out a Spirit as. large as a 
thumb from the (gross) body of Satyavana — 
“amgusthamatram purusam niscakarsa yamo balat" — it is clear 
that this Subtle Body was in those days, at least for purposes 
of illustration, taken to be as big as a thumb. 


| have so far considered what inferences lead one to the- 
conclusion that the Subtle Body exists, though it might be 
invisible to the eyes, as also what the component parts of that. 
Subtle Body are. But it is not enough to merely say that the 
Subtle Body is formed by the combination of eighteen 
elements excluding fundamental Matter and the five gross 
primordial elements. There is no doubt that wherever this 
Subtle Body exists, this combination of eighteen elements will, 
according to its inherent qualities, create gross parts of the 
body, like hands and feet or gross organs, whether out of the 
gross bodies of parents, or later on, out of the food in the 
gross material world; and that it will maintain such a body. 
But, it remains to be explained why this Subtle Body, made up 
by the combination of eighteen elements, creates different 
bodies, 
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such as, animals, birds, men etc. The elements of 
consciousness in the living world are called 'Purusa' by the 
Samkhyas, and according to them, though these 'Purusas' are 
in- numerable, yet, in as much as each Purusa is inherently 
apathetic and inactive, the responsibility of creating different 
bodies, such as, birds, beasts etc. cannot rest with the Purusa. 
According to Vedanta philosophy, these differences are said to 
arise as a result of the sinful or virtuous Actions performed 
during life. This subject-matter of Karma-Vipaka (the effects 
caused by Actions) will be dealt with later on. According to 
Samkhya philosophy, Karma cannot be looked upon as a third 
fundamental principle which is different from Spirit and 
Matter; and in as much as Spirit is apathetic, one has to say 
that Karma (Action) is something evolved from the sattva, 
rajas, and tamas constituents of Matter. Reason is the most 
important element out of the eighteen of which the Subtle 
Body is made up; because, it is from Reason that the 
subsequent seventeen elements, namely, Individuation, etc. 
come into existence. Therefore, that which goes under the 
name of 'Karma’' in Vedanta philosophy is referred to in 
Samkhya philosophy as the activity, property, or manifestation 
of Reason resulting from the varying intensity of the sattva, 
rajas and tamas constituents. This property or propensity of 
Reason is technically called 'Bhava', and innumerable Bhavas 


come into existence as a result of the varying intensity of the 
sattva, rajas and tamas constituents. These Bhavas adhere to 
the Subtle Body in the same way as scent adheres to a flower 
or colour to cloth (Sam. Ka. 40). The Subtle Body takes up new 
births according to these Bhavas, or — in Vedantic terminology 
— according to Karma; and the elements, which are drawn by 
the Subtle Body from the bodies of the parents in taking these 
various births, later on acquire various other Bhavas. The 
different categories of gods or men or animals or trees, are the 
results of the combination of these Bhavas (Sam. Ka. 43 — 55). 
When the sattvika constituent becomes absolute and pre- 
eminent in these Bhavas, man acquires Self-Realisation and 
apathy towards the world, and begins to see the difference 
between Matter and Spirit; and then the Spirit reaches its 
original state of Isolation 
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(kaivalya), and the Subtle Body being discarded, the pain of 
man is absolutely eradicated. But, if this difference between. 
Matter and Spirit has not been realised, and merely the sattva 
constituent has become predominant, the Subtle Body is re- 
born, among gods, that is, in heaven; if the rajas quality has 
become predominant, it is re-born among men, that is, on the 
earth; and if the tamas quality has become predominant, it is 
re-born in the lower (tiryak) sphere (Gi. 14.18). When in this 
way it has been re-born among men, the description of how a 


kalala (state of the embryo a short time after conception), a 
budbuda (bubble), flesh, muscles, and other different gross 
organs grow out of a drop of semen has been given in 
Samkhya philosophy on the basis of the theory of "guna 
gunesu jayante". (Sam. Ka. 43: Ma. Bha. San. 320). That 
description is more or less similar to the description given in 
the Garbhopanisad. Although the above-mentioned technical 
meaning given to the word 'Bhava' in Samkhya philosophy may 
not be found in Vedanta treatises, yet, it will be seen from 
what has been stated above, that the reference by the Blessed 
Lord to the various qualities "buddhir jfianam asammmohah 
ksama satyam damah samah" by the use of the word 'Bhava’' in 
the following verse (Gr. 10.4, 5; 7.12) must primarily have been 
made keeping in mind the technical terminology of Samkhya 
philosophy. 


When, in this way, all the living and non-living perceptible 
things in the universe have come into existence one after the 
other out of fundamental imperceptible Matter (according to 
the Samkhya philosophy), or out of fundamental Parabrahman 
in the form of Sat (according to the Vedanta philosophy), all 
perceptible things are, both according to the Samkhya and 
Vedanta philosophies, re-merged either into imperceptible 
Matter or into fundamental Brahman in a way which is the 
reverse of the order of development of constituents 
mentioned above, when the time for the destruction of the 
Cosmos comes (Ve. Si. 2.3.14; Ma. Bha. San. 232); that is to 


say, earth, out of the five primordial elements, is merged into 
water, water into fire, fire into air, air into ether, ether into the 
Fine Elements, the Fine Elements into Individuation, 
Individuation into Reason, and Reason or Mahan into Matter 
and-according to the Vedanta philosophy — Matter becomes 
merged into the fundamental 
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Brahman. What period of time lapses between the creation of 
the universe and its destruction or merging in nowhere 
mentioned in the Samkhya Karika. Yet, | think that the 
computation of time mentioned in the Manu-Samhita (1.66 — 
73), Bhagavadgita (8.17), or the Mahabharata (San. 231) must 
have been accepted by the Samkhya philosophers Our 
Uttarayana, that is, the period when the Sun seams, to travel 
towards the North is the day of the gods, and our Daksinayana, 
when the Sun seems to travel towards the South, is the night 
of the gods; because, there are statements not only in the 
Smrtis, hut also in astronomical treatises that the gods live on 
the Meru Mountain, that is to say, on the north pole, (Sdrya- 
Siddhanta, 1.13; 12.35.67). Therefore, the period made up of 
the Uttarayana and the Daksinayana, which is one year 
according to our calculations, is only one day and one night of 
the gods, and three hundred and sixty of our years are three 
hundred and sixty days and nights or one year of the gods. We 
have four yugas called, Krta, Treta, Dvapara and Kali. The 


periods of the yugas are counted as four thousand years for 
the Krta, three thousand years for the Treta, two thousand 
years for the Dvapara and one thousand years for the Kali. But 
one yuga does not start immediately after the close of the 
previous one, and there are intermediate years which are 
conjunctional. On either side of the Krta yuga, there are four 
hundred years; on either side of the. Treta, three hundred; on 
either side of the Dvapara, two hundred; and on either side of 
Kali there are one hundred. In all, these transitional periods of 
the four yugas amount to two thousand years. Adding these 
two thousand years to the ten thousand years over which the 
Krta, Treta, Dvapara and Kali yugas extend, we get twelve 
thousand years. Now, are these twelve thousand years of 
human beings or of the gods? If these are considered to be 
human years, then, as more than five thousand years have 
elapsed since the commencement of the Kali yuga, not only is 
the Kali yuga of a thousand human years over, but the 
following Krta yuga is also over, and we must believe that we 
are now in the Treta yuga. In order to get over- this difficulty, it 
has been stated in the Puranas that theses twelve thousand 
years are of the gods. Twelve thousand 
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years of the gods mean 360 x 12000 = 43,20,000, that is, forty- 
three lakhs and twenty thousand years. The fixing of the yuga 
in our present almanacs is based on that method of 


calculation. This period of twelve thousand years of the gods, 
is one mahayuga of human beings, or one cycle of four yuga of 
the gods. Seventy-one such cycles of yugas of the gods make 
up one 'manvantara’', and there are fourteen such 
manvantaras. But, at the commencement and the end of the 
first manvantara and subsequently at the end of each 
manvantara, there is a conjunctional period equal to one Krta 
yuga, that is to say, there are fifteen such conjunctional 
periods. These fifteen conjunctional periods and fourteen 
manvantaras make up one thousand yugas of the gods or one 
day of Brahmadeva (Strya-Siddhanta 1. 15 — 20); and one 
thousand more such yugas make up one night of Brahmadeva, 
as has been stated in the Manu-Smrti and in the Mahabharata 
(Manu. 1.69 — 75 and 79; Ma. Bha. San. 231. 18 — 31 and the 
Nirukta by Yaska 14.9). According to this calculation, one day 
of Brahmadeva amounts to four hundred and thirty-two crores 
of human years, that is to say, 4,320,000,000 years. And this is 
called a 'kalpa' [1], When, this day of Brahmadeva or kalpa 
starts:- 


avyaktad vyaktayah sarvah prabhavanty aharagame | 


ratryagame praliyante tatraivavyaktasamjnake ll (Gi. 8. 
18). 


[1] Acalculation of yugas etc., according to astrological science has been 
made by the late Shankar Balkrishna Dikshit in his work Bharatiya 
Jyotihsastra in various places to which the reader is referred. See pages 
103 to 105 and p. 193 etc. 


that is, "all the perceptible things in the universe begin to be 
created out of the Imperceptible; and when the night of 
Brahmadeva starts, the same perceptible things again begin to 
be merged in the Imperceptible", as has been stated in the 
Bhagavadgita (G1. 8.18 and 9.7), as also in the Smrti treatises, 
and elsewhere in the Mahabharata. There are besides this, 
other descriptions of Cosmic Destruction (pralaya) in the 
Puranas. But as in those pralayas the entire universe, 
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Including the Sun and the Moon, are not destroyed, they are 
not taken into account in the consideration of the creation and 
the destruction of the Cosmos. One kalpa means one day or 
one night of Brahmadeva and 360 such days and 360 such 
nights make up one of his years, and taking the life of 
Brahmadeva at one hundred such years, one half of his life is 
now over and the first day of the second half of his life, that is, 
of his fifty-first year, or the Svetavaraha kalpa has now started; 
and there are statements in the Puranas that out of the 
fourteen manvantaras of this kalpa, six manvantaras are over, 
as also 27 mahayugas out of the seventy-one mahayugas of 
the seventh manvantara called Vaivasvata, and that the first 
carana, or quarter of the 28th mahayuga of the Vaivasvata 
manvantara is now going on (See Visnu-Purana 1.3). In the 
Saka year 1821, exactly five thousand years of this Kaliyuga 
were over; and according to this calculation, there were in the 


Saka year 1821, three lakhs and ninety-one thousand years still 
in hand for the pralaya in the Kaliyuga to take place; therefore, 
the consideration of the Mahapralaya to take place at the end 
of the present kalpa is a far, far, distant thing. The day of 
Brahmadeva, made up of four hundred and thirty-two crores 
of human years, is now going on and not even the noon of that 
day, that is to say, seven manvantaras are yet over. 


As the description which has been given above of the creation 
and the destruction of the Cosmos is consistent with Vedanta 
philosophy— and if you omit the Parabrahman, also consistent 
with Samkhya philosophy — this tradition of the order of 
formation of the universe has been accepted as correct by our 
philosophers, and the same order has been mentioned in the 
Bhagavadgita. As has been stated in the beginning of this 
chapter, we come across other ideas regarding the creation of 
the universe in some places in the Srutis, the Smrtis, and the 
Puranas, namely, that the Brahmadeva or Hiranyagarbha first 
came into existence, or that water first came into existence 
and a Golden Egg was born in that water from the seed of the 
Paramesvara etc. But all these ideas are looked upon as 
inferior or merely descriptive; and when there is any occasion 
to explain them, people say that Hiranyagarbha or Brahma- 
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deva is the same as Matter. Even the Blessed Lord has in the 
Bhagavadgita called this Matter of three constituents by the 
name 'Brahma' in the words "mama yonir mahad brahma" (Gi. 
14.3), and He has said that from this His seed, numerous 
beings are created out of Matter, as a result of three 
constituents. Vedanta treatises say that the description found 
in different places that Daksa and other seven mind-born sons, 
or the seven Manus, were born from. Brahmadeva, and that 
they thereafter created the moveable and immobile universe 
(Ma. Bha. A. 65 — 67; Ma. Bha. San. 207; Manu. 1.34 — 63), 
which is once referred to also in the Gita (Gi. 10.6), can be 
made consistent with the above-mentioned scientific theory of 
the creation of the Cosmos, by interpreting Brahmadeva as 
meaning Matter; and the same argument is also applicable in 
other places. For instance, in the Saiva or Pasupata Daréana, 
Siva is looked upon as the actual creator and five things, 
causes, products etc. are supposed to have come into 
existence from him; and in the Narayaniya or Bhagavata 
religion, Vasudeva is supposed to be the primary cause, and it 
is stated that Samkarsana (Jiva or Soul) was first born from 
Vasudeva, Pradyumna (Mind) from Samkarsana, and 
Aniruddha (Individuation) from Pradyumna. But as, according 
to the Vedanta philosophy, Jiva (Soul) is not something which 
comes into existence anew every time, but is a permanent or 
eternal part of a permanent or eternal Paramesvara, the 
above-mentioned doctrine of the Bhagavata religion regarding 
the birth of Jiva has been refuted in the second portion of the 


second chapter of the Vedanta-SUtras (Ve. SU. 2.2.42 — 45); 
and it is stated there that this doctrine is contrary to the 
Vedas, and, therefore, objectionable; and this proposition of 
the Vedanta-Sutras has been repeated in the Gita (Gi. 13.4; 15. 
7). In the same way, Samkhya philosophers believe that there 
are two independent principles, Prakrti and Purusa. But 
Vedanta philosophy does not accept this dualism, and says 
that both Prakrti and Purusa are manifestations of one eternal 
and qualityless Absolute Self (Paramatman); and this doctrine 
has been accepted in the Bhagavadgita (Gi. 9. 10). But, this 
matter will be more fully dealt with in the next chapter. | have 
to state here only this, that although the Bhagavadgita 
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accepts the principle of the devotion to Vasudeva and the 
theory of Action (pravrtti) propounded in the Narayantya or 
Bhagavata religion, it does not accept the further doctrine of 
that religion, that Sarnkarsana (Jiva) was first created out of 
Vasudeva, and Pradyumna (Mind) out of Samkarsana, and 
Aniruddha (Individuation) out of Pradyumna; and the words 
Samkarsana, Pradyumna, or Aniruddha are nowhere come 
across in the Gita. This is the important difference between the 
Bhagavata religion mentioned in the Paficaratra, and the 
Bhagavata religion mentioned in the Gita. | have expressly 
mentioned this fact here in order that one should not draw the 
mistaken conclusion that the creed of devotional schools like 


the Bhagavata school regarding the creation of the Cosmos or 
the Jiva-Paramesvara is acceptable to the Gita, from the mere 
fact that the Bhagavata religion has been mentioned in the 
Bhagavadgita. Let us now consider whether or not there is 
some element or principle at the root of the perceptible and 
imperceptible or mutable and immutable universe, which is 
beyond the Prakrti and Purusa mentioned in Samkhya 
philosophy. This is what is known as Adhyatma (the philosophy 
of the Absolute Self) or Vedanta. 


—:0:— 
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CHAPTER IX. 
THE PHILOROPHY OF THE ABSOLUTE SELF. 


(ADHYATMA) 


paras tasmat tu bhavo 'nyo 'vyakto 'vyaktat sanatanah | 
yah sa sarvesu bhitesu nagyatsu na vinasyati Il [1] 


~ Gita (8.20). 


The sum and substance of the last two chapters was that what 
was referred to as the ksetrajfia (Owner of the Body) in the 
consideration of the Body and the Atman is known in Samkhya 
philosophy as 'Purusa'; and that when one considers the 
question of the construction and the destruction of the 
mutable and immutable or the moveable and immoveable 
world, one arrives finally, according to the Samkhyas, at only 
two independent and eternal fundamental elements, namely, 
Matter and Spirit; and that it is necessary for the Spirit to 
realise its difference from Matter, that is, its isolation, and 


[1] "That second imperceptible substance, which is higher than the 
(Samkhya) Imperceptible, and which is eternal, and which is not 
destroyed even when all other living things are destroyed", is the 
ultimate goal. 


transcend the three qualities (become trigunatita) in order to 
obtain the total annihilation of its pain and attain Release, 
Modern natural scientists explain the order in which Matter 
places its evolution before Spirit, after its union with Spirit, in a 
way slightly different from the Samkhyas; and, as the natural 
sciences are further developed, this order is likely to be 
improved. But the fundamental proposition that all perceptible 
objects have come into existence in a gradual order out of one 
imperceptible Matter as a result of the development of the 
constituents, cannot possibly be altered. Nevertheless, looking 
upon this as the subject-matter of other sciences, the lion of 
Vedanta does not enter into any dispute about it. That lion 
wants to go beyond all these sciences, and determine what 
Absolute Element is at the root of the Cosmic Body, and how a 
man should be merged in It; and in this its province it will not 
be out-roared by any other science. As jackals become 
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mute in the presence of the lion, so do all other sciences in the 
presence of Vedanta; therefore, an ancient classical writer has- 
appropriately described Vedanta in the following words:- 


tavat garjanti Sastrani jambuka vipine yatha | 


na garjati mahasaktih yavad vedantakesari || 


that is: "other sciences howl like jackals in the woods, so long 
as the lion of Vedanta, the all-powerful, does not roar". The 
‘Observer' which has been located after the consideration of 
the Body and the Atman, namely, the Purusa (Spirit) or Atman 
(Self), and imperceptible Matter with its sattva, rajas and 
tamas constituents which has been located after the- 
consideration of the Mutable and the Immutable, are both 
independent according to the Samkhyas, who say that, on 
that, account, the fundamental Element of the world must be 
looked, upon as dual. But Vedanta goes further, and says that 
in as- much as the spirits of the Samkhyas are innumerable 
(though, they are qualityless), it would be prima facie better 
and more proper from the logical point of view (i) to carry to 
its- logical conclusion and without exception, the theory of 
the- unifying tendency of Knowledge, described in the words, 
"avibhaktam vibhaktesu", which is seen rising from lower 
grades to higher grades, and as a result of which tendency . all 
the various perceptible objects in the universe can be included 
in one imperceptible Matter, and (ii) to include both Matter 
and these innumerable Spirits finally and without division in 
the Absolute Element, than to believe that fundamental 
Matter is capable of first ascertaining in what the good of each 
one of these innumerable Spirits lies, and of behaving 
accordingly (Gr. 18.20 — 22). Diversity is the result of 
Individuation, and if Spirit is qualityless, these innumerable 
Spirits cannot possess the quality of remaining distinct from 
each other; or, one has to say that they are not fundamentally 


innumerable, but that this innumerability has arisen in them as 
a result of their contact with the quality of Individuation 
possessed by Matter. There arises also another question, 
namely, is the union which takes place between independent 
Spirit and independent Matter real or illusory?. If you say it is 
real (permanent), then, in as 
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much as it can never be got rid of, the Atman can never attain 
Release according to the Samkhya doctrines; and if you say it is 
illusory, then, the statement that Matter begins to place its 
evolution before Spirit, as a result of its union with Spirit, falls 
to the ground. Even the illustration that Matter keeps up a 
continual dance for the benefit of Spirit, in the same way as 
the cow gives milk for the benefit of its calf, is inappropriate; 
because, you cannot explain away the relation between 
Matter and Spirit in the same way as you can explain the love 
of the cow for her calf on the ground that it has come out of 
her womb ("Ve. Sa. Sam. Bha. 2. 2. 3). According to Samkhya 
philosophy, Matter and Spirit are fundamentally extremely 
different from each other and whereas one is gross (jada), the 
other is self-conscious (sacetana). If these two substances are 
extremely different and independent of each other at the 
commencement of the world, why should one act for the 
benefit of the other? Saying that such is their inherent quality 
is not a satisfactory answer. If one has to rely on an inherent 


quality, why find fault with the Gross-Non-Dualism (jadadvaita) 
of Haeckel?, Does not Haeckel say that in the course of the 
growth of the constituents of fundamental Matter, it acquires 
the Self-consciousness of looking at itself or of thinking of 
itself? But if the Samkhyas do not accept that position, and if 
they differentiate between the 'Observer' and the 'visible 
world’, why should one not make further use of the logic by 
which one arrives at this differentiation? Howmuchsoever one 
may examine the visible world, and come to the conclusion 
that the sensory nerves of the eye possess particular 
properties, yet, the one who has ascertained this, remains a 
separate entity. When in this way the Spirit which sees the 
visible world is found to be different from the visible world 
which it sees, then, is there or is there not some way for us for 
ascertaining who this 'Observer' is, as also whether the real 
form of the visible universe is as we perceive it by our organs, 
or different from it? Samkhya philosophers say that, as these 
questions can never be solved, one is driven to look upon 
Matter and Spirit as two fundamentally different and 
independent elements; and if we consider the matter purely 
from the point of view of natural sciences, this opinion of the 
Samkhyas cannot be said to be 
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incorrect; because, the 'Observer', or what is known in 
Vedanta as the 'Atman', cannot at any time become 


perceptible to the organs of the Observer, that is, to its own 
organs, as a separate entity, in the same way as we can 
examine the properties of the other objects in the universe as 
a result of their having become perceptible to our organs; and 
how can human organs examine such a substance which is 
incapable of perception by the organs, that is, beyond the 
reach of the organs (indriyatita)? The Blessed Lord has himself 
described the Atman in the Bhagavadgita in the following 
words:— 


nainam chindanti Sastrani nainarn dahati pavakah | 


na cainam kledayanty apo na Sosayati marutah ll (Gi. 
2.23). 


that is, "it, that is, the Atman cannot be cut by weapons, it 
cannot be burnt by fire, it cannot be wetted by water or dried 
up by wind". Therefore, the Atman is not such a thing that it 
will be liquified like other objects by pouring on it a liquid 
substance like sulphuric acid, or that we will be able to see its 
interior by cutting it by sharp instruments in a dissecting room, 
or that by holding it over fire it will be turned to gas, or that it 
will be dried up by wind!" In short, all the devices which 
natural scientists have got for examining worldly objects fall 
flat in this case. Then, how is the Atman to be examined? The 
question does appear to be difficult; but if one ponders a little 
over the matter, it will be seen to be not difficult. How have 
even the Samkhyas determined that Spirit is qualityless and 
independent? Have they not done that by experience got by 


their own consciousness? Then, why not make use of the same 
method for determining the true nature of Matter and Spirit 1 
Herein lies the great difference between Materialistic 
philosophy and the philosophy of the Absolute Self. The 
subject-matter of Materialistic philosophy is perceptible to the 
organs, whereas that of the philosophy of the Absolute Self is 
beyond the organs, that is, it is self-perceptible, or something 
which one oneself alone can realise. It may be argued that if 
the Atman is self-perceptible, then let each person acquire 
such knowledge of it as he himself can: where is the use of the 
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philosophy of the Absolute Self? This objection will be proper, 
if the Mind or the Conscience of each man were equally pure. 
But, as we know by experience that the purity or strength of 
everybody's mind is not the same, we have to- accept as 
authoritative in this matter the experience of only those 
persons whose minds are extremely pure, clean, and broad. 
There is no sense in carrying on a foolish argument that 'I think 
like this' or 'you think like that' etc. Vedanta does not ask you 
to abandon logic altogether. All that it says is that since the 
subject-matter of the philosophy of the Absolute Self is self- 
perceptible, that is, as it is not capable of discernment by 
Materialistic methods, those arguments, which are 
inconsistent with the personal and direct experience which 
supermen, possessing an extremely pure, clean, and broad 


mind, have described regarding the Absolute Self, cannot be 
taken as correct in the consideration of that philosophy. Just as 
in Materialistic sciences, inferences inconsistent with physical 
experience are considered useless, so in the philosophy of the 
Absolute Self, personal experience or something which one's 
Atman has realised is considered of higher value than technical 
skill. That teaching which is consistent with such self- 
experience is acceptable to the Vedantists. Srimat 
Samkaracarya has laid down this very principle in his 
commentary on the Vedanta-Sutras, and those who wish to 
study the philosophy of the Absolute Self must always bear it 
in mind. There is an ancient saying that:— 


acintyah khalu ye bhava na tams tarkena sadhayet | 
prakrtibhyah param yat tu tad acintyasya laksanam II 


that is, "one should not, by mere imagination or inference, 
draw conclusions about those objects on which it is impossible 
to contemplate as they are beyond the reach of the organs; 
that substance which is beyond Matter, (which is the 
fundamental substance of the entire universe), is. in this way, 
incapable of contemplation"; and this stanza has been, 
adopted in the Mahabharata (Ma. Bha. Bhisma 5.12) and also 
in the commentary of Sri Sarkaracarya on the Vedanta-Sitras, 
but with the reading 'yojayet' instead of 'sadhayet'. (Ve. Sd. 
Sam. Bha. 2.1. 7). It is similarly stated in the Mundakopanisad 


p.273. 


and the Kathopanisad, that knowledge of the Absolute Self 
cannot be got merely by imagination (Mun. 3.2.3; Katha. 2.8.9 
and 22). That is why the Upanisads have an important place in 
the philosophy of the Absolute Self. Much attention had been 
paid in India in ancient times to the question of concentrating 
the mind, and there was developed in our country an 
independent science on that subject which is known as the 
(Patafijala) Yoga science. Those venerable Rsis who, being 
experts in that science, had besides minds which were 
naturally very pure and broad, have described in the 
Upanisads the experience gained by them by introspection 
about the nature of the Atman, or all that with which their 
pure and peaceful minds were inspired. Therefore, for drawing 
1 any conclusion about any Metaphysical principle, one cannot 
but refer to these Sruti texts (Katha. 4.1). One may find various 
arguments which support and justify this self-experience 
according to one's own acumen; but thereby, the 
authoritativeness of the original self-experience does not 
suffer. It is true that the Bhagavadgita is a Smrti text; but, | 
have explained in the very beginning of the first chapter, that it 
is considered to be as authoritative in the matter as the 
Upanisads. | have, therefore, in this chapter first explained 
with authorities, but simply — that is, without giving reasons — 
the doctrines propounded in the Gita and in the Upanisads 
about this unimaginable Substance which is beyond Matter, 


and | have considered later on in the chapter in what way 
those theories can be scientifically supported. 


The Bhagavadgita does not accept the Samkhya dualism of 
Matter and Spirit, and the first doctrine of the philosophy of 
the Absolute Self in the Gita, as also in Vedanta, is that there is 
at the root of the moveable and immoveable world, a third 
Principle which is all-pervading, imperceptible and 
imperishable, and which is beyond both Matter and Spirit. 
Although the Samkhya Prakrti is imperceptible, it is qualityful 
(saguna), because, it is composed of the three constituents. 
But whatever is qualityful is perishable. Therefore, that 
something else which, being imperceptible, still survives after 
this qualityful imperceptible Matter has been destroyed, is the 
real and permanent Principle of the entire Cosmos — as has 
been 
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stated in the Gita in the course of the discussion on Matter and 
Spirit in the stanza (Gr. 8.20) quoted at the beginning of this 
chapter; and later on, in the fifteenth chapter, after referring 
to the Mutable and the Immutable — the Perceptible and the 
Imperceptible — as the two Samkhya elements, the Gita says:— 


uttamah purusas tv anyah paramatmety udahrtah | 


yo lokatrayam avisya bibharty avyaya isvarah ll (15.17) 


that is, "that Purusa, which is different from both these 
(Matter and Spirit) is the Super-Excellent, the One which is 
known as the Absolute Atman, the Inexhaustible and the All- 
Powerful; and, pervading the three-sphered universe, It 
protects it." As this Spirit is 'beyond' both the Mutable and the 
Immutable, that is, beyond the Perceptible and the 
Imperceptible, it is properly called (See Gi. 15.18) 'the Absolute 
Spirit’ (purusottama). Even in the Mahabharata, Bhrgu has said 
to Bharadvaja as follows in defining the word 'Paramatman': 


atma ksetrajfia ity uktah sarmyuktah prakrtair gunaih | 


tair eva tu vinirmuktah paramatmety udahrtah Il (Ma. 
Bha. San. 187. 24). 


that is, "when the Atman is imprisoned within the body, it is 
called Ksetrajfia (or Jivatman, i.e., personal Self); and when the 
same Atman is released from these 'prakrta' qualities, that is, 
from the qualities of Matter or of the body, it is known as the 
Paramatman (Absolute Self)". One is likely to think that these 
two definitions of the 'Paramatman' are different from each 
other; but really speaking, they are not so. As there is only one 
Paramatman, which is beyond the Mutable and Immutable 
Cosmos, and also beyond the Jiva (or, beyond both 
imperceptible Matter and Spirit, according to the Samkhya 
philosophy) a two-fold characteristic or definition of one and 
the same Paramatman can he given, by once saying that It is 
beyond the Mutable and the Immutable, and again saying that 


It is beyond Jiva (Soul) or the Jivatman (i.e., Purusa). Bearing 
this aspect in mind, Kalidasa has described the Paramesvara in 
the Kumarasambhava in the following words: "You are the 
Matter which exerts itself for the benefit of the Spirit, and You 
are also the Spirit which, apathetic Itself, observes that 
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Matter" (Kuma. 2.13). So also, the Blessed Lord has said in -the 
Gita: "mama yonir mahadbrahma" , i.e., "Matter is My 
generative principle (yoni) or only one of My forms" (14.3) and 
that "Jiva or Soul is a part of Me" (15.7); and in the seventh 
chapter, the Blessed Lord says:— 


bhumir dponalo vayuh kharn mano buddhir eva ca | 


ahamkara itiyarn me bhinna prakrtir astadha ll (Gi. 

7.4). 
that is, "the earth, water, fire, air, ether, the Mind, Reason, 
and Individuation is My eightfold Prakrti"; besides this 
(apareyam itastv anyam), "that Jiva (Soul) which is maintaining 
the whole of this world is also My second Prakrti" (GI. 7.5). The 
twenty-five Samkhya elements have been referred to in many 
places in the Mahabharata. Nevertheless, it is stated in each 
place that there is beyond these twenty-five elements an 
Absolute Element (paramatattva), which is the twenty-sixth 
(sadvirmsa) Element, and that a man does not become a 


‘buddha’ (scient) unless he has realised It (San. 308). Our world 
is nothing but that knowledge which we get of all the objects 
in the world by means of our organs of Perception; that is why 
Matter or Creation is sometimes referred to as 'jAana' 
(Knowledge), and from this point of view, the Spirit becomes 
'the Knower' i.e., jfiata (San. 306. 35 — 41). But the real TO BE 
KNOWN (jfhieya) is beyond both Matter and Spirit, that is, 
beyond both Knowledge and Knower, and, that is what is 
known as the Absolute Spirit (paramapurusa) in the Gita (GI. 
13.12). Not only the Gita, but also all the works on Vedanta 
philosophy are repeatedly exhorting us to realise that parama 
or para (that is, Absolute) Spirit which pervades the entire 
Cosmos and eternally maintains it; and they say that It is One, 
that It is Imperceptible, that It is Eternal, and that It is 
Immutable. The adjectives ‘aksara' (Immutable) and ‘avyakta' 
(Imperceptible) are used in Samkhya philosophy with 
reference to Prakrti (Matter), because, it is one of the Samkhya 
doctrines that there is no other fundamental cause of the 
Cosmos which is more subtle than Prakrti (Sam. Ka. 61). But — 
and my readers must bear this in mind- - as, from 'the point of 
view of Vedanta, the Parabrahman alone is a-ksara, that is, 
something 
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which is never destroyed, and also a-vyakta, that is, 
imperceptible to the organs, the same terms ‘aksara' and 


‘avyakta' are used in the Gita for referring to the form of the 
Parabrahman which is beyond Matter (GI. 8.20; 11.37; 15.16, 
17). It is true that when this point of view has been accepted it 
would be incorrect to refer to Matter as aksara (imperishable 
or immutable) though it may be avyakta (imperceptible); but 
as the Gita accepts the doctrines of the Samkhya system, 
regarding the order of creation of the Cosmos to such extent 
as they can be accepted without prejudicing the omnipotence 
of this Third Element (Absolute Spirit) which is beyond both 
Matter and Spirit, the Perishable and the Imperishable or the 
Perceptible and the Imperceptible Cosmos has been described, 
in the Gita without departing from the fixed terminology of the 
Samkhyas; and therefore, when there is occasion to describe 
the Parabrahman, it becomes necessary for the Gita to refer 
to. it as the Imperceptible (avyakta) beyond the (Samkhya) tar 
perceptible, or the Immutable (aksara) beyond the (Samkhya), 
immutable. See, for instance, the stanza given at the 
commencement of this chapter. In short, in reading the Gita, 
one must always bear in mind that the words 'avyakta' and. 
‘aksara' are both used in the Gita, sometimes with reference to 
the Prakrti (Matter) of Sammkhya philosophy, and at other- 
times with reference to the Parabrahman of Vedanta 
philosophy, that is, in two different ways. That further 
Imperceptible, which is beyond the imperceptible of the 
Samkhyas, is the Root of the Cosmos according to Vedanta. | 
shall later on explain how, as a result of this difference 
between Samkhya and Vedanta philosophy regarding the Root 


Element of the world, the form of Moksa according to- the 
philosophy of the Highest Self is also different from that 
according to Samkhya philosophy. 


When you once reject the Samkhya dualism of Matter and 
Spirit, and say that there is a Third Element which is eternal, 
and which is at the root of the world in the form of a 
Paramesvara or a Purusottama, the further questions which 
necessarily arise are: what is the form of this third 
fundamental Element, and what is the nature of its relation to 
both Spirit and Matter? The three, Matter, Spirit, and! 
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Absolute Isvara are respectively called Cosmos, Jiva and 
Parabrahman in Metaphysics (i.e., the philosophy of the 
Absolute Self). The main object of Vedanta philosophy is to 
determine the exact nature of, and the mutual relationship 
bet- ween, these three substances; and one finds this subject- 
matter discussed everywhere in the Upanisads. Nevertheless, 
there is no unanimity of opinion amongst Vedantists on this 
point; some of them say that these three substances are 
fundamentally one, while others say that the Jiva (personal 
Self) and the Cosmos are fundamentally different from the 
Paramesvara, whether to a small or a large extent; and on that 


account, the Vedantists are divided into Advaitins (Monists), 
Visistadvaitins (Qualified-Monists), and Dvaitins (Dualists). 


All are unanimous in accepting the proposition that all the 
activities of the Jiva and of the Cosmos are carried on 
according to the will of the Paramesvara. But some believe 
that the form of these three substances is fundamentally 
homogenous and intact like ether; whereas, other Vedantists 
say that since the Gross can never become homogeneous with 
the self-conscious, the personal Self (jiva ) and the Cosmos 
must be looked upon as fundamentally different from the 
Paramesvara, though they are both included in one 
Paramesvara, in the same way as the unity of a pomegranate is 
not destroyed on account of there being numerous grains in it; 
and whenever there is a statement in the Upanisads that all 
the three are one’, that is to be understood as meaning 'one 
like the pomegranate’. When in this way, diversity of opinion 
had arisen as regards the form of the Self (jiva), commentators 
supporting different creeds have stretched the meanings not 
only of the Upanisads , but also of the words in the Gita, in 
their respective commentaries. Therefore, the subject-matter 
really propounded in the Gita has been neglected by these 
commentators, in whose opinion the principal subject-matter 
to be considered in the Gita has been whether the Vedanta of 
the Gita is Monistic or Dualistic. However, before considering 
this matter further, let us see what the Blessed Lord has 
Himself said in the Gita about the mutual relationship between 


the Cosmos (prakrti), Jiva (atman or purusa), and Parabrahman 
(Paramatman or Purusottama, i.e., 
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Absolute Atman or Absolute Spirit). My readers will see- from 
what follows that there is unanimity on this matter between 
the Gita and the Upanisads, and all the ideas in the Gita are, to 
be found in the Upanisads, which were earlier in point of time. 


In describing the Purusottama, Para-purusa, Paramatman. or 
Parabrahman, which is beyond both Matter and Spirit, the 
Bhagavadgita has first said that it has its two forms, namely 
the vyakta and the avyakta (that is, the one which is 
perceptible to the eyes, and the one which is imperceptible to 
the eyes). It is clear that the vyakta form out of these two, that 
is to say, the form which is perceptible to the organs, must be 
possessed of qualities (saguna). Then remains the 
imperceptible form. It is true that this form is avyakta, that is, 
it is not perceptible to the organs; but from the fact that it is 
imperceptible to the organs, it does not follow that it must be 
qualityless; because, though it might not be perceptible to the 
eyes, it can still possess all kinds of qualities in a subtle form. 
Therefore, the Imperceptible also has been further subdivided 
into saguna (possessed of qualities), saguna-nirguna (qualified 
and qualityless) and nirguna (qualityless). The word 'guna’' is 


here intended to mean and include all the qualities which can 
be perceived not only by the external organs, but also by the 
Mind. As the Blessed Lord Sri Krsna, who was a living 
incarnation of the Paramesvara, was personally standing in 
front of Arjuna to advise him, He has indicated Himself in the 
first person by referring to His perceptible form in the 
following phrases in various places in the Gita. "Prakrti is My 
form "(9. 8); "the Jiva (Self) is a part of Me" (15.7); "lam the 
Atman inhabiting the heart of all created things " (10. 20); " all 
the various glorious (Srimat) or magnificent (vibhUtimat) 
beings which exist in the world have been created out of a part 
of Me" (10.41);. "keep your mind fixed on Me and become My 
devotee " (9.34); "in that way, you will come to be merged, in 
Me. | am telling you this confidently, because you are dear to 
Me" (18.65); and after having satisfied Arjuna by showing him 
His Cosmic Form that all the moveable and the immoveable 
Cosmos was actually contained in His perceptible 
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form, He has ultimately advised Arjuna, that, as it was easier to 
worship the perceptible form than to worship the 
imperceptible form, he should put faith in Him (Gi. 12.8), and 
that He was the fundamental repository of the Brahman, of 
perennial Release, of eternal Religion and of beatific happiness 
(Gi. 14.27). Therefore, one may safely, say that the Gita from 


beginning to end describes only the perceptible form of the 
Blessed Lord. 


But one cannot, on that account, look upon as correct the 
opinion of some, followers of the Path of Devotion or of some 
commentators, that a perceptible Paramesvara is considered 
to be the ultimate object of attainment in the Gita; because, 
side by side with the descriptions referred to above of His 
perceptible form, the Blessed Lord has Himself stated that it is 
illusory, and that His imperceptible form, which is beyond 
(para) that perceptible form, and which is not cognisable by 
the organs, is His principal form. For instance, He says: 


avyaktam vyaktim apannam manyante mam 


abuddhayah | 
param bhavam ajananto mamavyayam anuttamam || 


that is, "whereas | am imperceptible to the organs, ignorant 
people consider Me as perceptible and do not take cognisance 
of My superior and imperceptible form which is beyond the 
perceptible form" (7.24); and farther on, in the next verse 
(7.25), He has said:— "as | am clothed in My YOGA-MAYA 
(illusory form), ignorant people do not recognise Me". In the 
same way, He has' given the explanation of His perceptible 
form in the fourth chapter (4.6) as follows: "although | ani not 
subject to birth and am eternal, yet | embody Myself in My 
own Prakrti and take, birth, that is, become perceptible by My 
own MAYA (svatmamayaya)". He has said later on in the 


seventh chapter that: "Matter made up of three constituents 
is my DIVINE ILLUSION, those who conquer that ILLUSION 
become merged in Me; and those low-natured fools whose 
perception is destroyed by it, are not merged in Me." (7.14, 
15), and He has ultimately in the eighteenth chapter advised 
Arjuna as follows: "O Arjuna! the Isvara resides in the hearts of 
all living beings in the form of Self (jiva), and he controls the 
activities of all created beings by his ILLUSION as if they 


p.380. 


were machines". It is stated in the Narayantya chapter in the 
Santiparva in the Mahabharata that the Blessed Lord had 
shown to Narada also that Cosmic Form which He had shown 
to Arjuna (San. 339); and | have explained already in the first 
chapter that the Gita advocates the Narayantya or the 
Bhagavata religion. After the Blessed Lord had thus shown to 
Narada His Cosmic Form with its myriad eyes, colours and 
other visible qualities, He says to him: 


maya hy esa maya srsta yan mam pasyasi narada | 
sarvabhutagunair yuktam naivam tvam jhatum arhasi 
\|_ (Ma. Bha. San. 339. 44). 

that is, "that My form which you see is an ILLUSION (maya) 


created by Me; but do not, on that account, carry away the 
impression that | am possessed of the same qualities as are 


possessed by created things"; and then He goes on to say: "My 
real form is all-pervasive, imperceptible, and eternal and that 
form is realised by the Released." (San. 339. 48). We must, 
therefore, say that the Cosmic Form, which had been shown to 
Arjuna as stated in the Gita, was illusory. In short, although the 
Blessed Lord has attached importance to His perceptible form 
for purposes of worship, the doctrine laid down by the Gita 
will, from the above statements, be clearly seen to be that (i) 
the excellent and superior form of the Paramesvara is His 
imperceptible form, that is, the form which is not cognisable 
by the organs; (ii) that His changing from the Imperceptible to 
the Perceptible is His MAYA (Illusion); and (iii) that unless a 
man conquers this Maya, and realises the pure and 
imperceptible form of the Paramesvara, which is beyond the 
Maya, he cannot attain Release. | will consider later on in 
detail what is meant by MAYA. It becomes quite clear from 
the statements quoted above that the theory of Maya was not 
an invention of Sri Samkaracarya, and that even before his 
time it was an accepted theory in the Bhagavadgita, the 
Mahabharata, and also in the Bhagavata religion. Even in the 
Svetasvataropanisad, the creation of the Cosmos is described 
as follows:— "mayam tu prakrtim vidyan mayinarm tu 
mahesvaram" (Sve. 4.10), that is, "Maya is the Prakrti (the 
Samkhya Prakrti) 
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and the Lord of that Maya is the Paramesvara; that 
Paramesvara creates the universe by His Maya (Illusive 
Force)". 


Although it is thus clear that the superior form of the 
Paramesvara is not perceptible, but is imperceptible, yet, it is 
necessary to consider whether this imperceptible form has 
qualities or is qualityless; because, we have before ourselves 
the example of a qualityful imperceptible substance in the 
form of the Samkhya Prakrti which, being imperceptible, is at 
the same time possessed of qualities, that is, which possesses 
the sattva, rajas, and tamas qualities; and according to some 
persons, the imperceptible and superior form of the 
Paramesvara must also be considered qualityful in the same 
way. These people say that in as much as the imperceptible 
Paramesvara creates the perceptible Cosmos, though He may 
do so by His Maya (Gi. 9.8), and as He also resides in the heart 
of everybody and makes them carry on their various activities 
(18.61); in as much as He is the recipient and the Lord of all 
sacrifices (9.24); in as much as all the Bhavas (that is, rational 
activities) in the shape of pain and happiness of all living beings 
spring from Him (10.5); in as much as He is the one who 
creates devotion in the hearts of living beings; and as "labhate 
ca tatah kaman mayaivah vihitan hi tan" (7.22), that is, as "He 
is the giver of the result of the desires of living beings"; 
therefore, though He may be imperceptible, that is, though He 
may not be perceptible to the organs, yet He must be looked 


upon as possessed of the qualities of mercy, potentiality etc., 
that is, possessed of qualities (saguna). But on the other hand, 
the Blessed Lord Himself says: "na mam karmani limpanti", 
that is, "| am never polluted by Action" or, which is the same 
thing, by qualities (4.14); foolish people suffer from MOHA 
(ignorance) as a result of the qualities of Prakrti, and look upon 
the Atman as the doer (3.27; 14.19); as this eternal and non- 
active Paramesvara inhabits the hearts of living beings in the 
form of Jiva (13.31), people, who are overwhelmed by 
ignorance, become confused, though the Paramesvara is really 
speaking untouched by their activity or action (5.14, 15). It is 
not that the forms of the Paramesvara who is imperceptible, 
(that is, imperceptible to the organs) have thus been described 
as only two, namely, 
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qualityful (saguna) and qualityless (nirguna); but in some 
places both the forms are naked up in describing the 
imperceptible Paramesvara. For instance, there are mutually 
contradictory saguna-nirguna descriptions of the Paramesvara 
in the ninth chapter of the Gita where it is stated that: 
"bhdtabhrt na ca bhitastho" (9.9), that is, "lam the 
fundamental support of all created things, and yet, | am not in 
them", and in the thirteenth chapter, where it is stated that: 
"the Parabrahman is neither sat (real) nor asat, i.e., illusory" 
(13.12), "It appears to be possessed of all organs, yet, is devoid 


of organs, and is qualityless, and at the same time the 
experiencer of the qualities" (13.14); "It is distant, and yet It is 
near" (13.15); "It is undivided, and yet It appears to be 
divided" (13.16). Nevertheless, in the beginning of the Gita, 
already in the second chapter, it is stated that "this Atman is 
imperceptible, unimaginable (acintya) and immutable, i.e., 
avikarya" (2.25); and there is in the thirteenth chapter, a 
description of the superiority of the imperceptible form of the 
Paramesvara,. which is pure, qualityless (nirguna), unorganised 
(niravayava), unchanging (nirvikara), unimaginable (acintya) 
and eternal (anadi), in the following words:— "this absolute 
Atman (Paramatman) is eternal, qualityless, and inexhaustible, 
and therefore, though It might reside in the body, It does 
nothing and is not effected by anything" (13.31). 


As in the Bhagavadgita, so also in the Upanisads is the form of 
the imperceptible Paramesvara found described in three ways, 
that is, sometimes as being saguna (qualityful), sometimes as 
saguna-nirguna (qualityful and qualityless), and sometimes as 
nirguna (qualityless). It is not that one must always have a 
visible icon before oneself for purposes of worship. It is 
possible to worship a form which is indefinite (nirakara), that 
is, which is imperceptible to the eyes and the other organs of 
Perception. But, unless that which is to be worshipped is 
perceptible to the Mind, though it might be imperceptible to 
the eyes and other organs of perception, its worship will be 
impossible. Worship means contemplation, visualising by the 


Mind (manas) or meditation; and unless the Mind perceives 
some other quality of the object of contemplation— even if it 
cannot perceive its form — how can the Mind contemplate on 
it? Therefore 
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wherever the contemplation, mental visualisation or 
meditation, of or on the imperceptible Paramesvara, that is, on 
the; Paramesvara who is not visible to the eyes, has been 
mentioned. in the Upanisads, He has been considered as 
possessed of qualities (saguna). These qualities which are 
imagined to exist in the Paramesvara are more or less 
comprehensive or more or less sattvika according to the merit 
of the worshipper, and' everyone gets the result of his worship 
in the measure of his faith. It is stated in the 
Chandogyopanisad (3.14.1) that "man (purusa) is the 
embodiment of his determination (i.e., he is kratumaya), and 
he gets his meed after death, according to his 'kratu' 
(determination)"; and it is also stated in the Bhagavadgita that: 
"those who worship deities are merged in the deities, and 
those who worship ancestors are merged in the ancestors 
(Gita 9.25), or "yo yacchraddhah sa eva sah", that is, "every, 
one obtains results according to his own faith (17.3). 
Necessarily, therefore, different qualities of the imperceptible 
Paramesvara to be worshipped have been, described in the 
Upanisads according to the difference in the spiritual merit of 


the worshipper. This portion of the Upanisads is technically 
called, 'VIDYA'. Vidya means the path (in the form of worship) 
of reaching the Iévara, and any chapter in which such path is 
described has the suffix 'vidya' placed at the end of its name. 
Many forms of worship are described in the Upanisads such as 
Sandilya-vidya (Chan. 3.14), Purusa-vidya (Chan. S. 16, 17), 
Paryamka-vidya (Kaus. |) Pranopasana (Kaus. 2) ete., etc., and 
all these forms have been dwelt upon in the third, section of 
the third chapter of the Vedanta-Sutras. In these chapters, the 
imperceptible Paramesvara has been described as qualityful in 
the following terms: e. g., 'manomaya' (mind- embodied), 
‘pranaSarira' (embodiment of Vital Force), 'bharUpa' (of shining 
appearance), 'satyasamkalpa' (Truth-formed), 'akasatma' 
(ether-like), 'sarvakarma' (all-capable), 'sarvakama’ (fulfiller of 
all desires), 'sarvagandha ' (embodiment of all scents), and 
‘sarvarasa’, i.e., embodiment of all tastes (Chan., 3.14.2); and 
in the Taittirlyopanisad (Tai. 2.1 — 5; 3.2 — 6) the worship of the 
Brahman in a rising scale has been described, as the worship of 
food, life, mind, practical knowledge, (vijAana), and joy 
(ananda); and in the Brhadaranyaka, Gargya 
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Balaki has prescribed to Ajatasatru the worship of the Spirit in 
the Sun, the Moon, ether, the air, fire, water, or the cardinal 
points, as being the form of the Brahman; but Ajatasatru has 
told him that the true Brahman is beyond all these, and 


ultimately maintained that the worship of Vital Force 
(pranopasana) is the highest. But this list does not end here. 
All the forms of the Brahman mentioned above are technically 
called 'pratika' (symbols), that is to say, an inferior form of the 
Brahman adopted for worship, or some sign indicating the 
Brahman; and when this form is kept before the eyes in the 
shape of an idol, it becomes a ‘pratima’ (icon). But all the 
Upanisads lay down the doctrine that the real form of the 
Brahman is different from this (Kena 1.2.8). In some places, 
this Brahman is defined so as to include all qualities in only 
three qualities, as in the following expressions: "satyam 
jhanam anantam brahma" (Taitti. 2.1), or "vijiianam anandam 
brahma" (Br. 3.9.28), or that the Brahman is of the form of 
satya (sat), jfiana (cit), Ananda (joy), or is 'saccidananda’ in 
form. And in other places, there are descriptions which include 
mutually contradictory qualities, in the same way as in the 
Bhagavadgita, like the following: "the Brahman is neither sat 
(real) nor asat, i-e., illusory" (Rg. 10.129), or is “anor aniyan 
mahato mahtyan", that is, smaller than an atom and larger 
than the largest (Katha 2.20), or "tad ejati tannaijati tad dure 
tad antike", that is, "It does not move and yet It moves, It is far 
away and yet It is near (14 5; Mun. 3.1.7), or "It has the 
appearance of possessing the qualities of all organs" 
'(sarvendriyagunabhasa), and yet is 'sarvendriyavivarjita ', i.e., 
devoid of all organs (Sveta. 3.17). Mrtyu, in advising Naciketa, 
has kept aside all these descriptions, and said that the 
Brahman is something which is beyond righteousness, beyond 


that which is done and that which has not been done, and 
beyond that which has happened and that which is capable of 
happening, i.e., 'bhavya' (Katha 2.14); and similar descriptions 
are given by Brahmadeva to Rudra in the chapter on the 
Narayantya religion in the Mahabharata (Ma. Bha. San. 
351.11.); and by Narada to Suka in the chapter on Moksa (331. 
44). Even in the Brhadaranyakopanisad (Br. 2.3.2), it is stated 
in the beginning that there are three 
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iconical forms of the Brahman, namely, earth, water, and fire 
and two non-iconical forms, namely, air and ether; and it is 
then stated that the forms or colours of the ether-formed 
(sarabhita) spirits into which these non-iconical forms are 
transformed, change; and it is ultimately stated that "neti, 
neti", that is, "It is not this", "It is not this", that is to say, 
whatever has been described so far, is not the Brahman; the 
Parabrahman is something which is beyond (para) this non- 
iconical or iconical substance (which can be identified by Name 
and Form) , and is 'agrhya’, i.e., incomprehensible, and 
‘avarnantya’, i.e., indescribable (Br. 2.3.7 and Ve. Sd. 3.2.22). 
Nay, the Brahman is that which is beyond all objects 
whatsoever which can be named; and the words "neti, neti", 
that is, "It is not this, It is not this" have become a short symbol 
to show the imperceptible and qualityless form of that 
Brahman; and the same description has appeared four times in 


the Brhadaranyakopanisad (Br. 3.2.29; 4.2.4; 4.4.22; and 
4.5.15); and in the same way, there are also descriptions in 
other Upanisads of the qualityless and unimaginable form of 
the Parabrahman, such as, "yato vaco nivartante aprapya 
manasa saha" (Taitti. 2.9), or "adresyam (adrsya), agrahyam" 
(Mun. 1.1.6), or "na caksusa grhyate na 'pi vaca" (Mun. 3.1.8), 
that is, "That which is not visible to the eyes, and which cannot 
be described by speech", or: 


asSabdam asparsam arupam avyayam tatha 'rasam 
nityam agandhavac ca yat | 
anady anantam mahatah param dhruvam nicayya tan 


mrtyumukhat pramucyate Il 


that is, It does not possess the five qualities of sound, touch, 
colour, taste, and smell, which are possessed by the five 
primordial elements, and is without beginning, without end, 
and imperishable (See Ve. Sd. 3.2.22 — 30). In the description 
of the Narayaniya or Bhagavata religion in the Santiparva of 
the Mahabharata, the Blessed Lord has described His real form 
to Narada as being " invisible, unsmellable, untouchable, 
qualityless, inorganic (niskama), unborn, eternal, permanent 
and inactive (niskriya); and said that such His form is known as 
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"vasudeva paramatma" (Vasudeva, the Absolute Atman); and 
that He is the Paramesvara who has transcended the three 
constituents, and who creates and destroys the universe (Ma. 
Bha. San. 339. 31 — 38). 


Not only in the Bhagavadgita but also in the Bhagavata or 
Narayantya religion described in the Mahabharata, and even in 
the Upanisads, the imperceptible form of the Paramesvara is 
considered to be superior to His perceptible form, and this 
imperceptible form is again described in three ways F that is, 
as being qualityful, qualityful-qualityless and qualityless, as will 
appear from the quotations above. Now, how is one going to 
harmonise these three mutually contradictory forms with the 
superior and imperceptible form of the Paramesvara? Out of 
these three forms, the qualityful-qualityless or dual form may 
be looked upon as a step between the saguna (qualityful) and 
the nirguna (qualityless) or the ajheya (unknowable); because, 
one can realise the qualityless form only by, in the first place, 
realising the qualityful form, and then omitting quality after 
quality; and it is in this rising grade that the worship of the 
symbol of the Brahman has been described in the Upanisads. 
For instance, in the Bhrguvalli in the Taittirlyopanisad, Bhrgu 
has said to Varuna in the first place that anna (food) is 
Brahman, and thereafter he has in a gradual order explained to 
him the other forms of the Brahman, namely, Vital Force 
(prams), Mind (manas), diverse knowledge (vijhana) and joy 
i.e., Ananda (Taitti. 3.2 — 6). Or, it may even be said that, since 


that which has no qualities cannot be described by adjectives 
showing quality, it is necessary to describe it by mutually 
contradictory adjectives; because, when you use the words 
‘distant’ or 'real (sat) our mind gets inferentially the idea that 
there is some other thing, which is near or illusory (asat). But, 
if there is only one Brahman to be found on all sides, what can 
be called near or illusory, if one calls the Paramesvara distant 
or real (sat)? Therefore, .one cannot but use such expressions 
as, ‘It is neither distant nor near, It is neither real nor illusory’ 
and thereby get rid of mutually dependent quality-couplets 
like distant and near, or illusory and real; and one has to take 
advantage of these mutually contradictory adjectives in 
ordinary conversation for 
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showing that, that which remains, and which is qualityless, and 
is such as exists everywhere and at all times, in an -unrelated 
and independent state, is the true Brahman (Gi. 13.12). In as 
much as whatever is,, is Brahman, it is distant and it is also 
near, it is real or existent, and, at the same time, it is -unreal or 
illusory; and looking at the matter from another point of view, 
the same Brahman may be defined at the same time by 
mutually contradictory adjectives (Gi. 11.17; 13.15). But 
though, in this way, one justifies the dual qualification of 
‘qualityful-qualityless' yet, it still remains to explain how the 
two mutually contradictory qualifications of 'qualityful' and 


Aqualityless' can be applied to the same Paramesvara. When 
the imperceptible Paramesvara takes up a perceptible (vyakta) 
form which is cognisable by the organs, that may be said to be 
His Maya or illusion; but when He changes from the Qualityless 
to the Qualityful without becoming perceptible to or 
cognisable by the organs, and remains imperceptible, how is 
He to be called? For instance, one and the same indefinite 
Paramesvara is looked upon by some as qualityless, and is 
described by the words "neti, neti", that is, "It is not this, It is 
not this"; whereas others consider him qualityful, that is, as 
possessing all qualities and being the doer of all things, and 
being kind. Then it becomes necessary to explain, what the 
reason for this is, and which is the more correct description, as 
also to explain how the entire perceptible universe and all 
living beings came into existence out of one qualityless and 
imperceptible Brahman. To say that the imperceptible 
Paramesvara, who brings all projects to a successful 
conclusion, is, as a matter of fact, qualityful, and that His 
description in the Upanisads and in the Gita as ‘qualityless' is 
an exaggeration or meaningless praise, would be like cutting at 
the very root of the philosophy of the Absolute Self; because, 
characterising as an exaggeration the conscious self- 
experience of great Rsis, who, after concentrating their minds 
and after very minute and peaceful meditation, have 
expounded the doctrine, that that is the true form of the 
Brahman which: "yato vaco nivartante aprapya manasa saha" 
(Tai. 2.9), that is, "is unrealisable by the mind, and which 


cannot be described by speech"; and saying that the true 
Brahman must be qualityful, because our minds cannot 
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grasp the idea of an eternal and qualityless Brahman, would be 
as reasonable as saying that one's own candle-light is superior 
to the Sun! It would be different, of course, if this qualityless 
form of the Paramesvara had not been explained and justified 
in the Upanisads or in the Gita; but such is not the case. The 
Bhagavadgita does not rest with saying that the superior and 
true form of the Paramesvara is imperceptible,, and that His 
taking up the form of the perceptible Cosmos is His MAYA (Gi. 
4.6). The Blessed Lord has said to Arjuna in clear and 
unmistakable terms that: "as a result of MOHA (ignorance) 
arising from the qualities of Prakrti, FOOLISH PEOPLE consider 
the (imperceptible and qualityless) Atman as the performer of 
Actions" (Gi. 3.27 — 29); the Isvara does nothing, and people 
are deceived as a result of IGNORANCE (Gi. 5.15); that is to say, 
though the imperceptible Atman or the Absolute Ivara is 
fundamentally qualityless (Gi. 13.31), people as a result of 
‘confusion’ or ‘ignorance’ foist on Him, qualities like activity 
etc., and make Him qualityful and imperceptible (GI. 7.24). 
From this, it follows that the true- doctrines of the Gita about 
the form of the Paramesvara are- that:— (1) though there is any 
amount of description of the- perceptible form of the 
Paramesvara in the Gita, yet. His fundamental and superior 


form is imperceptible and qualityless and people look upon 
Him as qualityful by IGNORANCE or MORA; (2) the Samkhya 
Prakrti is His perceptible diffusion that is to say, the whole of 
this cosmos is the ILLUSION of the Paramesvara; and (3) the 
Samkhya Purusa, that is, the personal Self, is fundamentally of 
the same form as the Paramesvara, and is qualityless and 
inactive -like the- Paramesvara, but people consider him as a 
doer (karta) as a result of IGNORANCE. The same are the 
doctrines of Vedanta philosophy. But in later Vedanta 
treatises, some amount of distinction is made between Maya 
(illusion) and Avidya (ignorance) in enunciating these 
doctrines. For instance, in the Paficadasi, it is stated in the 
beginning, that the Atman and the Parabrahman are originally 
identical, that is, are both of the form of the Brahman, and 
that when this Brahman, in the form of Consciousness (cit) is 
reflected in the form of Maya (Illusion), Prakrti composed of 
the sattva, rajas and tamas 
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constituents (the Samkhya fundamental Prakrti) comes into 
existence. But later on, this Maya is subdivided into ‘maya’ 
(illusion) and 'avidya' (ignorance); and it is stated that we have 
pure 'maya' when the pure (Suddha) sattva component, out of 
the three components of this Maya is preponderant, and the 
Brahman which is reflected in this pure maya, is called the 
qualityful or perceptible Isvara (Hiranya-garbha); and, if this 


sattva component is impure (asuddha), that Maya becomes 
‘avidya' (ignorance) and the Brahman which is reflected in it is 
given the name of ‘jiva' (Pafica. 1.15 — 17). From this point of 
view, it is necessary to make a two-fold distinction between 
one and the same Maya, by looking upon maya as the cause of 
the 'perceptible Isvara' springing out of the Parabrahman, and 
‘avidya' as the cause of the ‘Jiva' springing but of the 
Parabrahman. But, this distinction has not been made in the 
Gita. The Gita says that the Jiva becomes confused (7. =4 — 15) 
as a result of the same Maya by means of which the Blessed 
Lord takes up his perceptible or qualityful form (7.25), or by 
means of which the eight-fold Prakrti, that is, all the various 
objects in the world are born from Him (4. 6). The word ' 
avidya ' does not occur anywhere in the Gita, and where it 
appears in the Svetasvataropanisad, it is used to signify the 
diffusion of Maya (Sveta 5. 1). | shall, therefore, disregard the 
subtle difference made in later Vedantic treatises between 
avidya and maya in relation to the Jiva and the Isvara, merely 
for purposes of facility of exposition, and take the words maya, 
avidya and ajiiana as synonymous, and shortly and 
scientifically deal with the question as to what is ordinarily the 
elementary form of this Maya with its three constituents or of 
avidya, ajhana, or moha, and also how the doctrines of the 
Gita or of the Upanisads can be explained with reference to 
that form. 


Although the words nirguna and saguna are apparently 
insignificant, yet, when one considers all the various things 
which they include, the entire Cosmos verily stands in front of 
one's eyes. These two small words embrace such numerous 
and ponderous questions as: how has the unbroken entity of 
that eternal Parabrahman, which is the Root of the Cosmos, 
been broken up by its acquiring the numerous activities or 


p.290. 


qualities which are perceptible to human organs, though it was 
originally ONE, inactive, and apathetic?; or, how is that, which 
was fundamentally homogeneous, now seen to be 
transformed into distinct, heterogeneous, and perceptible 
objects?; how has that Parabrahman, which is nirvikara 
(immutable), and which does not possess the various qualities 
of sweetness, pungency, bitterness, solidity, liquidity, heat or 
cold, given rise to different kinds of tastes, or to more or less 
of solidity or liquidity, or to numerous couples of opposite 
qualities, such as, heat and cold, happiness and pain, light and 
darkness, death and immortality?; how has that Parabrahman, 
which is peaceful and undisturbed, given rise to numerous 
kinds of voices or sounds?; how has that Parabrahman, which 
does not know the difference of inside or outside, or distant or 
near, acquired the qualities of being here or further away, near 
or distant, or towards the East or towards the West, which are 
qualities -of directions or of place 1; how has that 


Parabrahman, which is immutable, unaffected by Time, 
permanent and immortal been changed into objects, which 
perish in a longer or shorter space of time?; or how has that 
Parabrahman, which is not affected by the law of causes and 
products, come before us in the form of a cause and a product, 
in the shape of earth and the earthenware pot? Or, to express 
the same thing in short, we "have now to consider how that 
which was ONE, acquired diversity; how that which was non- 
dual, acquired duality; how that which was untouched by 
opposite doubles (dvamdva), "became affected by these 
opposite doubles; or,, how that which was unattached 
(asanga), acquired attachment (sanga). Samkhya philosophy 
has got over this difficulty by imagining a duality from the very 
beginning, and by saying that qualityful Prakrti with its three 
constituents, is eternal and independent, in the same way as 
the qualityless and eternal Purusa (Spirit). But, not only is the 
natural tendency of the human mind, to find out the 
fundamental Root of the world, not satisfied by this duality, 
but it also does not bear the test of logic Therefore, the writers 
of the Upanisads have gone beyond Prakrti and Purusa, and 
laid down the doctrine that the qualityless (nirguna) Brahman, 
which is even higher than the saccidananda Brahman, i.e., the 
Brahman possessed of the 


p.291. 


qualities of eternal Existence (sat), Consciousness (cit), and Joy 
(ananda), is the root of the world. But, | must now explain how 
the Qualityful (saguna) came out of the Qualityless (nirguna); 
because, it is a doctrine of Vedanta, as of Samkhya philosophy, 
that that which is not, is not; and that that which is, can never 
come into existence out of that which is not. According to this 
doctrine, the Qualityful (saguna), that is, the qualityful objects 
in the world cannot come into existence out of the Brahman 
which is qualityless (nirguna). Then, whence has the Qualityful 
come? If one says that the Qualityful does not exist, then, one 
can see it before one's eyes; and, if one says that the Qualityful 
is Real (existing), in the same way as the Qualityless, then, in as 
much as the forms of qualities like, sound, touch, form, taste 
etc., which are perceptible to the organs, are one to-day and 
different to-morrow, that is, are ever-changing, or mother 
words, are perishable, mutable, and inconstant, one has to 
say, that the all-pervading Paramesvara is, so far at least as 
this qualityful -part of Him is concerned, (imagining of course, 
the Paramesvara to be divisible), perishable. And how can one 
give the name of Paramesvara to something, which is divisible 
and perishable, and which always acts in a dependent way, 
and subject to the rules which regulate the creation? In short, 
whether you imagine that all qualityful objects, which are 
perceptible to the organs, have sprung out of the five 
primordial elements, or whether you imagine with the 
Samkhyas or the material scientists, that all objects have been 
created from one and the same imperceptible but qualityful 


fundamental Matter, whichever position you take up, so long 
as this fundamental Prakrti (Matter) has not been divested of 
perishable qualities, one certainly cannot describe these five 
primordial elements or this fundamental substance in the 
shape of Prakrti as the imperishable, independent, or immortal 
element of the world. Therefore, he who wants to accept the 
theory of Prakrti, must either give up the position that the 
Paramesvara is eternal, independent and immortal, or he must 
try to find out what lies beyond the five primordial elements, 
or beyond the fundamental qualityful Prakrti known as ' Prakrti 
', and there is no third alternative. In the same way, as it is 
impossible to 
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quench thirst by a mirage, or to get oil out of sand, so also is it 
futile to hope that immortality can ever come out of that 
which is palpably perishable; and, therefore, Yajhavalkya has 
definitely told Maitreyt that, however much of wealth one may 
acquire, yet, "amrtatvasya tu nasasti vittena" (Br. 2.4.2), i.e., 
"Do not entertain the hope of obtaining immortality by such 
wealth". Well: if you say that immortality is unreal, then, every 
man entertains the hope that the reward which he wishes to 
obtain from a king should be available for enjoyment after his 
death to his sons, grand-sons etc., so long as the Sun and the 
Moon last; or, we even find that, if there is a chance for a man 
to acquire long-standing or permanent fame, he does not care 


even for life. Sot only are there prayers of the ancient Rsis like: 
"O Indra! give us 'aksita Srava', that is, imperishable fame or 
wealth" (Rg. 1.9.7) or, "Soma! make me immortal in the sphere 
of Vaivasvata (Yama)" (Rg. 9.133.8) to be found in extremely 
ancient works like the Rgveda, but even in modern times, pure 
Materialists like Spencer, Kant, and others are found 
maintaining that "it is the highest moral duty of mankind in 
this world to try to obtain the permanent happiness of the 
present and future generations, without being deluded by 
transient happiness". From where has this idea of permanent 
happiness, beyond the span of one's own life, that is to say, of 
immortality come? If one says that it is inherent nature, then, 
one is bound to admit that there is some immortal substance 
beyond this perishable body; and, if one says that such an 
immortal substance does not exist, then, one cannot explain in 
any other way that mental tendency which one oneself 
actually experiences. In this difficulty, many Materialists advise 
that, as these questions can never be solved, we should not 
attempt to solve them, or allow our minds to travel beyond the 
qualities or objects which are to be found in the visible world. 
This advice seems easy to follow; but, who is going to control 
the natural desire for philosophy which exists in the human 
mind, and how?; and, if this unquenchable desire for 
knowledge is once killed, how is knowledge to be increased? 
Ever since the day when the human being came into this world 
r he has been continually thinking of what the fundamental 
immortal principle at the root of this visible and perishable 
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world, is; and, how he will reach it; and, however much the 
Material sciences are developed, this inherent tendency of 
the. human mind towards the knowledge of the immortal 
principle will not be lessened. Let the material sciences be 
developed as much as they can, philosophy will always packet 
all the knowledge of Nature contained in them, and run 
beyond! That was the state of things three or four thousand 
years ago, and the same state of things is now seen in Western 
countries. Nay, on that day when this ambition of a human 
being comes to an end, we will have to say of him "sa vai 
mukto 'thava pasuh", that is, "he is either a Released soul, or a 
brute!" 


No philosophers from any other country have yet found an 
explanation, which is more reasonable than the one given- in 
our ancient treatises, about the existence of an Element, which 
is unbounded by time or place, and is immortal, eternal, 
independent, homogeneous, sole, immutable, all- pervasive, 
and qualityless, or as to how the qualityful creation came into 
existence out of that qualityless Element. The modern German 
philosopher Kant has minutely examined the reasons why man 
acquires a synthetic knowledge of the heterogeneity of the 
external universe, and he has given the same explanation as 


our philosophers, but in a clearer way and according to 
modern scientific methods; and although Haegel has gone 
beyond Kant, yet his deductions do not go beyond those of 
Vedanta. The same is the case with Schopenhauer. He had 
read the Latin translation of the Upanisads, and he himself has 
admitted that he has in his works borrowed ideas from this 
"most valuable work in the world's literature". But it is not 
possible to consider in a small book like this, these difficult 
problems and their pros and cons, or the similarity and 
dissimilarity between the doctrines of Vedanta philosophy, 
and the doctrines laid down by Kant and other Western 
philosophers, or to consider the minute differences between 
the Vedanta philosophy appearing in ancient treatises like the 
Upanisads and the Vedanta-Sutras, and that expounded in 
later works. Therefore, | have in this book broadly referred to 
only that portion of them to which it is necessary to refer in 
order to impress on the minds of my readers the veracity, the 
importance, and the reasons for the Metaphysical 
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doctrines in the Gita, on the authority principally of the 
Upanisads, and the Vedanta-Sutras, and of the Bhasyas 
(commentaries) of Sri Sarnkaracarya on them. In order to 
determine what lies beyond the Samkhya Dualism of Matter 
and Spirit, it is not sufficient to stop with the distinction made 
by Dualists between the Observer of the world and the visible 


world; and one has to consider minutely the form of the 
knowledge which the man who sees the world gets of the 
external world, as also how that knowledge is acquired, and. 
what that knowledge consists of. Animals Bee the objects in 
the external world in the same way as they are seen by men. 


But, as man has got the special power of synthesising the 
experience impressed on his mind through organs of 
Perception like the eyes, ears, etc., he has got the special 
quality that he acquires the knowledge of the objects in the 
external world. It has already been explained by me in the 
chapter on the Body and the Atman, that that power of 
synthesis, which is responsible for this special feature in man, 
is a power which is beyond Mind and Reason, that is to say, is 
a power of the Atman. Man acquires the knowledge, not of 
only one object, but also and in the same way, of the various 
relations in the shape of causes and products, between the 
diverse objects in the world — which are known aa the laws or 
principles of Creation; because, although the various objects in 
the world might be visible to the eyes, yet, the relation of 
causes and products between them is not a thing which is 
actually visible; and that relation is determined by the 
intellectual activity of the one who sees. For instance, when a 
particular object has passed before our eyes, we decide that 
he is a soldier by seeing his form and his movement, and that 
impression remains fixed in our minds. When another similar 
object passes before our eyes in the wake of the first object, 


the same intellectual process is repeated, and our Reason 
decides that that object is a second soldier; and when, in this 
way, we, by our memory remember the various impressions, 
which our mind has received one after the other, but at 
different moments or times, and synthesise them, we get the 
synthetical knowledge of these various impressions that an 
‘army' has been passing in front of our eyes. When the mind 
has decided by looking at 
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the form of the object which comes after the army, that he is a 
‘king’, the former impression about the army, and the- new- 
impression about the king, are once more synthesised by our 
mind, and we say that the procession of the king is passing. 
From this, it becomes necessary for us to say, that our 
knowledge of the world is not some gross object which is 
actually perceived by the organs, but that ' knowledge ' is the- 
result of the synthesis of the various impressions received by 
the mind, which is made by the 'Observing Atman'; and for the 
same reason Knowledge (Jfiana) has been defined in the 
Bhagavadgita by the words: "avibhaktam vibhaktesu",. that is, 
by saying that: "that is true knowledge by means of which we 
realise the non-diversity or unity in that which is diverse or 


different" (Gr. 18. 20). [1] But if one again minutely considers 
what that is of which impressions are first received on the 
mind through the medium of the organs, it will be seen that 
though by means of the eyes, ears, nose etc., we may get 
knowledge of the form, sound, smell or other qualities of 
various objects, yet, our organs cannot tell us anything about 
the internal form of that substance which possesses these 
external qualities. We see that wet earth is manufactured into 
a pot, but we are not able to know what the elementary 
fundamental form of that substance which we call 'wet earth’, 
is. When the mind has severally perceived the- various 
qualities of stickiness, wetness, dirtiness of colour, or rotundity 
of form in the earthenware pot, the 'Observing' Atman 
synthesises all these various impressions, and says r "this is 
wet earth"; and later on when the Mind perceives the qualities 
of a hollow and round form or appearance, or a firm sound, or 
dryness of this very substance (for there is no reason, to 
believe that the elementary form of the substance has 
changed), the 'Observer' synthesises all these qualities and 
calls the substance a 'pot'. In short, all the change or 
difference- takes place only in the quality of 'rupa' or 'akara', 
that is, 'form', and the same fundamental substance gets 
different names 


[1] Cf. "Knowledge is first produced by the synthesis of what is manifold". 
Kant's Critique of Pure Season, p. 64, Max Muller’s , translation, 2nd 
Edition. 
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after the 'Observer' has synthesised the impressions made by 
these various qualities on the Mind. The most simple examples 
of this are the sea and the waves, or gold and ornaments; 
because the qualities of colour, solidity or liquidity, and 
weight, in these various objects, remain unchanged and the 
‘rUpa' (form) and name are the only two things which change; 
and, therefore! these easy illustrations are always mentioned 
in Vedanta philosophy. The gold remains the same; but the 
‘Observer', who synthesises the impressions received by the 
Mind, through the organs, of the changes which have taken 
place at different times in its form, gives to this fundamentally 
one and the same substance different names at different 
times, e. g., once 'necklace’, at another time 'armlets'; once 
‘bangles', and at another time a 'necklet'; once 'rings', and at 
another time a 'chandrahara' etc. These various NAMES which 
we give to objects from time to time, and the various FORMS 
of those objects by reason of which those names changed, are 
referred to in the Upanisads as 'NAMA-RUPA' (Name and 
Form) and this technical term also includes all other qualities 
(Chan. 6.3 and 4; Br. 1.4.7); because, whatever quality is taken, 
it must have some Name or Form. But although these NAMES 
and FORMS change every moment, yet, there is underlying 
them some substance, which is different from that Name and 
Form, and which never changes; and it becomes necessary for 
us to say,. that numerous films in the shape of Name and Form 


have come on this fundamental substance, in the same way as 
some floating substance (taranga) comes on the surface of 
water. Our organs cannot perceive anything except Name and 
Form; therefore, it is true that our organs cannot realise that 
fundamental substance which is the substratum of these 
Names and Forms, but is different from them. But, though this 
Elementary Substance, which is the foundation of the entire 
universe, may be imperceptible, that is, uncognisable by the 
organs, yet, our Reason has drawn the definite inference that 
it is 'sat', that is, really and eternally to be found in and under 
this Name and Form, and never ceases to exist; because, if you 
say, that there is fundamentally nothing beyond the Name and 
Form which is perceptible to our organs, then a ‘necklace’ and 
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‘bangles' will become different objects, and there will be no 
foundation for the knowledge acquired by us, that both are 
made of one and the same substance, gold. All that we will be 
able to say is: 'this is a necklace’, 'these are bangles'; but we 
will not be able to say that 'the necklace is of gold’. It, 
therefore, logically follows that that gold, with which we 
connect the necklace or chain embodied in a Name and Form 
by means of the words ‘is of' in the sentences 'the necklace is 
of gold’, 'the chain is of gold’, etc., is not non-existent like the 
horn of the hare; and that the word 'gold' gives one the idea of 
that substance which has become the foundation of all golden 


ornaments. When the same logical argument is applied to all 
the various objects in the world, we come to the conclusion 
that the various objects having Names and Forms which we 
come across, such as, stones, pearls, silver, iron, wood, etc., 
have come into existence as a result of different Names and 
Forms having been super-imposed on one and the same 
eternal substance; that all the difference is only in the Name 
and Form and not in the fundamental substance; and that 
there permanently exists at the bottom of all Names and 
Forms only one homogeneous substance. ' Existing at all times 
in a permanent form in all substances ' in this way, is 
technically known in Sanskrit as 'satta-samanya’. 


This doctrine of our Vedanta philosophy has been accepted as 
correct by modern Western philosophers like Kant and others; 
and this invisible substance, which is different from all Names 
and Forms, and which is the root of the universe embodied in 
Name and Form, is in their books referred to as 'Thing-in-itself' 
(vastu-tattva); and the Name and Form which becomes 
perceptible to the eyes and the other organs is called by them 


"external appearance" [1]. But it is usual in Vedanta philosophy 
to refer to this everchanging external Appearance embodied in 
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Name and Form as 'mithya' (illusory), or 'nasavanta' 
(perishable), and to refer to the Fundamental Element as 
‘satya’ (Real) or 'amrta' (immortal). Ordinary people define the 
word ‘satya’ by saying 'caksur vai satyam'’, that is, "that which 
is seen by the- eyes is real"; and if one considers the ordinary 
course of life,, it is needless to say that there is a world of 
difference between seeing in a dream that one has got a lakh 
of rupees, or hearing, about a lakh of rupees, and actually 
getting a lakh of rupees. Therefore, the dictum 'caksur vai 
satyam' (i.e., that is Real, which is seen by the eyes) has been 
enunciated in the Brhadaranyakopanisad (Br. 5.14.4) in order 
to explain whether one should trust more one's eyes or one's 
ears, if one has merely heard something by mere hearsay, or if 
one has actually seen it. But, what is the use of this relative 
definition of 'satya (Reality) for a science by which one has to 
determine whether the rupee which goes under the visible 


[1] This subject-matter has been considered in the Critique of Pure Reason 
by Kant. He has named the fundamental substance underlying the 
world as "Ding an sich" (the Thing-in-itself); and | have translated those 
words by 'vastu-tattva'; the external appearance of Name and Form has 
been named by Kant as 'Erscheiung' (Appearance). According to Kant, 
the 'Thing-in-itself' cannot be known. 


Name of 'rupee' or is recognised by its Form, namely, by its 
round' appearance, is Real '! We also see in the course of 
ordinary affairs, that if there is no consistency in what a man 
says, and if he now says one thing and shortly afterwards 
another thing, people call him false. Then, why should not the 
same argument be applied to the Name and Form called 
‘rupee’ (not to the underlying substance) and the rupee be 
called false or illusory? For, we can take away the Name and 
Form, 'rupee' of a rupee, which out eyes see to-day, and give it 
to-morrow the Name and Form of 'chain' or ‘cup’; that is to 
say, we see by our own eyes that Names and Forms always 
change, that is, are not constant. Besides, if one says that 
nothing else is true except what one sees by one's eyes, then, 
we will be landed in the position of calling that mental process 
of synthesis by means of which we acquire the knowledge of 
the t world, and which is not visible to our eyes, unreal or 
false; and, thereby,, we will have to say that all knowledge 
whatsoever which we acquire is false. Taking into account this 
and such other difficulties, the ordinary and relative definition 
of 'satya' namely, "that alone is 'satya' (Real) which can be 
seen by the eyes", is not accepted as correct; and the word 
‘satya’ has been defined in the Sarvopanisad as meaning 
something which is imperishable, that is, which does not cease 
to exist, 
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though all other things have ceased to exist: and in the same 
way, satya has been defined in the Mahabharata as: 


satyarn nama 'vyayam nityam avikari tathaiva ca | [1] 
(Ma. Bha. San. 162. 10) 


that is, "that only is Beal which is avyaya (i.e., never 
destroyed), nitya (i.e., always the same), and avikari (i.e., of 
which the form is never changed)". This is the principle 
underlying the fact that a person who now says one thing and, 
shortly afterwards another thing is called 'false' in common 
parlance. When we accept this non-relative definition of the 
Real (satya), one has necessarily to come to the conclusion 
that the Name and Form which constantly changes is false, 
though it is seen by the eyes; and that the immortal Thing-in- 
itself (vastu-tattva), which is at the bottom of and is covered by 
that Name and Form, and which always remains the same, is 
Real, though it is not seen by the eyes. The description of 
Brahman, which is given in the Bhagavadgita in the following 
words, namely, "yah so sarvesu bhutesu nasyatsu na vinasyati" 
(Gi. 8.20; 13.27), that is, "that is the immutable (aksara) 
Brahman, which never ceases to exist, although all things, that 
is, the bodies of all things encased in Name and Form are 


[1] In defining the word 'real' (sat or satya), Green has said:— "whatever 
anything is really, it is unalterably" (Prolegomena to Ethics, §25.) This 
definition of Green and the definition in the Mahabharata are 
fundamentally one and the same. 


destroyed", has been given on the basis of this principle; and 
the same stanza has again appeared in the description of the 
Narayantya or Bhagavata religion in the Mahabharata with the 
different reading "bhutagramasariresu" instead of "yah sa 
sarvesu bhitesu" (Ma. Bha. San. 339.23). In the same way, the 
meaning of the 16th and 17th stanzas of the second chapter of 
the Gita is the same. "When, in Vedanta philosophy, the 
ornament is referred, to as 'mithya' (illusory) and the gold as 
‘satya’ (real), one has not to understand that comparison as 
meaning that the ornament is useless, or invisible to the eyes, 
or totally false,, that is, mere earth to which gold foil has been 
attached, or not in existence at all. The word 'mithya' has been 
used there with reference to the qualities of colour, form etc., 
and of appearance 
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of an object, that is, to its external appearance, and not to the 
fundamental substance; because, as must be borne in mind, 
the fundamental substance is always 'satya' (Real). The 
Vedantist has to ascertain what the fundamental substance 
underlying the covering of Name and Form of various objects 
is; and that is the real subject-matter of philosophy. Even in 
ordinary life, we see that although a large sum may have been 
spent by us on labour for manufacturing a particular 
ornament, yet, it" one is forced to sell that ornament to a 
merchant in adverse circumstances, the merchant says to us: "I 


do not take into account what expenses you have incurred per 
tola for manufacturing the ornament; if you are prepared to 
sell me this ornament as gold by weight, | will buy it" | If the 
same idea is to be conveyed in Vedanta terminology, we will 
have to say that, "the merchant sees the ornament to be 
illusory, and only the gold to be real". In the same way, if one 
wishes to sell a newly built house, the purchaser pays no 
attention to what amount has been spent for giving that house 
prettiness (rupa-form), or convenience of arrangement (akrti = 
construction), and says that the house should be sold to him 
by the value of the timber and other material which has been 
used in constructing the house. My readers will get a clear idea 
from the above illustrations about the meaning of the 
reference by Vedantists to the Name-d and Form-ed 
(namartpatmaka) world as illusory and to the Brahman as real. 
When one says that the visible world is 'mithya’' (illusory), one 
is not to be understood as meaning that it is not visible to the 
eyes; the real meaning is that the numerous appearances of 
various objects in the world resulting from Time or Space and 
diversified by Name and Form are perishable, that is, 'mithya' 
and that that imperishable and immutable substance which 


exists eternally under the cloak of this Name and Form is 
permanent and real. The merchant considers bangles, anklets, 
chain, armlets, and other ornaments as 'mithya ' (illusory) and 
gold alone as satya (real). But in the factory of the goldsmith of 
the world, various Names and Forms are given to one and the 


same Fundamental Substance, and' such various ornaments as 
gold, stone, timber, water, air etc. are formed out of that 
Substance. Therefore, the Vedantist goes a little deeper than 
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the ordinary merchant, and looks upon all Names and Forms,, 
such as, gold, silver, or stone etc. as mithya (illusory), and looks 
upon the Fundamental Substance being the substratum of all 
those objects, that is, the Thing- in-itself (vastu-tattva) as 
‘satya’ (immutable or real). As this Thing-in-itself has no- 
qualities of Name, Form etc., it is impossible that it should 
ever- become perceptible to the organs like eyes etc. But not 
only can one form a definite inference, by means of one's 
Reason, that it must exist in an imperceptible form, though it is 
invisible to the eyes, or unsmellable by the nose, or 
untouchable by the hand, but one has also to come to the 
conclusion that the immutable 'THAT' in this world is the real 
Thing-in-itself. This is what is known as the Fundamental Real 
in the world. But, some foolish foreign scholars and some local 
scholars considered as 'philosophers', without taking into 
account these technical Vedantic meanings of the words 
‘satya’ and 'mithya’, or taking the trouble to see whether or 
not it is possible for the word 'satya' to have a meaning 
different from what they think, ridicule Vedanta by saying: " 
that world which we actually see with our own eyes is called 
‘mithya’' (illusory) by the Vedantists | Now, what is to be 


done?" But as Yaska has said it, a pillar is not to blame because 
a blind man does not see it! It has been stated over and over 
again in the Chandogya (6.1 and 7.1), Brhadaranyaka (1.6.3), 
Mundaka (3.2.8), Prasna. (6. 5), and other Upanisads that the 
ever-changing (that is, perishable) Names and Forms are not 
real, and that he who wishes to see the Real (that is, 
permanent) Element, must extend his vision beyond these 
Names and Forms; and these Names and Forms have in the 
Katha (2.5) and Mundaka (1.2.9) been referred to as 'avidya’, 
and ultimately in the Svetasvataropanisad as 'maya' (Sve. 
4.10). In the Bhagavadgita, the same meaning is conveyed by 
the words 'maya' 'moha’, and ‘ajhana'. That which existed in 
the commencement of the world was without Name and 
Form, that is, it was qualityless and imperceptible; and the 
same thing later on becomes perceptible and qualityful, as a 
result of its acquiring Names and Forms (Br. 1.4.7; and Chan, 
6.1.2, 3). Therefore, the mutable and perishable Name and 
Form 1 is given the name 'Maya' and the visible or qualityful 
world is said to 
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be the illusory Mayic drama or 'Iila' of the ISvara. From this 
point of view, the Samkhya Prakrti is nothing but Maya 
composed of the sattva, rajas and tamas constituents, that is 
to say, Maya possessing Name and Form, though it might be 
imperceptible; and the creation or extension of the perceptible 


universe, described in the eighth chapter as having sprung 
from this Prakrti, is also the evolution of that Maya embodied 
in qualityful Names and Forms; because, whatever quality may 
be taken, it is bound to be visible to the organs, that is to say, 
to be embodied in Name and Form. All the Material sciences 
fall in this way into the category of Maya. Take History, 
Geology, Electricity, Chemistry, Physics or any other science; 
all the exposition to be found in it is only of Names and Forms, 
that is to say, only of how a particular substance loses one 
Name and Form and acquires another Name and Form. For 
instance, these sciences only consider how and when that 
which is known as 'water' acquires the name of 'steam', or 
how various aniline dyes, having the red, green, blue, or 
various other colours, which are only differences of Name and 
Form, are formed from one black substance called coal-tar, 
etc. Therefore, by studying these sciences which are engrossed 
in Names and Forms, one cannot acquire the knowledge of the 
Real Substance, which is beyond Names and Forms; and it is 
clear that he who wishes to find the form of the Real Brahman 
must extend his vision beyond these Material sciences, that is 
to say, beyond these sciences which deal only with Names and 
Forms. And the same meaning is conveyed by the story at the 
commencement of the seventh chapter of the 
Chandogyopanisad. In the beginning of the story, Narada went 
to Sanatkumara, that is, to Skanda, and said:— "Give me 
knowledge of the Atman". In reply, Sanatkumara said to him: 
"Tell me what you have learnt, so that | will tell you what 


comes next ". Narada said:— "I have learnt all the Vedas, 
namely, the Rg. and the other Vedas, in all four, as also History 
and Puranas (which is the fifth Veda), and also Grammar, 
Mathematics, Logic, Fine Arts, Ethics, subsidiary parts of the 
Vedas (vedanga), Morality, Black Magic, Warfare (ksetra- 
vidya), Astrology, the science of Serpents, Deities etc.; but | 
have not thereby acquired the knowledge of the Atman, and | 
have, therefore, come to you ". 
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In reply to that, Sanatkumara said:— "All that you have learnt 
deals only with Names and Forms and the true Brahman is far 
beyond this Nama-Brahma (the Brahman qualified by Names)"; 
and he has afterwards gradually described to Narada the 
Immortal Element in the form of the Absolute Spirit, which is 
beyond Names and Forms, that is to say, beyond the Samkhya 
imperceptible Prakrti, as also beyond Speech, Hope, Project, 
Mind, Reason (jfiana) and Life (prana), and is superior to all of 
them. 


All that has been said before may be summarised by saying 
that though the human organs cannot actually perceive or 
know anything except Names and Forms, yet, there must be 
some invisible, that is, imperceptible, eternal substance which 
is covered by this cloak of non-permanent Names and Forms; 


and that, it is on that account that we get a synthetic 
knowledge of the world. Whatever knowledge is acquired, is 
acquired by the Atman; and therefore, the Atman is called the 
‘Jfiata’ (Knower). Whatever knowledge is acquired by this 
Knower, is of the Cosmos defined by Name and Form; and, 
therefore, this external Cosmos defined by Name and Form is 
called Jana’ (Ma. Bha. San. 306.40); and the Thing-in-it-self 
(vastu-tattva) which is at the root of this Name-d and Fora-ed 
(namarUpatmaka) Cosmos is called the 'JAeya'. Accepting this 
classification, the Bhagavadgita says that the 'ksetrajiia atma' 
is the JAata and the eternal Parabrahman, uncognisable by the 
organs is the Jheya (GI. 13.12 — 17); and dividing JAana 
(Knowledge) subsequently into three parts, the Knowledge of 
the world arising on account of diversity or manifoldness, is 
called rajasa knowledge, and the synthetic knowledge 
ultimately obtained from this diversity is called sattvika 
knowledge (Gi. 18.20, 21). To this an objection is raised by 
some to the effect that it is not proper for us to make the 
three-fold division of Jhata, JAana, JAeya (the Knower, 
Knowledge, and the To-Be-Known); and that there is no 
evidence before us for saying that there is anything in the 
world except that of which we get knowledge. The visible 
things, such as, cows, horses, etc., which are seen by us are 
nothing ' but the Knowledge which we have acquired; and 
although this Knowledge is Real, yet, as there is no means 
except 
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Knowledge itself for describing that of which this Knowledge 
has been acquired, we cannot say that there are any external 
objects besides this Knowledge which are independent sub- 
stances, nor that there is some other independent substance, 
which is at the root of all these external objects; because, if 
there is no Knower, then there is no world. which can be' 
known. Looking at the matter from this point of view, the- 
third division of Jheya out of JAata, Jnana, and Jheya drops- 
out, and the JAata and the Jhana which he acquires, are the 
only two things which remain; and if this logic is carried a little 
further, then, in as much as the 'Knower' or 'Observer" is also a 
kind of JAana (Knowledge), nothing- else except JAana 
(Knowledge) remains. This is known as 'Vijhana-vada' and that 
has been accepted as correct by the Buddhists following the 
Yogacara path, who have laid down the doctrine that there is 
nothing independent in this world except the Jhana 
(Knowledge) or the Jiata (Knower); nay, that even the world 
itself does not exist, and that whatever is, is nothing but the 
Knowledge of mankind. Even among Western writers, there 
are some who support this doctrine, like Hume and others; but 
Vedanta philosophy does not accept this doctrine, which has 
been refuted by Badarayanacarya in the Vedanta-SUtras (Ve. 
Sid. 2.28 — 32), and by Srimat Samkaracarya in his Bhasya 
(commentary) on those Sutras. It is true that a man realises 
ultimately only the impressions made on his Mind; and this is 


what we call 'JAana’'; but if there is nothing else except this 
JAana, how can one account for the diversity which is realised 
by our Reason in the various kinds of JAana, e. g., between the 
‘cow ‘being a different Jhana, the 'horse' being a different 
Jana, or 'l' being a different JAana? The mental process of 
acquiring knowledge is everywhere the same, and if there is 
nothing else except such Jhana, then, how have the 
differences between a cow, a horse etc. arisen? If someone 
says that the Mind creates these different divisions of 
Knowledge at its sweet will like a dream-world, one cannot 
explain this somewhat of consistency which is to be found in 
the JAana acquired in a waking state, which is different from 
the dream-world (Ve. Si. Sar. Bha. 2.2.29; 3.2.4). Besides, if 
you Say that there is no other thing except Jhana, and that the 
Mind of the 'Observer' 
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creates all the various things, then each 'Observer' must get 
the ego-ised knowledge that "my mind, that is, | myself, am 
the pillar" or "| myself am the cow". But since such is not the 
case, and everyone gets the experience that he himself is 
something different and that the pillar, the cow etc. are 
substances which are different from himself, Sarmmkaracarya has 
adduced the doctrine that there must be some other 
independent external things, in the external world, which are 
the foundation of the Knowledge acquired by the Mind of the 


Observer (Ve. Sd. Sam. Bha. 3.2.28). Kant is of the same 
opinion, and he has clearly said that although the synthetical 
process of human Season is necessary for acquiring the 
knowledge of the world, yet, this knowledge is not something 
self-created, that is, unfounded or new which has been spun 
out by human Reason, but is always dependent on the external 
things in the world. Here an objection may be raised that: " 
What! your Sarnkaracarya once says that the external world is 
Mithya (illusory); and for refuting the Buddhistic doctrines, the 
same Samkaracarya maintains that the existence of the 
external world is as real as the existence of the Observer! How 
are you going to reconcile these two things?" This question has 
already been answered before. When the Acarya calls the 
external world 'mithya' (illusory) or 'asatya' (unreal), he is to 
be understood as saying that the visible Name and Form of the 
external universe is unreal, that is to say, perishable. But 
although the external appearance embodied in Name and 
Form is said to be illusory, yet, one doss not thereby prejudice 
the doctrine that there is some Real substance at the bottom 
of it, which is beyond the reach of the organs. In short, just as 
we have laid down the doctrine in the chapter on the Body and 
the Atman, that there is some permanent Atman-Element at 
the root of the perishable Names and Forms, like the bodily 
organs etc., so also, have we to come to the conclusion that 
there is some permanent substance at the root of the external 
universe clothed in Names and Forms. Therefore, Vedanta 
philosophy has laid down the doctrine that there is under the 


ever-varying (that is, illusory) appearance both of the physical 
organs and of the external world, there is some permanent 
(nitya), that is, Real (satya) substance. The next question is 
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whether the two fundamental substances in these two cases 
are one and the same or are different. But before considering 
that question, | shall first consider precisely the allegation 
which is sometimes made as regards the modernity of that 
doctrine. 


Some persons say that although the Vijhana-vada of the 
Buddhists is not acceptable to Vedanta philosophy, yet, in as 
much as the opinion of Sri Samkaracarya that the Name-d and 
Form-ed (namarUpatmaka) appearance of the external world, 
which is visible to the eyes, is illusory, and that the 
imperishable substance underlying it is Real — which is known 
as the 'MAYA-VADA' - is not to be found in the ancient 
Upanisads, it cannot be considered as part of the original 
Vedanta philosophy. But, if one carefully considers the 
Upanisads, he will easily see that this objection is totally 
without foundation. | have already stated before that the word 
‘satya’ (Real) is applied in ordinary parlance to those things 
which are actually visible to the eyes; Therefore, in some 
places in the Upanisads, the word 'satya' has been used in this 


its ordinary meaning, and the Name-d and Form-ed external 
objects, visible to the eyes, have been called 'satya'; and the 
Fundamental Substance which is clothed by those Names and 
Forms is called 'amrta’. For instance, in the 
Brhadaranyakopanisad (1.6.3), it is stated that 
"tadetadamrtam satyenacchannam", that is, "that amrta is 
covered by satya"; and the words amrta and satya have been 
immediately afterwards denned as: "prana va amrtam 
namarupe satyam tabhyam ayam pranaschannam", that is, 
"prana (Vitality) is amrta (eternal) and Name and Form is satya 
(Real); the prana is clothed by this satya in the shape of Name 
and Form". The word prana is here used in the meaning of the 
Parabrahman in the form of prana. From this it is seen that 
those things which are known as 'mithya’' and ‘satya’ in the 
later Upanisads, were originally respectively known as ‘satya’ 
and 'amrta’. In some places, this amrta is referred to as 
‘satyasya satyam’, that is, "the ultimate satya (Reality), which is 
at the core of the satya (Reality) visible to the eyes" (Br. 2.3.6). 
But, the abovementioned objection does not become 
substantiated by reason of the fact merely that the visible 
universe has been referred to as satya in some places in the 
Upanisads; because, 
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in the Brhadaranyaka itself, the final proposition stated is that 
everything else except the Atman-formed Parabrahman is 


‘artam’, that is, perishable (Br. 3.7.23). When the search for 
the Fundamental Substance underlying the world was first 
started, the world which was visible to the eyes was first 
looked upon as satya, and the investigators began to find out 
what other subtle satya was at its core. Then it was found that 
the form of that visible world which was being called satya, 
was perishable; and that there was at its core, some other 
imperishable, that is, amrta substance. As it became more and 
more necessary to define clearly this difference between the 
two, the two words ‘avidya' and 'vidya' came to be used in 
place of the words 'satya' and ‘amrta’, and ultimately, the 
terminology 'maya' and ‘satya’ or 'mithya' and 'satya' came 
into vogue; because, as the root meaning of the word ‘satya’ 
is, ‘eternally lasting', people began latterly to consider it 
improper to refer to perishable and ever-changing Names and 
Forms as 'satya'. But, though the words 'maya’' or 'mithya' may 
have thus come into vogue subsequently, yet, the ideas that 
the appearance of worldly objects which is visible to one's eyes 
is perishable and asatya, and that the ‘Elementary Substance’ 
which underlies it, is alone sat or satya, have been in vogue 
from ancient times; and even in the Rg-veda, it is stated that: 
"ekam sad vipra BAHUDHA vadanti" (1.164.46 and 10.114.5) — 
"that which is fundamentally one and permanent (sat), is given 
different NAMES by the viprah (scients)" — that is to say, one 
and the same Real and eternal thing appears in different 
appearances as a result of Names and Forms. The word ‘maya’ 
has also been used in the Rg-veda to mean "making one form 


to appear as numerous"; and there is a statement in it that 
"indro mayabhih pururupah tyate", that is, "Indra takes up 
various shapes by his Maya" (Rg. 6.47.18). The word 'maya' has 
been once used in the Taittiriya Samhita in the same sense 
(Tai. Sam. 1.11), and ultimately in the Svetasvataropanisad, the 
word 'maya' has been applied to Names and Forms. But 
although the practice of applying the word 'maya' to Names 
and Forms first came into vogue at the date of the 
Svetasvataropanisad, yet, the idea that Names and Forms are 
non-permanent (anitya), and unreal (asatya), is prior 
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in point of time; and it is clearly not an idea, which has been 
invented by Samkaracarya by perverting the meaning of the 
word 'maya'. Those who have not got the moral courage to 
fearlessly call the appearance of the Name-d and Form-ed 
universe 'mithya' as has been done by Sri Samkardacarya, or 
those who are even afraid to use the word 'maya' in the same 
sense, as has been done by the Blessed Lord in the 
Bhagavadgita, may, if they wish, use the 
Brhadaranyakopanisad terminology of ‘satya’ and ‘amrta’ 
without any objection. Whatever may be said, the proposition 
that a distinction was made between Names and Forms as 
‘vinast' (perishable) and the Fundamental Substance 
underlying them as 'amrta’ or 'avinasi' (imperishable), even in 
the times of the ancient Vedas, does not thereby suffer, 


The province of Adhyatma (the philosophy of the Absolute 
Self) does not end after deciding that in order that the Atman 
should acquire the Knowledge, which it acquires, of the 
various Name-d and Form-ed objects in the external world, 
there must be, in the external world, at the root of these 
various objects, some 'something' in the shape of a 
fundamental and permanent substance, which is the 
foundation or counterpart of such Knowledge, and that 
otherwise it is impossible to acquire that Knowledge. 
Vedantins call this Permanent Substance, which is at the root 
of the external world, 'Brahman'; and, it is necessary to 
determine the form of this Brahman, if it is possible to do so. 
As this Eternal Substance, which is at the root of all Name-d 
and Form-ed things is imperceptible, its form can clearly not 
be perceptible, or sthila (gross), like the form of objects 
embodied in Name and Form. But if you omit objects which 
are perceptible and gross, yet, there are numerous other 
objects which are imperceptible, such as, the Mind, Memory, 
Desire, Life, Knowledge etc.; arid it is not impossible that the 
Parabrahman is of the form of any one of them. Some say that 
the Parabrahman is of the same form as Prana (Vital Force). 
The German philosopher Schopenhauer has come to the 
decision that the Parabrahman is the embodiment of Desire. 
As Desire is a faculty of the Mind, the Brahman may, according 
to this opinion, be said to be made up of Mind (Tai. 3.4). But, 
from what has been stated so far, 
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one may say that: 'prajhianam brahma' (Ai. 3.3), or "vijhanam 
brahma" (Tai. 3.5), i.e., "Brahman is the knowledge acquired 
by us of the diversity in the gross material world". Haegel's , 
doctrine is of that kind. But in the Upanisads, the form of the 
Brahman has been made to include sat, that is, the common 
quality of Existence possessed by all things in the world (or 
their 'sattasamanyatva') as also Ananda (Joy), along with 
Knowledge in the form of Consciousness (i.e.,. cidrapt jhana); 
and the Brahman is said to be 'saccidananda' in form. Another 
form of the Brahman is the OM-kara. The explanation of this 
form is as follows:-All the eternal Vedas first came out of the 
OM-kara; and in as much as Brahmadeva created the entire 
universe from the eternal words in the Vedas, after the. Vedas 
had come into existence (GI. 17.23; and Ma. Bha, San. 231.56- 
-58), it is clear that there was nothing in the beginning except 
the OM-kara, and, therefore, the OM-kara is the true form of 
the Brahman (Mandukya. 1; Taitti. 1.8). But, if you consider the 
matter from the purely Metaphysical. point; of view, all these 
forms of the Parabrahman possess more or less the character 
of Name and Form; because, all these forms are perceptible to 
human organs, and all that men come to know in this way, falls 
into the category of Names and Forms. Then, how is one going 
to determine the true form of that eternal, all-pervasive, 
homogeneous, permanent, and immortal Element (Gi. 13.12 — 


17), which is the foundation of these Names and Forms? Some 
Metaphysicians say that this Element must forever remain 
uncongnisable by our organs; and Kant has even given up the 
further consideration of this subject-matter. In the Upanisads 
also, the uncognisable form of the Parabrahman has been 
described by saying "neti, neti"-that is. It is not something 
about which something can be told— the Brahman is beyond 
that; It is not visible to the eyes; and "yato vaco nivartante 
aprapya manasa saha", that is, "It is beyond speech and also 
beyond the Mind". Nevertheless, the philosophy of the 
Absolute Self has come to the conclusion that even in this 
difficult position, man can, by his Reason, determine the 
nature of the form of Brahman. We must first find out which 
one is the most superior and comprehensive of the various 
imperceptible things mentioned above, namely, Desire, 
Memory 
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Determination, Hope, Life, Knowledge etc., and look upon the 
highest of them all as the form of the Parabrahman; because, 
it is an indisputable fact that the Parabrahman is- the highest 
of all imperceptible substances. When one considers Desire, 
Memory, Hope, Determination etc. from this point of view, 
one sees, as has been shown in the chapter on the Body and 
the Atman, that these are all natural faculties of the Mind; that 
the Mind is, therefore, higher than them all; that knowledge is 


higher than the Mind; that Reason is higher than Knowledge, 
as Knowledge is only an inherent faculty of Reason; and that 
ultimately that Atman of which the Reason is a servant, is the 
highest of all (Gi. 3.42). If the Atman is higher than Desire, the 
Mind and the other imperceptible substances, it naturally 
follows, that the Atman must be the form of the Parabrahman. 
The same argument has been adopted in the seventh chapter 
of the Chandogyopanisad, and Sanatkumara has said to 
Narada, that the Mind is higher (bhUyas) than speech, 
Knowledge is higher than the Mind, and Strength (bala) is 
higher than Know- ledge; and in as much as, going up in this 
way, the Atman is the highest of all (bhGman), the Atman must 
be the true form of the Parabrahman. From among English 
writers, Green has accepted this doctrine; but as his 
arguments are slightly different in nature, | will concisely 
mention them here in Vedantic terminology. Green says that 
there must be some substance uniformly underlying the 
various Names and Forms in the external universe, which 
(substance) is the counterpart of the Knowledge created by 
the Atman by synthesising the various impressions of Names 
and Forms made on the Mind through the organs; otherwise, 
the Knowledge resulting from the synthesis made by the 
Atman will be self-conceived and without foundation, and will 
fall flat like the VijAana-vada. We call this 'Something', 
Brahman; but Green accepts the terminology of Kant, and calls 
it the Thing-in-itself (vastu-tattva): this is the only difference 
between us and Green. In any case, the vastu-tattva (Brahman) 


and the Atman remain ultimately the only two correlative 
things. Out of these,, although the Atman cannot be grasped 
by the Mind or by Reason, that is to say, although it is beyond 
the reach of the 
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organs, yet, taking as correct one's self -experience, we come 
to the conclusion that the Atman is not Gross, but is Thought- 
formed (cidrupt), or of the form of Consciousness (caitanya- 
rupi). Having in this way determined the form of the Atman, 
we have next to determine the form of the Brahman. That 
Brahman or vastu-tattva is either (1) of the same form as the 
Atman or (2) is different in form from the Atman; these two 
things alone are possible; because, there is no third thing 
which now remains except the Brahman and the Atman. But, it 
is our experience that if any two objects are different in form, 
then their effects and products must also be different. 
Therefore, in any science, we determine whether two things 
are the same or different, by considering their effects. For 
instance, if the roots, rootlings, bark, leaves, flowers, fruits etc. 
of two trees are the same, we come to the conclusion that 
they are the same; and if they are different, we say that the 
trees are different. When the same argument is applied in the 
present case, we see that the Atman and the Brahman must be 
uniform; because, as has been mentioned above, the synthesis 
of the impressions created on the Mind by the various objects 


in the world, which (synthesis) results from the activity of the 
Atman, must be the counterpart of the synthesis of all the 
objects in the world made by the Brahman or vastu-tattva 
(which is the Root of those objects) by breaking up their 
diversity; if not, all Knowledge will be without foundation and 
will fall flat. And, it now follows as a natural conclusion that 
though these two Elements, which arrive at two exactly similar 
syntheses may be in two different places, they cannot be 
different from each other; and that, the form of the Brahman 
must be the same as the form of the Atman. [1] In short, from 
whichever point of view one considers the matter, it now 
follows that not only is the Brahman-Element underlying the 
Names and Forms in the external world, not gross like Matter 
embodied in Names and Forms, but also the various forms of 
the Brahman, which are embodiments respectively of Desire, 
Mind, Knowledge, Life, Vital Force, or the logos OM-kara, are 
forms of a lower order, and the true form of the Brahman is 
beyond all of them and superior to 
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all of them, that is to Bay, is of the form of the pure Atman. 
And it also follows from what has been stated in various places 
in the Gita on this subject, that the doctrine of the Gita is the 
same (GI. 2.20; 7.7; 8. 4; 13.31; 15.7, 8). But, it must not be 


[1] Green's Prolegomena to Ethics, §§26 to 36. 


thought that this doctrine of the identity of the Brahman and 
the Atman was found out by our Rsis merely by some such 
logic; because, as has been stated in the beginning of this 
chapter, no proposition can be definitely laid down in the 
philosophy of the Absolute Self by means of Reason alone and 
it must always be supported by self-experience. We also see 
even in the Material sciences, that we first get an experience 
and later on come to know or find out the reasons for it. For 
the same reason, hundreds of years before the rational 
explanation for the identity of the Brahman and the Atman 
was found out, our ancient Rsis had first come to the 
conclusion that: "neha nana 'sti kirncana" (Br. 4.4.19; Katha. 
4.11), i.e., "the diversity which is visible in this world is not 
real", and that there is at the bottom of that diversity an 
Element which is one in all directions, immortal, imperishable, 
and permanent (Gi. 18.20); and had, by introspection, arrived 
at the ultimate conclusion that the Imperishable Element 
clothed in Names and forms in the external world and the 
Atman-element to be found in our bodies, which is beyond 
Reason, are one and the same, that is, they are both 
homogeneous, immortal, and inexhaustible; or that whatever 
element is in the Cosmos (brahmanda) also resides in the 
human body (pinda); and in the Brhadaranyakopanisad, 
Yajhavalkya says to Maitreyl, to Gargi, Varuni and others, and 
to Janaka that this is the mystic import of Vedanta (Br. 3.5 — 8, 
4.24). It has been stated earlier in the same Upanisad, that he 
who has understood that "aham brahmasmi", i.e., "| am the 


Parabrahman", has understood everything (Br. 1.4.10); and in 
the sixth chapter of the Chandogyopanisad, the father of 
Svetaketu has explained to him this elementary principle of 
the Monistic (advaita) Vedanta in various ways. In the 
beginning of the chapter Svetaketu said to his father:— "In the 
same way as one knows all the Name-d and Form-ed 
transformations of mud when he once knows what there is in 
a ball of mud. tell me that one thing by knowledge of which | 
will come to know 
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about all things; because, | do not know that one thing". His 
father then explained to him by nine different illustrations, 
namely, of rivers, the sea, water, salt, etc. that: "that Element 
(tat) which is at the root of the visible world and thou (tvam), 
that is to say, the Atman in thy body, are one and the same 
thing; that is, "tat tvam asi"; and when thou hast understood 
what thy Atman is, thou wilt of thy own accord understand 
what is at the root of the Cosmos"; and every time, the canon 
"tat tvam asi" — "thou art that" — is repeated (Chan. 6. 8 — 16). 
"tat tvam asi" is one of the important canons of Monistic 
Vedanta, and that is translated into Marathi by "jer pindim 
term brahmandim", i.e., "that which is in the Body, is also in the 
Cosmos". 


We have, in this way, proved that the Brahman is the same in 
form as the Atman. But, some are likely to think that because 
the Atman is believed to be of the form of Consciousness 
(cidrapt), the Brahman is also of that form (i.e., cidripy). It is, 
therefore, necessary to give here some further explanation of 
the true nature of the Brahman, and at the same time of the 
true nature of the Atman. cit or jfiana (Knowledge) is a quality 
acquired by Reason— which is gross in nature — by contact with 
the Atman; but, in as much as it is not proper to arrogate this 
quality of Reason to the Atman, one must, from the 
philosophical point of view, look upon the fundamental form 
of the Atman as qualityless and unknowable. Therefore, 
though the Brahman of the same nature as the Atman, it is, 
according to some, to some extent improper to say that both 
or either of these is of the same nature as cit (Consciousness 
or Knowledge). It is not that their objection extends only to the 
Brahman and Atman being conscious in form; but, it naturally 
follows, that it is also not proper according to them to apply 
the adjective sat (Real) to the Parabrahman; because, sat and 
asat (Reality and Illusion) are two qualities, which are contrary 
to each other, and always mutually dependent, and which are 
usually mentioned with reference to two different things. He 
who has never seen light, can never get an idea of darkness; 
and what is more, he cannot even imagine the couple 
(dvamdva) of light and darkness. The same argument applies 
to the couple of 
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sat and asat (Real and Illusory). It is quite clear that when, we 
notice that some objects are destroyed, we begin to divide all 
things into two classes of asat (perishable) and sat (non- 
perishable); or, in other words, in order that the human mind 
should conceive the two ideas of sat and asat, it is necessary 
that these two opposite qualities should come before the 
human eyes. But, if there was only one substance in the 
beginning, how can one apply to this Fundamental Substance 
the two mutually dependent words sat and asat, which came 
into- existence by being applied to two different substances 
after duality had first come into existence? Because, if you call 
that fundamental substance, sat, then the question arises — 
whether at that time (that is, before duality had come into 
existence) there was in existence something else by the side of 
it. Therefore, in the Nasadiya-Sukta of the Rg-Veda, no 
adjective is applied to the Parabrahman and the Fundamental 
Element of the universe is described by saying: "in the 
commencement of the world, there was neither sat nor asat, 
but whatever there was, was one", and that the couples of sat 
and asat came into existence afterwards (Rg. 10.129); and it is 
stated in the Gita that he whose Reason has become free from 
the doubles of sat and asat, hot and cold, etc. reaches the 
nirdvarndva (beyond-doubles) sphere of the Brahman, which is 
beyond these doubles (Gi. 7.28; 2.45). From this it will be seen 
how difficult and subtle are the ideas in the philosophy of the 


Absolute Self. If one considers the matter merely from the 
logical point of view, one is forced to admit this unknowability 
of the Parabrahman or of the Atman. But although the 
Parabrahman may, in this way, be qualityless and unknowable, 
that is, beyond the reach of the organs, yet, as every man has 
a self-experience of his own Atman, it is possible for us to get 
the self-experience that the indescribable form of this 
qualityless Atman which we realise by means of a visionary 
experience (saksatkara), is the same as of the Parabrahman; 
and therefore, the proposition that the- Brahman and the 
Atman are uniform does not become meaning- less. Looking at 
the matter from this point of view, it is impossible to Bay more 
about the form of the Brahman than that: "the Brahman is the 
same in form as the Atman": and 
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one has to depend for all other things on one's own self- 
experience. But, in a scientific exposition which has to appeal- 
to Reason, it is necessary to give as much explanation as is- 
possible, by the use of words. Therefore, although the 
Brahman is all-pervasive, unknowable, and indescribable, yet, 
in order to express the difference between the Gross World 
and the Brahman-Element (which is the same in nature as the 
Atman), the philosophy of the Absolute Self considers the 
quality of caitanya (Consciousness), which becomes visible to 
us in Gross Matter after its contact with the Atman, as the pre- 


eminent quality of the Atman, and says that both the Atman 
and the Parabrahman are cidrup! or caitanya-rupt (Conscious 
or Knowing, in form); because, if you do not do so, then, in as 
much as both the Atman and the Brahman are qualityless, 
invisible, and indescribable, one has, in describing them either 
to sit quiet, or, if someone else gives some description of them 
by means of words, one has to say: "neti, neti | etasmad anyat 
param astil", i.e., "It is not this, this is not It (Brahman), (this is 
a Name and Form), the true Brahman is something else, which 
is quite beyond that", and in this way, do nothing else except 
restricting oneself to negatives (Br. 2.3.6). It is, therefore, that 
cit (Knowledge), sat ('‘sattamatratva' or Existence) and ananda 
(Joy) are commonly mentioned as the attributes of the 
Brahman. There is no doubt that these attributes are much 
higher than all other attributes; nevertheless, these attributes 
have been mentioned for the only purpose of acquainting one 
with the form of the Brahman, as far as it is possible to do so 
by words; and it must not be forgotten that the true form of 
the Brahman is qualityless, and that one has to get a self- 
experience (aparoksanubhava) of it in order to understand it. | 
shall now concisely explain what our philosophers have said 
regarding the way in which this self-experience can be had, 
that is to say, in what way and when this indescribable form of 
the Brahman is experienced by the brahma-nistha (the 
devotee of the Brahman). 


The identification of the Brahman with the Atman is described 
in Marathi by saying "what is in the pinda (Body), is also in the 
brahmanda (Cosmos); and it logically follows that when once a 
man has experienced this identity of the 
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Brahman and the Atman, there can no more remain any 
difference between the jfiata or observing Atman, and the 
jheya or the subject-matter to be seen. But, a doubt is likely to 
arise that if a man does not escape from his eyes and other 
organs, so long as he is alive, how can one get over the fact 
that these organs are different from the objects which are 
perceptible to the organs?; and, if one does not get rid of this 
difference, how is one to realise the identity of the Brahman 
and the Atman? And, if one considers the matter only from the 
point of view of the organs, these doubts do not at first sight 
seem improper. But, if you consider the matter deeply, it will 
be seen that the organs do not perform the function of seeing 
external objects of their own accord, "caksuh pasyati rupani 
manasa m tu caksusa" (Ma. Bha. San. 311.17) —in order to see 
anything (and also in order to hear anything etc.), the eyes (as 
also the ears etc.) require the help of the Mind. It has been 
stated before that if the Mind is vacant, objects in front of the 
eyes are not seen. "When one takes into account this common 
experience, one sees that if the Mind is taken out of the 
organs, the dualities in the objects of the senses become non- 


existent to us, though they might exist in the external world, 
notwithstanding that the organs of eyes etc. are perfectly in 
order; and it is easy to draw the inference that the Mind will in 
this way become steeped in the Atman or in the Atman- 
formed Brahman, and one will begin to get a visionary 
experience (saksatkara) of the identity of the Brahman and the 
Atman. That man who has attained this mental state by 
meditation, mental isolation, worshipping in solitude, or by 
intense contemplation of the Brahman, will not perceive the 
dualities or differences in the visible world, although they may 
be before his eyes; and then he realises the form of the sole 
(advaita) Brahman of his own accord. In this beatific ultimate 
state, which is the result of the fullest Realisation of the 
Brahman, the three-fold difference, that is, triputi of Knower, 
Knowable, and Knowledge, or the dual difference of 
worshipper and worshipped ceases to exist. Therefore, this 
state of the mind cannot be described by one person to 
another person; because, it is dear that immediately on 
uttering the word ‘another’, this state of mind is destroyed, 
and the man returns 
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from the advaita (non-dual) into the dvaita (dual). Nay, it is 
even difficult for anybody to say that he himself has. 
experienced this state of mind! Because, as soon as you utter 
the word 'I', there arises in the mind the idea of a difference 


from others, and such an idea is obstructive to the realisation 
of the identity between this Brahman and the Atman. It is for 
this reason that Yajhavalkya has described this state of 
beatitude in the Brhadaranyaka as follows:— "yatra hi dvaitam 
iva bhavati tad itara itararn pasyati ... ... jighrati... ... srnoti ... ... 


vijanati | yatra tvasya sarvam atmaivabhiat tat kena kam 


pasyet ... ... jighret ... ... Srnuyat vijaniyat |... vijiataram are 


kena vijaniyat | etavad are khalu amrtatvam iti | "i.e., "so 


long as the duality of the Observer and the observed existed, 
the one was seeing the other, smelling the other, hearing the 
other, and knowing the other; but when everything assumes 
the form of the Atman, (that is, when there no more remains 
the difference between oneself and another), then, who is to 
see, smell, hear or know whom? man | how can there be 
another one to know him who is himself the Knower? " (Br. 
4.5.15; 4,3.27). When everybody is in this way merged in the 
Atman or in the Brahman, or becomes atmabhita or 
brahmabhita, the doubles of pain and happiness, or fear, 
lamentation etc. cease to exist (Ia. 7); because, in order that 
one should feel fear, or lament, the one to be feared or 
lamented must be different from oneself, and there is no room 
for a difference of this kind, when one has realised the identity 
of the Brahman and the Atman. This state of being free from 
pain, lamentation etc. is called the 'anandamaya' state (the 
beatific state); and, it is stated in the Taittirlya Upanisad, that 
this Ananda (joy or beatitude) is Brahman (Tai. 2.8; 3.6). But, 


even this description is not perfect; because, where does the 
experiencer of this beatitude now remain anymore? It is, 
therefore, stated in the Brhadaranyakopanisad that Self- 
beatitude (atmananda) is something by far stranger than 
ordinary joy (Br. 4.3.32). Having regard to this insufficiency of 
the word 'ananda' (beatitude), which occurs in the description 
of the Brahman, the person who has realised the Brahman 
(brahma-vetta) is, in some other places, described only as 
"brahma bhavati ya evam veda" (Br. 4.4.25) or "brahma veda 
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brahmaiva bhavati" (Mun. 3. 2. 9) "he, who has realised the 
Brahman, has become the Brahman", that is to say, omitting 
the word 'ananda’, from the description. In the same way as, 
after a lump of salt has been dissolved in water, the difference 
that one part of the water is saltish and another of it is not 
saltish does not remain, so also, once a man has realised the 
identity of the Brahman and the Atman, everything becomes 
merged in the Brahman. This beatific condition of the mind has 
been described in the Upanisads as above (Br. 2.4. 2; Chan. 
6.13). But that saint Tukarama about whom was said "jayact 
vade nitya vedanta vant" , (i.e., " one whose voice always 
uttered Vedanta") has described his self-experience in the 
following words by taking the sweet illustration of jaggery 
instead of this other saltish illustration:— 


As jaggery is sweet; so has God come to be every where 
\| 


Now whom shall | worship; God is inside as also outside 


ll (Tu. Ga. 3637). 


This is what is meant by saying, that though the Parabrahman 
is imperceptible to the organs and unrealisable by the mind, 
yet it is 'svanubhavagamya’, that is, it can be realised by every 
man by his self-experience. The unknowability of the 
Parabrahman which is spoken of, belongs to the stage in which 
there is a Knower and a To-Be-Known; it does not belong to 
the phase of the Realisation of Non-dualism. So long as one 
has the feeling that he is something different from the world, it 
is not possible for a man, whatever he may do, to fully realise 
the identity of the Brahman and the Atman. But, although a 
river cannot swallow the sea, yet, it can fall into the sea and 
become merged into it; so also, may a man dive into the 
Parabrahman and realise it; and then he reaches the Brahm- 
ised (brahmamaya) state of "sarvabhitastham atmanam 
sarvabhitani catmani" (Gi. 6.29), i.e., "all created beings are 
within himself, and he is within all created things." In order to 
explain that the full Realisation of the Brahman depends on 
one's own self-experience, the form of the Parabrahman has 
been skilfully and paradoxically described as follows: 
“avijhatam vijanatam 
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vijhanam avijanatam" (Kena. 2.3), " those who say that they 
have Realised the Parabrahman have not really Realised It; 
they alone have Realised It, who do not Realise that they have 
Realised It"; because, when a person says that he has Realised 
the Parabrahman, there is clearly in his mind the dual feeling 
that he (the JAata) is something different from the Brahman 
(the Jfiieya) which he has known, and, there- fore, his non-dual 
Realisation of the identity of the Atman .and the Brahman is, 
at this stage, to that extent, upripe or incomplete. Therefore, 
one who says this, admits by his own mouth that he has not 
really Realised the Brahman. On the other hand, when the dual 
feeling of T and 'Brahman' has disappeared, and the identity of 
the Brahman and the Atman has been fully Realised, the words 
"| have understood That" (that is, necessarily, something which 
is different from me) cannot be used. Therefore, when a man 
is in this condition, that is to say, when the Realiser (jfiant) is 
unable to say that he has Realised the Brahman, he may be 
said to have Realised the Brahman. That a Realiser should be 
thus totally merged, engrossed, totally dissolved, saturated or 
dead into the Parabrahman, as a result of a total annhiliation 
of the feeling -of duality, would commonly be looked upon as 
difficult. But our philosophers have after personal experience 
come to the conclusion that this state of 'nirvana'(dissolution), 
which at first sight appears difficult, can ultimately be reached 
by a man by practice (abhyasa) and by renunciation (vairagya). 
Some people raise an objection that in as much as the dual 


feeling of egoism is destroyed or dies in this state of mind, this 
is a kind of self-destruction. But anyone can see that this 
objection is without foundation, when one realises that though 
aman cannot describe this state when he is experiencing it, 
yet, he can afterwards remember it. [1] But even a 
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stronger illustration than that is the experience of saints. Leave 
aside the self-experiences of ancient siddha (released) souls. 
Even in modern times, Tukarama, that highest among the 
devotees of the Blessed Lord, has said:— 


| saw my death by my own eyes; that spectacle was 


incomparable | (Ga. 3579). 


in describing this state of ultimate bliss in figurative language, 
and with great exuberation and appreciation. By the worship 
of, and meditation on, the qualityful perceptible or 
imperceptible Brahman, the devotee gradually rises and 


[1] This feeling of non-duality or of non-differentiation which results from 
meditation and concentration is also experienced by smelling a 
chemical gas called nitrous-oxide. This gas is known as ‘laughing gas' 
(See Will to Believe and Other Essays on Popular Philosophy by William 
James, pp. 234 — 298). But the great difference between the two is, that 
this state is artificial, whereas the state attained by self-absorption 
(samadhi) is true and natural. But, | have mentioned this here, because 
the existence of a state of non-dual feeling (abheda-bhava) can be 
proved by the evidence. of this artificial state of mind. 


ultimately reaches such a state that he Realises the identity of 
the Brahman and the Atman, which is described by the words 
"aharh brahmasmi" (Br. 1.4.10), i.e., "| am the Brahman"; and 
then he becomes steeped to such an extent in that state, that 
he does not think of what state he is in, or of what he is 
experiencing. In as much as he has not ceased to be awake, 
this his state cannot be called the dream-state or the sleeping- 
state; and, it cannot be called a waking-state, as all the 
activities based on duality, which are carried on in the waking- 
state, are stopped. Therefore, this state is referred to as the 
‘turlya' (fourth) state, which is different from the ordinary 
dreaming (svapna), sleeping (susupti) or waking (jagrti) states; 
and as the 'nirvikalpa’' (i.e., in which there is not the slightest 
feeling of duality) form of meditation has been prescribed by 
the Patafijala Yoga as the principal means for reaching this 
state, it is stated in the Gita that one should spare no pains for 
acquiring by practice this 'nirvikalpa-samadhi-yoga’' (Gr. 6.20 — 
23). This feeling of the identity of the Brahman and the Atman 
is the most complete state of Knowledge; because, when the 
world becomes Brahmified (brahmaripa), that is, One in form, 
one has reached the climax of the process of knowledge which 
is described in the Gita by the words "avibhaktam vibhaktesu" 
— unifying that which is diverse — and it is not possible to get 
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any further knowledge about anything. In the same way, when 
one has experienced this immortal Element which is beyond 
Name and Form, one automatically escapes the cycle of birth 
and death, since birth and death is included in the category of 
Name and Form, and such a man has gone beyond Name and 
Form (Gi. 8.21). Therefore, Tukarama has referred to this state 
as "the death of death" (Ga. 3580); and Yajfiavalkya has, for 
the same reason, referred to this state as the limit or climax of 
immortality. This is indeed the 'state of being released from 
birth' (jivan-muktavastha). It is stated in the Patafijala Yoga- 
Sutras, and also in other books, that is this state of mind, a 
man acquires superhuman powers like levitation etc. 
(Patafijala SG. 3. 16 — 55); and, it is on this account that some 
persons take to Yoga practices. But, as has been stated by the 
author of the Yoga-Vasistha, the power of levitation etc. is 
neither an ideal, nor any part of the state of a Brahman- 
engrossed (brahma-nistha), and the man who is a. Birth- 
released (jivanmukta) makes no attempt to acquire these 
powers, which very often are not to be seen in him (Yo. 5.89). 
Therefore, not only are these powers not referred to in the 
Yoga-Vasistha, but one does not come across them anywhere 
even in the Gita. Vasistha has clearly said to Rama, that these 
wonderful powers are only tricks of Maya, and are not the 
science of the Brahman. They may be true; | do not insist that 
they cannot be true, but in any case, they undoubtedly do not 
form part of the brahma-vidya (science of the Brahman). 
Therefore, the Brahma-Vidya science says that whether these 


powers are acquired or not, a man should pay no attention to 
them, nor entertain any hope or desire about them, but should 
exert himself only in such efforts as will be sufficient to enable 
him to reach the ultimate beatific Brahmified state, in which 
he feels that there is only one Atman in all created beings. 
Realisation of the Brahman is the purest state of Atman; it is 
neither magic nor Mayic wonders; and therefore, not only is 
the worth of the science of the Brahman not increased by such 
wonders, but they cannot be any proof of the worth of that 
science. Birds, or in these days even aeronauts, fly in the sky; 
but, on that account no one considers them as knowers of the 
Brahman. Nay, people, who have acquired the powers of 
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levitation may like Aghoraghanta in the Malati-Madhava, be 
cruel and treacherous persons. 


The indescribable experience of the beatitude of realising the 
identity of the Brahman and the Atman cannot be fully related 
by one person to another; because, in doing so, one has to use 
the Dualistic phraseology of 'l' and 'You', and one's entire 
experience of non-duality cannot be described in this Dualistic 
phraseology. Therefore, the descriptions of this ultimate state 
which are to be found in the Upanisads must also be 
considered incomplete or unimportant; and if these 


descriptions are unimportant, then the purely Dualistic 
descriptions, which are found given in the Upanisads for 
explaining the creation or the formation of the universe, must 
also be considered unimportant. For instance, the descriptions 
of the creation of the visible universe to be found in the 
Upanisads, that the qualityful Purusa, named Hiranyagarbha, 
or the various perceptible objects in the world like apa (water) 
etc. gradually came into existence out of the pure, permanent, 
all-pervading and immutable Atman-formed Brahman; or that 
the Paramesvara first created these Names and Forms, and 
then entered them (Tai. 2.6; Chan. 6.7.3; Br. 1.4.7) etc., cannot 
be correct from the point of view of Non-Dualism; because, if 
the qualityless Paramesvara, realisable only by Knowledge, 
pervades everything, it is scientifically without foundation to 
say that one created the other. But, as the Dualistic 
phraseology is the only possible medium for explaining the 
formation of the universe to ordinary persons, the above- 
mentioned descriptions of the perceptible universe, or of 
Names and Forms, have been given in the Upanisads. 
Nevertheless, even in these descriptions the substratum of 
Non-Dualism is, in many places, kept intact, and it is made 
quite clear that though the Dualistic phraseology has been 
used in the descriptions, Non-Dualism is the true doctrine. Just 
as, though we now definitely know that it is not the Sun which 
revolves, we still speak of the rising or the setting of the Sun, 
so also, although it was definitely known that one and only one 
Parabrahman, in the form of the Atman, pervades everything 


in all directions and without division, and that It is immutable, 
yet, we come 
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across expressions like "the perceptible universe was created 
out of the Parabrahman”" in the Upanisads; and in the same 
way, also in the Gita, although the Blessed Lord has said:— "My 
true form is imperishable and unborn" (Gr. 7.25), yet, He at the 
same time says, "| create the whole world" (Gi. 4.6). But some 
scholars, neglecting the meaning underlying these 
descriptions, and looking upon them as literally true and 
important, lay down the proposition that the Upanisads 
support the Dvaita (Dualistic) or Visistadvaita (Qualified 
Monistic) theory. They say that if one believes that there is 
only one qualityless Brahman which pervades everything, one 
cannot explain how the mutable, perishable, and qualityful 
objects came into existence out of this immutable Brahman; 
because, although one may describe the Name-d and Form-ed 
universe as 'Maya’, yet, in as much as it is logically impossible 
for the qualityful Maya to come into existence out of the 
qualityless Brahman, the theory of Non-Dualism falls to the 
ground. Rather than that, it would be more proper (i) to accept 
as eternal a qualityful but perceptible form of the Name-d and 
Form-ed perceptible universe like Prakrti, as is done in 
Samkhya philosophy, and (ii) to imagine that at the innermost 
core of this Prakrti, there is another permanent element in the 


shape of the Parabrahman (Br. 3.7), just as there is steam in an 
iron engine, and (iii) to believe that these two Elements form a 
Unity like the grains in a pomegranate. But, in my opinion, it is 
not proper to ascribe this meaning to the Upanisads. It is true 
that the Upanisads contain descriptions which are sometimes 
Dualistic, and at other times purely Non-Dualistic, and that we 
have to reconcile them with each other. But, we cannot 
reconcile the various statements in the Upanisads with each 
other by accepting the Dualistic point of view, as satisfactorily 
as can be done by accepting the Non-dualistic point of view, 
and saying that when the qualityless Brahman is taking up a 
qualityful form an illusory Dualistic state seems, only to that 
extent, to have come into existence. For instance, the words in 
the phrase ‘tat tvam asi' can never be satisfactorily explained 
from the Dualistic point of view. It is not that Dualists did not 
realise this difficulty. But these Dualists have analysed that 
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phrase by saying that 'tat tvam' means 'tasya tvam'’, that is, 
"Thou art OR That, which is something different from thee; 
thou art not That Itself"; and they have, in this way, somehow 
or other explained away this very important canon, and 
satisfied themselves. But those persons who understand even 
a little of Sanskrit, and whose minds are not perverted as a 
result of obstinacy, will at once see that this forced meaning is 
not correct. In the Kaivalyopanisad (Kai. 1.16), the terms 'tat' 


and 'tvam' have been interchanged by analysing the phrase 
‘tat tvam asi’ as "sa tvameva tvameva tat" (i.e., "It is thou, thou 
art It"), and this canon has been proved to be in support of 
Non-Dualism. What more shall | say? Unless one excises away 
the major portion of the Upanisads, or intentionally closes 
one's eyes to them, it is impossible to show that there is any 
other import in the Upanisad science except a Hon-Dualistic 
import. But, as these arguments are endless, | shall not further 
discuss the matter here. Those, who are in favour of any 
opinion other than the Non-Dualistic theory, are perfectly 
welcome to accept it. | do not think that anything except a 
Non-Dualistic import could have been intended to be 
conveyed by those noble souls, who, after describing their self- 
experience in unmistakable terms by saying: "neha nana 'sti 
kirncana" (Br. 4.4.19; Katha. 4.11), i.e., "there is no diversity of 
any kind in this world", and that whatever there is, is 
fundamentally "ekamevadvitiyam" (Chan. 6.3.2), i.e., "one 
only, without a second", have gone further and said:— "mrtyoh 
sa mrtyum apnoti ya iha naneva pasyati", that is, "he who sees 
diversity in this world, falls into the cycle of birth and death". 
But, though there is room for doubt whether all the Upanisads 
convey one and the same import, since there are different 
Upanisads of the different branches of the Vedas, one does 
not experience the same difficulty in the case of the Gita. As 
the Gita is a single work, it is clear that it expounds one kind of 
Vedanta; and, when one considers what that Vedanta is, one 
has to interpret the Gita as expounding the Non-Dualistic 


doctrine that the only Reality is "That which remains over after 
all created things are destroyed" (Gi. 8.20), and Which 
pervades on all sides all the material bodies (pinda) as It 
pervades the 
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Cosmos (brahmanda), (Gi. 13.31). Nay, the principle of 
identifying everything with oneself (atmaupamya), which has 
been mentioned in the Gita, cannot be fully explained by any 
aspect of Vedanta other than a Non-Dualistic aspect. | do not 
mean to suggest that all the various philosophical speculations 
or doctrines, which were expounded at the time of Sri 
Samkaracarya, or after him, in support of the Non- Dualistic 
theory, have been accepted m toto in the Gita. The Gita was in 
existence before the Dualistic, Non-Dualistic and the Qualified- 
Monistic doctrines had been formulated; and | also accept the 
position that the Gita cannot, on that account, contain any 
doctrinal arguments belonging to any particular sect. But this 
does not prevent one from saying that the Vedanta expounded 
in the Gita is generally of the Non- Dualistic kind supported by 
the Sarmkara School (the school of Sri Samkaracarya), and not 
Dualistic. But, although, from the point of view of philosophy, 
there is some common ground between the Gita and the 
Samkara school, yet, from the point of view of mode of life, 
the Gita gives higher importance to the doctrine of Action 
(Karma-Yoga) than to the doctrine of Renunciation of Action 


(Karma-Samnyasa) which is sup- ported by Samkaracarya. But, 
this subject-matter will be considered later on. What lam 
dealing with at present is the question of philosophy, and all 
that | have to say here is that this philosophy is of the same 
kind in the Gita as in the Samkara school, that is, it is Non- 
Dualistic; and that is the reason why the Samkarabhasya on 
the Gita is considered more valuable than the other doctrinal 
commentaries. 


When one has thus come to the conclusion that there remains 
behind only one immutable and qualityless Element .after all 
Names and Forms are eliminated, from the point of view of 
Knowledge, and that one has, on that account, to accept Non- 
Dualism after full and minute consideration, it becomes 
necessary to explain how the variegated perceptible qualityful 
universe came into existence out of one qualityless and 
imperceptible Element, from the point of view of Non- 
Dualistic Vedanta. It has been stated before that the Samkhyas 
have got over this difficulty by looking upon Matter with its 
three constituents (that is, qualityful Matter) as eternal 
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and independent, in the same way, as the qualityless Spirit. 
But, if in this way one looks upon qualityful Matter as 
independent, the fundamental Elements of the world become 


two, and the theory of Non-Dualism, which has been un- 
conditionally accepted as correct for the various reasons 
mentioned above, comes into question; and if one does not 
look upon qualityful Matter as independent, it becomes 
impossible to explain how the variegated qualityful universe 
came into . existence out of one fundamental qualityless 
substance; because, the theory that it is not possible for the 
Qualityful to come into existence out of the Qualityless, that is 
to say, for something to come into existence out of something 
which does not exist — according to satkaryavada [1] — has also 
been accepted by Non-Dualists. In short, there is a difficulty on 
either hand. Then, how are we to get over this dilemma? One 
must find out some way for explaining how the Qualityful 
came into existence out of the Qualityless without giving the 
go-bye to Non-Dualism, and that way seems to be closed to us 
by the theory of satkaryavada. True, the position is a difficult 
one. Nay; according to some, this is the principal difficulty in 
the way of accepting Non-Dualism, and, on that account, they 
accept Dualism. But the Non- Dualists have, by their 
intelligence, found out a skilful and unquestionable way for 
getting over this difficult position. They say that the theory of 
satkaryavada or of the guna-parinama-vada [2] applies only 
when the cause and the product are both of the same kind or 
class; and on that account, even Non-Dualists will accept that 
the Real and Qualityless Brahman cannot give birth to a Real 


[1] See p. 210 above. ~Translator. 


[2] See p. 234 above. ~Translator. 


and Qualityful Maya; but, this admission is effective only when 
both the substances are Real (satya). Where one substance is 
Real, and the other one is only a reflection of it, satkaryavada 
does not apply. The Samkhyas consider Prakrti as an 
independent Real substance, in the same way as the Purusa. 
Therefore, they cannot, having regard to the theory of 
satkaryavada, account for the outcome of a qualityful Prakrti 
from a qualityless Purusa. But as the Non-Dualistic Vedanta 
holds that though 
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Maya may be eternal, it is neither Real nor independent, but 
is, as stated in the Gita, a 'folly' (moha), an 'ignorance' 
‘(ajfiana), or an ‘illusion (maya) seen by the organs’, the 
objection based on satkaryavada, does not in the least affect 
the Non-Dualistic doctrine. If a son is born to a father, we can 
say that he is the result of the guna-parinama of the father; 
but when there is only one individual, namely, the father, and 
he is seen appearing sometimes in the guise of an infant, and 
sometimes of a young man, and sometimes of an old man, 
there does not exist, as we readily realise, the relation of cause 
and product, or of guna-parinama between the man and his 
various disguises. In the same way, when we have come to the 
conclusion that there is only one Sun, we say that the 
reflection of that Sun seen in water is a kind of illusion, and 
that there is not another Sun which has come into existence by 


gunaparinama; and astronomy tells us that when once the true 
form of a planet has been defined by means of a telescope, 
that form of it which we see by the naked eyes, is only an 
appearance resulting from the weakness of our eyes and the 
immense distance of the planet from us. From this, it becomes 
clear that a particular thing cannot be looked upon as an 
independent, real, and existing thing, merely on account of the 
fact that it is actually perceptible to our eyes and other organs. 
Then, why should we not make use of the same argument in 
the philosophy of the Absolute Self, and say that the 
qualityless Parabrahman which has been defined by the 
telescope of the knowledgeful (spiritual) eyes is the only thing 
which is Real, and that the Names and Forms, which are visible 
to the knowledgeless natural eyes, is not the product or result 
of, or something which has come out of, this Parabrahman, but 
is purely a deceptive and illusory appearance due to the 
incapacity of our organs? The objection that the Qualityful 
cannot come into existence out of the Qualityless can itself not 
be made here; because, the two substances do not belong to 
the same category, and whereas the one is Real, the other is 
merely an appearance; and it is common experience, that, 
though there may be fundamentally one Real substance, the 
appearances of that same substance change according to the 
faulty vision, or the ignorance, or the 
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blindness of the person who sees. Take, for instance, the two 
qualities, namely, the words which can be heard by the ears, 
or the colours which can be seen by the eyes. Natural sciences 
Lave by minutely analysing the word or sound, which can be 
heard by the ears, clearly proved that 'sound' is nothing but 
waves or vibrations of the air. In the same way, it has now 
been determined by minute researches that the red, yellow, 
blue and other colours, which are visible to the eyes, are the 
evolutes of one fundamental sunlight, and that this sunlight 
itself is a kind of motion or vibration. If, although 'motion' or 
vibration is fundamentally one, the ears recognise it as 'sound' 
and the eyes as ‘colour’, then, the same argument being 
applied in a more comprehensive way to all the various organs, 
it follows that (i) the different human senses attribute (i.e., 
make an adhyaropa of) the different qualities of sound, colour, 
etc., which (qualities) are embodied in Name and Form, to one 
and the same Fundamental Substance, and thereby various 
appearances come into being; that (ii) it is not necessary for 
these appearances, qualities, or Names and Forms to exist in 
the Fundamental Substance; and that (iii) the coming into 
existence of all Names and Forms can thus be logically 
explained without the help of the doctrine of satkaryavada. 
And in order to establish this proposition, Vedanta philosophy 
gives the various illustrations of a string being taken for a 
serpent, or a shell being taken for silver, or one thing being 
seen as two things by poking the finger under the eyeball, or 
the same substance being seen to be of different colours by 


the use of spectacles of different colours. It is true that a man 
will always perceive the various Names and Forms or qualities 
in the world, in as much as he can never get rid of his organs. 
But, this relative appearance of the world, which, is seen by 
the eyes of the organised human being, cannot be said to be 
the fundamental, that is, the non-relative and eternal form of 
the world. If human beings come to have fewer or more 
organs than they have at present, they may not see the 
universe in the same way as they now see it; and, if this is true, 
then, on being asked to explain the eternal and real nature of 
the Element which is at the root of the world, 
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without reference to the organs of the person who sees, one 
las to answer by saying that the Fundamental Element is 
quality less, and our seeing it as qualityful is the result of the 
nature of our organs, and not the quality of the Fundamental 
Substance. Such questions do not arise in the Material 
sciences, because, in those sciences only such things are to be 
examined as are perceptible to the organs. But, from the fact 
that a man or his organs come to an end, we cannot conclude 
that the Paramesvara also comes to an end; nor can we 
conclude from the fact that a man sees Him as being of a 
particular kind, that His Real, non-relative form, which is 
uncircumscribed by Time, is what the man sees. Therefore, in 
that philosophy of the Absolute Self in which one has to 


determine the fundamental form of the Reality which is at the 
root of the universe, one must give up the relative and 
dependent vision of the human organs, and one has ultimately 
to consider the matter purely by his spiritual vision, that is to 
say, as far as possible, by Reason only; and when that is done, 
all the qualities which are perceptible to the organs 
automatically drop off; and one sees that the real form of the 
Brahman is beyond the reach of the organs, that is, qualityless; 
and that that form is a super- excellent form. But who is going 
to describe that which is qualityless and how? Therefore, the 
Non-Dualist Vedanta has laid down the proposition that the 
ultimate, that is to say, the non-relative and eternal form of 
the Parabrahman is not only qualityless but indescribable, and 
that, man sees a qualityful appearance, in this qualityless form, 
by reason of his organs. But, here again a question arises as to 
how the organs have acquired the power of changing the 
Qualityless into the Qualityful. The reply of the Non-Dualist 
Vedanta to this is: as human knowledge stops at this stage, 
one has either to say that this must be called the ignorance of 
the organs, and that their seeing the appearance of the 
qualityful universe in the qualityless Parabrahman is due to 
that ignorance; or, one has to content oneself with drawing 
the definite inference that the visible universe (Prakrti) is only 
a' divine illusion ' of the qualityless Paramesvara, since the 
organs themselves are part of the creation of the Paramesvara 
(Gi. 7.14). 


p.330. 


My readers will understand from this the import of the 
statements in the Gita (GI. 7.14, 24, 25) that- though the a- 
prabuddha, that is, those who see merely by the physical 
organs, see the Paramesvara to be perceptible and qualityful, 
yet, His real and excellent form is quality less; and that 
Realising that form by spiritual vision is the climax of 
Knowledge. But though, in this way, one arrives at the 
conclusion that the Paramesvara is fundamentally qualityless,. 
and that the human organs see in Him the variegated 
appearance of the qualityful universe, yet, it becomes 
necessary to precisely explain in what meaning the word 
‘qualityless' has to be taken in this proposition. It is true that 
though our organs attribute the qualities of sound, colour etc., 
to vibrations of air, or mistake a shell for silver, the vibrations 
of air do not possess the quality of sound or colour, nor does 
the shell possess the quality of silver; but, from the fact that 
the Fundamental Substance does not contain the particular 
attributed qualities, one cannot draw the necessary conclusion 
that It will not possess other qualities. Because, as we actually 
see, though the shell does not possess the quality of silver, 
yet,. it possesses some qualities other than those of silver. 
This, therefore, gives rise to the following difficulty, namely, 
though one admits that the fundamental Brahman does not 
possess the qualities which are ascribed to it by one's organs 
as a 'result of one's ignorance, how can one be sure that the 


Parabrahman does not possess other qualities; and if it 
possesses other qualities, how is it qualityless? But, if one 
considers the matter a little minutely, it will be seen that even 
assuming the fundamental Brahman to possess qualities other 
than those ascribed to it by the organs, how are we going to 
find them out f The qualities which a man perceives are 
perceived by him through the medium of his organs; and those 
qualities, which are not perceptible to the organs, cannot be 
known. In short, even if the Parabrahman possesses some 
qualities other than those which are ascribed to it by our 
organs, it is not possible for us to know them; and saying that 
the Para- brahman does possess qualities is illogical, if it is 
impossible for us to know those qualities. Therefore, 
Vedantists understand the word 'guna' as meaning ‘qualities 
which 
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are knowable by human beings' , and formulate the 
proposition that the Brahman is 'qualityless' in this sense. Non- 
dualistic Vedanta does not say that the fundamental 
Parabrahman cannot possess qualities or powers which are 
beyond the imagination of human beings, and no one, as a 
matter of fact, can say that. Nay, even the Vedantists say that 
the ignorance of the organs or Maya, which was mentioned 
above, must be an unimaginable power of that fundamental 
Parabrahman. 


The three-constituented Maya or Prakrti is not some 
independent substance; but, what happens is that the human 
organs, as a result of ignorance, ascribe (make an adhyaropa 
of) a qualityful appearance to one homogeneous, and 
qualityless Brahman. This theory is known as 'VIVARTA-VADA'. 
The explanation given by the Non-Dualistic Vedantists as to 
how the variegated qualityful universe first came to be seen if 
the qualityless Brahman was the only Fundamental Substance, 
is as follows: — The Kanada Nyaya philosophy propounds the 
doctrine that innumerable atoms are the fundamental cause of 
the universe, and the followers of Nyaya philosophy consider 
these atoms to be Real. They have,, therefore, come to the 
conclusion, that the various objects in the world begin to come 
into existence when these innumerable atoms begin to 
coalesce. As according to this theory, the universe starts to 
come into existence when the union between the atoms 
commences to take place, it is called 'Arambha-vada' (the 
Theory of Commencement). But Samkhya philosophy does not 
accept this Nyaya theory of innumerable atoms, and says that 
the Fundamental Root of the Gross world is one, 
homogeneous, real, and three-constituented Prakrti; and they 
say that the perceptible world comes into existence as a result 
of the unfurling or parinama of the constituents of this three- 
constituented Prakrti. This doctrine is known as the 'Guna- 
parinama-vada' (Theory of the Development of Constituents), 
because, it maintains that the entire perceptible universe is 


the result of the unfurling of the constituents of one 
fundamental qualityful Prakrti. But both these theories are 
negatived by the, Non-Dualistic Vedantists. As atoms are 
innumerable, they cannot be the Boot of the world according 
to Non-Dualism; and the Dualistic theory, that though Prakrti is 
one, 
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it is different from Purusa and independent, is also 
inconsistent with Non-Dualism; but, when in this way, both 
these theories are negatived, it becomes necessary to explain 
how the qualityful universe came into existence out of one 
qualityless Brahman; because, according to the satkaryavada, 
the Qualityful cannot come into existence out of the 
Qualityless. To this, the reply of the Vedantists is, that the 
doctrine of satkaryavada applies only where both the Cause 
and the Product are Real substances; where the fundamental 
substance is one, and only its forms or appearances are 
changed, this theory does not apply; because, as is common 
experience, seeing various appearances of one and the same 
thing is not a quality of that thing, and these various 
appearances can come into existence as a result of the 
difference in the vision of the persons who see. [1] When this 


[1] To explain this meaning in English, we have to say: Appearances are the 
results of subjective condition, viz., the senses of the observer, and not 


theory is applied to the qualityless Brahman and the qualityful 
universe, one has to say that the Brahman is qualityless, and 
that an appearance of qualityfulness comes into existence in it, 
as a result of the nature of the human organs. This is known as 
the 'Vivarta-vada.' According to Vivarta-vada, there is believed 
to be only one, fundamental, Real substance, and it is said that 
numerous, unreal or constantly changing Appearances are 
ascribed to it; and in the Guna-parinama-vada, two Real 
substances are taken for granted from the very 
commencement, and it is said that the Gunas (constituents) of 
one of these two become unfurled, and that all other things in 
the universe which are possessed of various qualities come 
into existence in consequence. The impression of the existence 
of a serpent, where, as a matter of fact, there is only a string, is 
the Vivarta-vada; and, fibres being formed into a rope, or 
curds out of milk, is the Guna-parinama-vada. Therefore, in the 
book called Vedantasara, these two theories are described and 
differentiated between in the following words:— 


yas tattviko 'nyathabhavah parinama udiritah | 
atattviko 'nyathabhavo vivartah sa udiritah ll (Ve. Sa. 
21). 
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of the Thing-in-it-self 


that is, "when from one fundamental substance, another 
substance of a different nature comes into existence 
essentially, that is, really, that is called (guna-) parinama; but 
when-instead of this, the fundamental substance looks 
something different (atattvika), it is said to be vivarta". The 
Arambha- vada is the theory of the Nyaya school, the Guna- 
parinama-vada is the theory of the Samkhya school, and the 
Vivarta- vada is the theory of the Non-Dualist Vedanta school. 
The- Non-Dualist Vedantists do not look upon the two 
qualityful. substances, atoms and Prakrti, as different from or 
independent of the qualityless Brahman; but by their doing so, 
the objection that the Qualityful cannot spring out of the 
Qualityless arises on account of satkarya-vada; and in order to 
get rid of that objection, the Vivarta-vada has come into 
existence. But, the conclusion drawn by some, that, on that 
account the- Vedantists will not at any time or cannot accept 
the Guna-parinama-vada is wrong. The principal object of the 
Vivarta-vada is to show that (i) the objection of the Samkhyas, 
or of other Dualists against Non-Dualism, namely, that the 
qualityful' Prakrti or Maya cannot spring out of the qualityless 
Brahman, is not impossible to answer, and that (ii) it is possible 
for our organs to see innumerable Mayic (illusory) 
appearances in on- qualityless Brahman. "When this object has 
been achieved, that, is to say, when it has been proved by 
Vivarta-vada, that it is possible to see the Appearance of the 
three-constituented qualityful Prakrti in one qualityless 
Parabrahman, Vedanta philosophy has no objection to accept 


that the further development of that Prakrti has taken place 
according to the Guna-parinama-vada. The chief doctrine of 
Non-Dualistic Vedanta. is that the fundamental Prakrti is an 
Appearance, or an Illusion, and that it is not Real. But once this 
first, Appearance of Prakrti begins to be seen, Non-Dualist 
Vedantists have no objection to accept that the appearances, 
which are subsequently evolved from this one original 
Appearance, are not-independent; and to accept that the 
qualities of one appearance spring out of the qualities of 
another appearance, and that, in this way, appearances 
possessing various qualities have come into existence. 
Therefore, although the Blessed Lord has said in the Gita that 
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"Prakrti is nothing but My Maya" (Gi. 7.14; 4.6), the Gita itself 
also says that this Prakrti, which has become imbued with or 
inhabited by the Paramesvara (GI. 9.10), is further developed 
according to the rule "guna gunesu vartante" (GI. 3.28; 14.23). 
From this it will be clear, that when once the appearance of 
Maya has taken place in the fundamentally qualityless 
Brahman according to Vivarta-vada, the principle of 
gunotkarsa (Development of Constituents) has been accepted 
even by the Gita for explaining this Mayic appearance, that is, 
this further development of Prakrti. It is not that because you 
say that the entire visible world is a Mayic appearance, 
therefore, there cannot be some such rule like gunotkarsa 


which controls the changes in form which take place in this 
Appearance. Vedantists do not wish to deny that the further 
development of this Mayic appearance is bound by rules. All 
that they say is that these rules are also Mayic, like the 
fundamental Prakrti, and that the Paramesvara is the Over- 
Lord of all these Mayic rules, and is beyond them, and that it is 
by His power that some sort of permanence or regularity has 
come into these rules. It is not possible for the qualityful, that 
is, perishable Prakrti, which is in the form of an Appearance, to 
lay down rules which are not circumscribed by Time. 


From the foregoing discussion, my readers will understand the 
nature and the mutual relationship between the Jiva (personal 
self) and the Parameévara (the Absolute Isvara), or according 
to Vedantic terminology, between Maya (that is, the universe 
which has been brought into existence by Maya), the Atman, 
and the Parabrahman. From the point of view of the 
philosophy of the Highest Self, all the things in the universe are 
divided into two classes, namely, ‘Names and Forms, and the 
Eternal Element' (nitya-tattva) clothed in those Names and 
Forms. Out of these, 'Names and Forms' are known as the 
qualityful Maya or Prakrti. But when you eliminate the Names 
and Forms, the Eternal Element (nitya- dravya) which remains, 
must be qualityless; because, no quality can exist without the 
support of a Name and Form. This eternal and imperceptible 
Element is the Parabrahman; and- the weak organs of human 
beings see the qualityful 
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Maya as a growth out of this qualityless Parabrahman. This 
Maya is not a Real substance, and it is only the Parabrahman 
which is Real, that is, uncircumscribed by Time, and never- 
changing. These are the doctrines which relate to the nature of 
the Names and Forms of the visible universe and the 
Parabrahman clothed by them. Now, when the human being is 
viewed from the same point of view, it is seen that the human 
body and organs are substances defined by Name and Form, 
like other substances in the visible world, that is to say, that 
they fall into the category of the non-permanent Maya; and 
that the Annan, which is clothed by this Body and organs, falls 
into the category of the eternal Parabrahman; or, that the 
Brahman and the Atman are one and the same. My readers 
must have now noticed the differences between these Non- 
Dualistic doctrines, which do not look upon the external world 
as an independent substance in this sense, and the Buddhistic 
doctrines. Buddhists, who believe in the VijAana-vada, say that 
the external world does not exist at all, and that JAana 
(Knowledge) alone is Real; and Vedantists look upon only the 
ever-changing Names and Forms of the external universe as- 
unreal, and say that under these Names and Forms, as also in 
the human body, there is, in both cases, one and the same 
Atman-formed Substance; and that this homogeneous Atman- 
Element is the ultimate Reality. In the same way, Samkhya 


philosophy has accepted the synthesis of the diversity of 
created things by the law of "avibhaktarm vibhaktesu," only so 
far as it applies to Gross Matter; but, as the Vedantists have 
got over this difficulty of the satkaryavada and established the 
doctrine that "whatever is in the Body, is also in the Cosmos," 
the innumerable Purusas and the Prakrti of Samkhya 
philosophy have, in Vedanta, philosophy, been comprised in 
one Paramatman by the principle of Non-Dualism (advaita) or 
Non-Division (avibhaga). The purely Materialistic philosopher 
Haeckel was, it is true, a Non-Dualist. But he includes even 
Consciousness (caitanya) in Gross Matter, and Vedanta 
philosophy does not give pre-eminence to the Gross, but 
proves that the immortal and independent Thought-Formed 
(cidrdpt) Parabrahman, which is uncircumscribed 
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by Time or Space, is the Fundamental Boot of the world: this is 
the most important difference between the Non-Dualism of 
the philosophy of the Absolute Self and the Gross-Non- 
Dualism (jadadvaita) of Haeckel. The same doctrines of Non- 
dualistic Vedanta have been mentioned in the Gita; and an 
ancient poet has summarised the Non-Dualistic Vedanta 
philosophy very concisely as follows:— 


§lokardhena pravaksyami yad uktam granthakotibhih | 


brahma satyam jagan mithya jivo brahmaiva naparah I 


that is, "I will explain in half a stanza the summary of a million 
books — (1) the Brahman is Real, (2) the world (jagat)' that is, 
all the Names and Forms in the world, are mithya, or 
perishable, and (3) the Atman of a man and the Brahman are 
fundamentally ONE and the same, and not two." If anybody 
does not appreciate the word 'mithya' in this stanza, he is 
quite welcome to read the third section of the stanza as 
‘brahmamrtam jagat satyam' consistently with the 
Brhadaranyakopanisad;- thereby, the purport does not change 
at all as has been stated before. Nevertheless, many 
Vedantists enter into a fruitless discussion as to whether the 
invisible but eternal Fundamental Element of the visible world, 
in the shape of the Brahman,, should be called sat (satya) or 
asat (asatya = anrta). | shall, therefore, explain here concisely 
what the underlying principle in this discussion, is. This 
discussion has come into existence- because the word sat or 
satya has two different meanings; and if one first carefully 
considers in what meaning the word sat has been used by any 
particular person, no confusion will arise; because, everybody 
accepts the distinction that though the Brahman is invisible, it 
is Real, and that though the Name-d and Form-ed Cosmos is 
visible, yet, it is ever-changing. The ordinary meaning of the 
word Sat or satya is: (1) that which is, at the moment, actually 
visible to the eyes, that is to say, perceptible (whether this 
visit's appearance of it,, does or does not change to-morrow); 
and the other meaning of that word is: (2) that of which the 
nature always remains the same, and never changes, 


notwithstanding that it is invisible- to the eyes, i.e., 
imperceptible. Those who accept the first meaning say, that 
the Name-d and Form-ed world which is 
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visible to the eyes is satya (visible) and that the Parabrahman 
is just the opposite, that is, it is not visible to the eyes and 
therefore, asat or asatya (invisible). For instance, in the 
Taittirlyopanisad, the visible world has been called 'sat', and 
that which is beyond the visible world, has been called 'tyat' 
(THAT, that is, which is beyond) or ‘anrta' (invisible to the 
eyes); and the Brahman is described by saying that that 
substance which was in existence at the commencement of 
the world has become two-fold as follows:— "sacca 


tyaccabhavat | niruktam caniruktam ca | nilayanam 


ca |" (Tai. 2 6), that is: "It became 'sat' (visible to the eyes) 


and That (which is beyond); describable and indescribable; 
dependent and independent; known and unknown 
(unknowable); and real (visible) and invisible". But though the 
Brahman has in this way been described as ‘anrta’, the word 
anrta does not mean false or unreal; but later on, in the 
Taittirlyopanisad itself, it is stated that " this anrta (invisible) 
Brahman is the 'pratistha' (support) of the world, that it does 


not depend on anything else, and that he who has realised this 
need not fear anything". From this it is clear, that though there 
is a difference in words, there is no difference in the intended 
meaning. In the same way, it is ultimately said that " asadva 
idam agra asit", that is, "this world was as asat (Brahman) in 
the beginning"; and, as stated in the Rg-Veda (10.129.4), the 
sat, that is, the Name-d and Form-ed perceptible world, is said 
to have subsequently grown out of it (Tai. 2.7). From this, it 
becomes quite clear that the word ‘asat' has been used here 
only in the meaning of avyakta, that is, not visible to the eyes; 
and in the Vedanta-Sutras, Badarayanacarya has interpreted 
those words in the same meaning (Ve. Sd. 2.1.17). But, those 
who interpret the word 'sat' or 'satya, as meaning existing 
permanently, or ever-lasting, though not visible to the eyes 
(which is the second of the two meanings mentioned above), 
give to the invisible but immutable Parabrahman the name sat 
or satya and call the Name-d and Form-ed Maya, asat or 
asatya, i.e., perishable. For instance, there is a description in 
the Chandogya that: "sadeva saumyedam agra asit katham 
asatah sajjayeta", that is, "O my son! 1 this world was 
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originally sat (Brahman); how can 'sat', that is, that which 
exists, come into existence out of something which is asat, that 
is, which never was in existence? " (Chan. 6.2.1, 2). But in this 
Chandogyopanisad itself, the Parabrahman has in one place 


been called ‘asat.' in the sense of avyakta, that is, 
imperceptible (Chan. 3.19.1). [1] This confusing method by 
which the same Parabrahman was at different times and in 
different meanings given the mutually contradictory names of 
once 'sat' and at another time 'asat' — which was a method 
promoting verbal warfare, though the intended import was 
the same — gradually wore out; and ultimately, the one 
terminology of calling the Brahman sat or satya, i.e., eternally 
lasting, and the visible world asat or perishable, has become 
fixed. In the Bhagavadgita, this ultimate terminology las been 
accepted and in the second chapter, the Parabrahman has 
been described as sat and imperishable, and Names and Forms 
are described as asat, that is, perishable, in those meanings of 
those words (Gi. 2.16 — 18); and the same is the doctrine of the 
Vedanta-Sutras. Nevertheless, the old terminology of the 
Taittirlyopanisad of referring to the visible world as 'sat' and to 
the Parabrahman as ‘asat' or as 'tyat' (THAT = that which is 
beyond) has not been totally exterminated; and what the 
original meaning of the description of the Brahman in the Gita 
(Gi. 17.23) as 'OM-Tat-Sat' must have been, can very clearly be 
seen by reference to the old terminology. 'OM' is a Vedic 
prayer in the form of a mystic word, and it has been explained 


[1] Even among the English writers on Metaphysics, there is a difference of 
opinion as to whether the word real, i.e., sat should be applied to the 
appearance of the world (Maya) or to the vastu-tattva (Brahman). Kant 
looks upon the Appearance as sat real) and calls the vastu-tattva, 
imperishable. But, Haeckel, Green and others call the Appearance, asat 
(unreal), and the vastu-tattva, sat (real). 


in various ways in the Upanisads (Pra. 5; Man. 8 — 12; Chan. 
1.1). 'tat' means 'THAT', that is, the indescribable Element 
which is far beyond the visible world, and ‘sat' is the visible 
world which can be seen by the eyes; and this canon means 
that these three together constitute the Brahman. And it is 
with this import that the 
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Blessed Lord has said in the Gita (Gi. 9.19); that "sad 
asaccaham arjuna", that is, "sat is the Parabrahman and asat is 
the visible world, and | am both". Still, in as much as the Gita 
propounds the Karma-Yoga, it has been explained at the end 
of the seventeenth chapter that by taking the word 'sat' in the 
canon, OM-Tat-Sat, as meaning Action, which is good from the 
point of view of respectability, or which has been done with a 
good intention, or of which the result is good, and by taking 
the word 'tat' as meaning, Action, which is beyond the above- 
mentioned Action, that is, which has been performed by giving 
up the desire for fruit, as and when occasion arises to use that 
canon, the doctrine of Karma-Yoga can be fully supported on 
the basis of this description of the Brahman. As that which has 
been referred to as 'sat' in the canon, is nothing else but the 
visible world, that is to say, Karma (See the next chapter), this 
interpretation of the definition of the Brahman in terms of 
Karma, easily arises out of the original interpretation. There 
are to be found in the Upanisads other descriptions of the 


Brahman than 'om-tat-sat', 'neti, neti ', 'saccidananda' and 
‘satyasya satyam'; but as they are not necessary for 
understanding the meaning of the Gita, | have not given them 
here. 


When the mutual relationship between the Cosmos [jagat), 
the personal Self (jiva) and the Paramesvara (Paramatman) 
have been explained in this way, it becomes quite clear in 
what sense one has to take the word ‘armsa' used by the 
Blessed Lord in the phrases "the Jiva is an 'arnsa' of Myself" 
(Gi. 15.7), and "| have pervaded the whole of this world by one 
‘amSsa''" (GI. 10.42) in the Bhagavadgita, and also used by 
Badarayanacarya in the Vedanta-SUtras (Ve. SU. 2. 3. 43; 4.4, 
19), or the word 'pada' used in the Purusa-Sukta in the line 
"pado 'sya visva bhutani tripad asyamrtam divi" — 'the 
jagadatman (the Cosmic-Self) Which has pervaded the 
moveable and the immoveable, and yet remained over ten 
fingers’. Although the Paramesvara or the Paramatman is all- 
pervading, yet, as It is unorganised, homogeneous, and devoid 
of Name and Form, that is to say, uncuttable (acchedya) and 
immutable (avikarya), it is impossible to break It up into 
individual pieces (Gi. 2.25). Therefore, in order to distinguish 
between this 
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homogeneous Parabrahman which pervades everything on all 
sides, and the Atman within the body of a man, one has to say 
in common parlance that the 'sarira-atman' (the Atman within 
the body) is an 'arnSa' (part) of the Parabrahman. Yet, the 
word ‘arma’ or 'part' has not to be taken in the meaning of 'an 
independent piece which has been cut-out’, or 'one of the 
grains taken out of the numerous grains in a pomegranate’; 
and it must be taken in its elementary meaning to indicate that 
the Atman is a part of the Parabrahman in the same way as 
ether (akasa) in the house or in an earthenware pot 
(mathakasa, ghatakaSa) are parts of an all-pervading ether 
(See AmrtabindUpanisad 13). The Samkhya Prakrti, and the 
homogeneous element accepted by the Materialistic Gross- 
Non-Dualism of Haeckel, are in the same way qualityful, that 
is, limited, parts of the Real qualityless Paramesvara. Nay, 
whatever perceptible or imperceptible fundamental element is 
arrived at according to the Materialistic sciences, (then may it 
be how much soever comprehensive like ether), it is only a 
Name and Form broken in upon by Time and Space, that is to 
say,, it is perishable and limited. It is true that it has occupied 
the Parabrahman to the extent of its capacity, but instead of 
the Parabrahman being thereby in any way limited, It has fully 
pervaded and saturated the former and one cannot gauge to 
what extent It remains over. Although the words 'dasamgula' 
(ten fingers), or 'tripada' (three steps) have been used in the 
Purusa-Sutkta in order to indicate to what extent the 
Paramesvara has gone beyond the visible universe, yet, they 


are to be taken as meaning ‘ananta' (endless); because, strictly 
speaking, Space and Time, weights and measures, and even 
numbers are only kinds of Names and Forms; and it has been 
shown above that the Parabrahman is beyond all these Names 
and Forms. Therefore, the Parabrahman has been described in 
the Upanisads as, that Element which swallows up or absorbs 
‘kala’ (Time), which 'kala' has swallowed up everything (Mai. 
6.15); and the same is the purport conveyed by the 
descriptions to be found in the Gita and in the Upanisads of 
the habitation of the Paramesvara, such as, " na tad bhasayate 
suryo na Sasanko na pavakah", that is, "there is no such 


p. 341. 


luminary object like the Sun or the Moon or Fire for 
illuminating the seat of the Paramesvara, who is self- 
illumined" (Gi. 15.6; Katha. 5.15; Sve. 6. 14). The Sun, the 
Moon, the stars, etc., are Name-d and Form-ed perishable 
objects. That self-illumined Knowledge-filled Brahman which is 
"jyotisam jyotih" (Gi. 13.17; Br. 4.4.16)— that is, "brilliance of 
brilliance" — extends endlessly beyond all of them; and it is 
stated in the Upanisads that not only does It not depend on 
any other luminary objects, but whatever light is possessed by 
the Sun, the Moon etc., is obtained by them from this self- 
illumined Brahman (Mun. 2.2.10). Take the most subtle or the 
most distant object, which is made perceptible to the organs 
by instruments invented by Material sciences; it is but the 


world denned by Name and Form, which is circumscribed by 
the limitations of Time and Space. As the true Paramesvara is 
in them, and yet different from and more comprehensive than 
all of them, and also homogeneous and uncircumscribed by 
the bonds of Names and Forms, that is to say, as He is 
independent, it is not possible for the devices or instruments 
of Material sciences, which consider merely Names and Forms, 
to find out the 'amrta-tattva' (imperishable Element) which is 
the Boot of the world, though they might become a thousand 
times more subtle or comprehensive than they are at present. 
That imperishable, immutable and undying element must 
ultimately be found out by the Path of Knowledge shown in 
the philosophy of the Absolute Self. 


From the exposition of the principal doctrines of the 
philosophy of the Absolute Self and their concise scientific 
explanation given so far, it will be clear why all the perceptible 
Name-d and Form-ed appearances of the Paramesvara are 
Mayic or perishable, why His imperceptible form is superior to 
them, why His qualityless form, that is, the form undefined by 
Name and Form, is still superior, and why it is stated in the 
Gita that the qualityless form seems qualityful as a result of 
ignorance. But this work of setting out these doctrines in 
words can be easily done by anyone who has acquired a little 
knowledge like me; there is nothing much in that. In order that 
these doctrines should be impressed on the mind, engraved on 
the heart and ingrained in one's flesh and 
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bone after they have been understood, and that one should 
thereby fully realise that there is only one Parabrahman which 
saturates all living things; and in order that by reason, of such 
feeling, one should acquire an immutable mental frame which 
will enable one to behave with equability towards everybody 
in times of misfortune, it is necessary to have the continual 
additional help of impressions acquired during, numerous 
births, control of the organs, persevering practice, meditation, 
and worship. Therefore, the summary of all the above 
doctrines, and the highest doctrine of the philosophy of the 
Absolute Self is: only that man may be said to have become 
fully saturated with the knowledge of the Brahman in whose 
every action the principle, "there is only one Atman in all 
created things", has become naturally and clearly visible, even 
in times of distress; and such a man alone gets Release (Gi. 
5.18 — 20; 6.21, 22). The 'earthenware pot' of that man in 
whom such behaviour is not to be seen is to that extent 
imperfectly or insufficiently 'baked', in the fire of the 
Knowledge of the Brahman. This is the difference between real 
saints and mere Vedantists; and, therefore, in describing 
Knowledge, it is stated in the Gita that true Knowledge may be 
said to have been acquired, when noble emotions like 
"humility (amanitva), peacefulness (Santi), self-control 
(atmanigraha), equability of mind (samabuddhi)" are 


awakened,. whereby the total purification of the mind is 
continually expressed in conduct, instead of saying that 
‘Knowledge is the understanding by Reason of what is at the 
root of the external world' (Gi. 13.7 — 11). That man whose 
Discerning. Reason has become devoted to the Self, that is, has 
become steady in the contemplation on the Self and Non-Self, 
and who has Realised the identity of the Atman with all 
created beings, must, undoubtedly, also possess a Desiring 
Reason which is pure. But, as there is no other external 
measure except a man's conduct for finding out the state of his 
Reason, the words 'jhana' (Knowledge) or 'samabuddhi' 
(equable mind) are usually made to include the pure 
Discerning Reason, the pure Desiring Reason, and pure 
Conduct; this thing must be borne in mind, especially in these 
days of bookish knowledge. There may be many who 
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can give long dry discourses on the Brahman, and also others 
who hearing those discourses will nod their heads in 
appreciation and say ‘Hear, hear’, or, like courtiers in a drama, 
say,. "Let us hear the same thing again " (GI. 2.29; Ka. 2.7); but, 
as stated above, that man who has become internally and 
externally pure, that is, equable in mind, is the true devotee of 
the Atman, and he alone attains Release, and not mere 
learned men who may be how well-read or intelligent soever. 
It has been plainly stated in the Upanisads that: "nayam atma 


pravacanena labhyo na medhaya na bahuna Ssrutena" (Ka. 
2.22; Mun. 3.2.3.), (that is, "this Atman is not reached by giving 
discourses, nor by intelligence, nor by great learning" 
~Translator.), and the Saint Tukarama has also said:— "you 
have become a Pandit (i.e., learned man), you interpret the 


Puranas; but you do not know who you are ||" (Ga. 2599). See 
how narrow our minds are! The words ‘attains Release’ easily 
come out of our mouths, as if Release is something different 
from the Atman. There would be difference between the 
Observer and the visible world, before the Knowledge has 
been acquired that the Brahman and the Atman are identical; 
but, our Vedantists- have come to the conclusion that when 
one has fully Realised the identity of the Brahman and the 
Atman, the Atman is merged into the Brahman, and the 
brahmajfani (one who has Realised the Brahman) acquires the 
form of Brahman wherever he is; and. this Metaphysical state 
is known as the 'brahmanirvana Release,’ which is not given by 
anybody to anybody, and which does not come from 
anywhere, and for obtaining which it is not necessary to leave 
this world and to go to another world. Whenever and 
wherever the complete Realisation of the Atman comes, 
Release is obtained at that very moment and at that place; 
because, Release is the fundamental pure, state of the Atman, 
and is not some independent thing or place. There is a stanza 
in the Siva-Gita that:— 


moksasya na hi vaso 'sti na gramantaram eva va | 


ajfianahrdayagranthinaso moksa iti smrtah ll (Siva. 
13.32) 


that is, "Release is not in a particular place, nor has one to go 
to some other town or country in order to obtain it: the 
destruction 
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of the knot of Ignorance (ajfana) round our hearts is known as 
Release". And this final conclusion which arises out of the 
philosophy of the Absolute Self has been described in the 
words "abhito brahmanirvanam vartate viditatmanam" (GI. 
5.26), i.e., "those, who have fully Released the Atman, attain 
Released in the form of brahmanirvana wherever they may 
be", or, "yah sada mukta eva sah" (GT. 5.28) in the 
Bhagavadgita, as also in the canons, "brahma veda brahmaiva 
bhavati", i.e., "he who has Realised the Brahman has become 
Brahman" (Mun. 3.2.9) etc., in the Upanisads. Therefore, this 
state of perfection of the human Atman from the point of view 
of Knowledge is known as the 'brahmabhita’' (Gi. 18.54), or, 
‘the Brahmi state’ (Gi. 2.72). Descriptions to be found 
elsewhere in the Bhagavadgita of the 'sthitaprajiia' (steady-in- 
mind), (Gi. 2.55 — 72), 'phaktiman' (devotee), or 'trigunatita' 
(beyond the three constituents) (Gi. 14.2 — 2) or of this state. 
From the term, 'trigunatita', one is not to draw the conclusion 
that the Gita looks upon Prakrti and Purusa as independent. 


The isolation (Kaivalya) of the Purusa is looked upon as 
Release, as is done by the Samkhyas. According to Gita, the 
Brahmi state described in the philosophy of the Absolute Self 
by the words, "aharh brahmasmi", i.e., "| am the Brahman" (Br. 
1.4.10), is obtained sometimes by the Path of Devotion, 
sometimes by Patafijala Yoga practice of the Control of the 
Mind, and sometimes by the path of the Discernment of 
Constituents (gunaguna-vivecana) described in Samkhya 
philosophy. As the philosophy of the Absolute Self, out of 
these paths is purely rational philosophy, Devotion has been 
mentioned in the Gita as the easiest means for an ordinary 
person for acquiring the Knowledge of the form of the 
Paramesvara. We have later on, in the thirteenth chapter, fully 
consider this matter. Whatever may be the means employed, 
this much is beyond doubt, that attaining the Knowledge of 
the true Paramesvara, that is, Realising the identity of the 
Brahman and Atman, and that there is only one Atman in all 
created beings, and behaving accordingly, is the climax of 
Spiritual Knowledge (adhyatma-jhana). Those who have 
reached this state are indeed blessed and perfect. As has been 
stated above, as organic pleasure is the same in the case of 
men as of animals, the purpose of a human birth or the 
manhood of man is fully satisfied only by the acquisition of 
Knowledge. Continually observing this equability of Mind 
towards all created beings in the performance of all bodily, 
vocal or mental Actions is known as the 'nityamuktavastha’' 
(state of perpetual Release), 'pUrna-yoga' (perfect Yoga), 


‘siddhavastha' (the state of a perfect being). The saint 
JAanesvara, in commenting on the description of the Devotee 
in the twelfth chapter of the Gita (Gi. 12.18) says:— 


Oh, Partha, that man in whom 

there is no trace of differentiation 

Who, both friend and foe, looks upon as alike. 
Lighting his own house 

and leaving the house of another in darkness 
A thing which he never does, O Pandava 

like a light. 

To the one who deals the blow to cut 

and to the one who planted it 

It (the tree) gives both of them shelter 

like the tree. 


And earlier in the same chapter, in commenting on the 13th 
stanza of the Gita, he says:— 


Supporting the best 

rejecting the worst 

Is a thing which he does not do 

he is like the earth. 

Activating the body of a king 

And refusing to activate the body of a poor man 
Is a thing which the Prana (Vital Force) does not do 
so is he; he is kind. 

Staking the thirst of a cow 

and becoming a poison to kill a tiger. 

Is a thing which water does not do 


he is like water. 
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Towards all created beings 

he is friendly, looking upon all as one 

He is kind to all 

with a sense of equability. 

He does not know the word 'I' 

he does not say of anything that it is ' mine' 
Experience of pain and happiness 

for him there is none.(Jfia. 12. 145 — 149). 


And Jianesvara has thus, by giving numerous illustrations,, and 
in very sweet and attractive language, described in Marathi the 
equability of the Brahmified man; and we may safely say, that 
this description contains a summary of the description of the 
Brahmi state given in four different places in the Gita. This is 
what is to be ultimately acquired by Spiritual Knowledge. 


My readers will have understood from what has been, stated 
above, how the tradition of Spiritual Knowledge, which is the 
root of the science of Release, has come to us in an unbroken 
line from the Upanisads right upto Tukarama. But, in order to 
impress on my readers that this knowledge had come into 
existence in our country even before the date of the 
Upanisads, that is to say, already in very very ancient times, 


and that the ideas in the Upanisads have gradually grown from 
those times, | shall give here, before concluding, a well-known 
hymn (sukta) from the Rg-Veda, which is the foundation even 
of the Spiritual Knowledge in the Upanisads, together with its 
Marathi translation. Not only do we not come across in the 
scriptures of any religion, critical philosophical ideas, as to 
what the unknowable Fundamental Element of the Cosmos 
must have been, and how this variegated visible universe 
sprang from it, which are as comprehensive, independent and 
root-touching as those in this hymn, but no one has yet come 
across any text replete with such Spiritual Knowledge, which is 
equal to it in point of antiquity. Therefore, many wonder- 
struck Western scholars have translated this hymn into their 
various 
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languages, looking upon it as important, from the point of view 
of religious history, for showing how the natural tendency of 
the human mind runs beyond the Name-d and Form-ed 
universe to reach the permanent and unimaginable Brahman- 
Energy which is beyond it. This hymn is the 129th hymn in the 
tenth mandala of the Rg-Veda, and is known as the 'Nasadiya- 
Sukta', having regard to its commencing words. And this Sukta 
has been adopted in the Taittirlya Brahmana (2.8.9), and the 
description given in the Narayantya or the Bhagavata religion 
in the Mahabharata as to how the universe was first created 


by the desire of the Blessed Lord has been, based on this hymn 
(Ma. Bha. San. 342.8). According to the general index 
(sarvanukramanika), the Rsi of this hymn is Paramesthi 
Prajapati, its deity is the Paramatman, and it consists of seven 
stanzas (rca) in the tristupa metre, each stanza containing four 
lines of eleven words each. As the words, sat and asat, have a 
double meaning, the difference of opinion among the writers 
of the Upanisads, as regards describing the Fundamental 
Element of the world as 'sat' which has been referred to earlier 
in this chapter, is also to be found in the Rg-Veda. For instance, 
this Fundamental. Cause of the world is in some places 
described by saying "ekarn sad vipra bahudha vadanti" (Rg. 
1.164.46), or "ekarh santarh bahudha kalpayanti" (Rg. 
10.114.5) — that is, "It, being one and sat (i.e., lasting forever), 
has been given different names by people "; whereas in other 
places, it has been described by saying: "devanam purvye yuge 
‘satah sad ajayata" (Rg. 10.72.7), that is, "the sat, that is, the 
perceptible universe, came into existence out of the asat, that 
is, the Imperceptible, even before the gods had come into 
existence." In addition to this, there are other descriptions all 
differing from, each other in the Rg-Veda itself as to how the 
entire universe came into being out of one visible Element, 
e.g.,:— in the beginning of the world, there was the Golden 
Embryo (hiranyagarbha), of which both death and immortality 
are shadows, and. It later on created the entire world (Rg. 
10.121.1, 2); or, that, a Virata-formed Purusa existed at first, 
and from him the entire world was created by means of a 


sacrifice (Rg. 10.90): or,, that there was apa (water) at first, 
and in that water Prajapati 
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came into existence (Rg. 10.72.6; 10.82.6); or, that rca and 
satya first came into existence, and afterwards, darkness; and 
after that, water (samudra), the year etc. came into existence 
(Rg. 10.190.1). These Fundamental Elements mentioned in the 
Rg-Veda have been later on referred to as follows:— (1) in the 
Taittirlya Brahmana, water has been referred to as the 
Fundamental Element as: "apo va idam agre salilam asit" (Tai. 
Bra. 1. 1. 3. 5), i.e., "all this was liquid water in the beginning"; 
(2) in the Taittiriyopanisad, asat has been mentioned as the 
Fundamental Element, as: "asad va idam agra asit" (Tai. 2.7), 
i.e., "all this was asat in the beginning"; (3) in the 
Chandogyopanisad, sat has been mentioned as the 
Fundamental Element, as: "sad eva saumyedam agra asit" 
(Chan. 6.2), i.e., "all this was sat in the beginning"; or, (4) ether 
is said to be such Element, as: "akasah parayanam" (Chan. 1.9), 
i.e., "ether was the root of everything"; (5) in the 
Brhadaranyaka, death (mrtyu) is mentioned as the 
Fundamental Element, as: "naiveha kirncanagra asin 
mrtyunaivedam avrtam asit" (Br. 1.2.1), i.e., "in the beginning, 
there was nothing whatsoever; every- thing was covered by 
death"; and (6) in the Maitryupanisad, darkness [tamas] has 
been mentioned as the Fundamental Element, as: "tamo va 


idam agra asid ekam" (Mai. 5.2), i.e., "this entire universe was 
in the beginning tamas (tamoguni, darkness)", and sattva and 
rajas afterwards came into existence out of it. In the same 
way, the Manu-Smrti contains the following description of the 
commencement of the universe, consistent with these 
descriptions in the Vedas:— 


asid idam tamobhitam aprajhatam alaksanam | 
apratarkyam avijfieyarn prasuptam iva sarvatah |l 


that is, "all this was first covered up by darkness (tamas), and it 
was undiscernible and as if in a sleeping state, so that it would 
be impossible to differentiate between one thing and another; 
thereafter, the imperceptible Paramatman entered it and first 
created water" (Manu. 1.5 — 8). Such and other different 
descriptions about the Fundamental Substance existing at the 
commencement of the universe must have been in vogue even 
at the time of the Nasadiya-Sukta; and the question as to 
which of these Fundamental Substances, was 
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the really fundamental one, must also then have arisen. 
Therefore, the Rsi of that hymn gives the following 
explanation, in order to explain what the truth (bija) about the 
whole thing was in the following words:— 


nasadasin no sad asit tadanim nasid rajo no vyoma paro 
yat | 
kim avarivah kuha kasya Sarma nnambhah kim asid 


gahanam gabhiram ll 1 Il 


that is: (1) "then, that is, in the beginning, there was neither 
asat, nor sat, nor the firmament (antariksa), nor the ether 
(akasa) beyond it. (In this state) who (can be said to have) 
covered (whom)? Where? For whose benefit ? Was there 
(even) unfathomable and deep water?" [1] 


na mrtyur asid amrtam na tarhi na ratrya anha asit 
praketah | 
anid avatam svadhaya tad ekam tasmad dhanyan na 


parah kimcanasa ll 2 ll 


that is: (2) "then, death, that is, the perishable, visible, mortal 
universe was not existing; and, therefore, there was not (the 
distinction of) also (another) amrta, i.e., imperishable, eternal 
substance. (Similarly) there was no means (= praketa) for 
finding out the difference between day and night. (Whatever 
there was) That solitary thing was breathing, that is, throbbing 
by svadha, that is, by its own power, without there being any 
air. Except or beyond that, there was nothing." 


[1] First rca :—| have given the above meaning, analysing the words "kim 
asid" in the fourth line as "asit kim"; and the purport of it is, "water did 
not exist then" (Tai. Bra, 2.2.9). 


tama asit tamasa gudham agre 'praketam salilam 
sarvama idam | 
tucchenabhvapihitam yad asit tapasas tan mahina 


‘jayataikam Il 3 Il 


that is: (3) "though there was (said to be) darkness in the 
beginning; or that all this was water enveloped in darkness 
devoid of any differentiation; (or) that abhu, that is, the all- 
pervading Brahman was (from the beginning) covered by 
tuccha, that is, by illusory Maya; yet, that came into existence 
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as a result of austerity (subsequently, by transformation), from 
the fundamentally one Brahman" [1] 


[1] Third rcd :- Soma commentators consider the first three lines of this 
stanza as independent, and interpret it by saying that in the beginning 
of the universe, there was "darkness, or water covered by darkness, or 
abhu (void) covered by tuccha". But, according to me that 
interpretation is not correct. Because, if in the first two stanzas there is 
a clear statement that nothing whatsoever existed in the beginning, it is 
not possible that it should be stated in this rca that there was in the 
beginning either darkness or water — which is something quite the 
opposite. Besides, according to this interpretation, the word yat in the 
third part of the stanza has to be considered meaningless; therefore, it 
becomes necessary to refer the word ‘yat', in the third part of the 
stanza, to the word ‘yat' in the fourth part, and to interpret the stanza 
as has been done by me above. This rca has been included in this hymn 


kamas tad agre samavartatadhi manaso retah 
prathamam yad asit | 
sato bandhum asati niravindan hrdi pratisya kavayo 


manisa ll 4 ll 


that is: (4) "the semen, that is, the seed of the Mind (of This) 
which first came into existence, became Kama (that is, the 
desire or the power to create the world). (This is) the (first) 
relation between sat, that is, the perishable visible world, and 
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the asat, that is, the fundamental Parabrahman, as has been 
ascertained by scients by means of their Reason, by meditating 
in their minds". 


as an answer to those persons who maintained that there were in the 
beginning substances like water etc.; and what the Rsi intended to say 
was that there were no fundamental substances like darkness, water 
etc., as was said by these people, but that, all that was the further 
development of one and the same Brahman. As the two words 'tuccha' 
and 'abhu' are mutually opposite, the word abhu means opposite of 
tuccha, that is to say, big or powerful, and the same meaning has been 
given to it by Sayanacarya in the other two places where that word 
occurs in the Rg-Veda (Rg. 10.27.1, 4). In the Paficadasi (Chitra. 129, 
130), the word tuccha has been interpreted as meaning Maya (See 
Nrsirh. Utta. 9). Therefore, abhu has not to be interpreted as meaning 
‘void' but as Parabrahman. The word ah (a + as) in the phrase 'sarvam 
ah idam' is the past tense form of the root as, and it means 'asit', that 
is, 'was'. 


tirascino vitato rasmiresam adhah svid asid upari svid 
asit | 
retodha asan mahimana asan svadha avastat prayatih 
parastat Il 5 Il 
that is: (5) "(this) rasmi, that is, shred or ray, fell transversely 
[between) them; and if you say it was below, it was also above; 
(some of these) became retodha, that is, productive of seed, 
and (growing) became bigger. Their self-prowess (svasakti) 


pervaded on one side, and prayati, that is, development 
(pervaded everything) on the other side". 


ko addha veda ka iha pra vocat kuta ajata kuta iyam 
visrstih | 
arvag deva asya visarjanenatha ko veda yata ababhuva 
ll 6 Il 
that is: (6) "who is there who can in greater (than this) detail 
(pra), explain how came the visarga, that is, the development 
(of the sat) and from whom it came? Who knows this 


definitely? Even the gods came after the visarga of this (visible 
sat universe). Then who is to know from where it came?" 


iyam visrstir yat ababhuva yadi va dadhe yadi va na 
dadhe | 
yo asyadhyaksah parame vyoman so anga veda yadi va 


na veda ll 7 ll 


that is: (7) "The adhyaksa (Hiranyagarbha) of this universe, 
inhabiting the highest (parama) firmament, may know the 
place from where the development of this sat came about, or, 
from where it was created, or was not created; or, even the 
Hiranyagarbha may not be knowing it! (Who is in a position to 
say that?)". 


The sum and substance of Vedanta philosophy is, that one 
should not remain enmeshed in the various Name-d and Form- 
ed, mutable and perishable Appearances which are perceptible 
to the eyes or the other organs, but should recognise by 
means of Knowledge that THERE IS SOME, ONE AND 
IMMORTAL ELEMENT, which is beyond them; and, the 


p.353. 


fact that the Reason of the Rsi who composed this hymn 
unerringly grasped the crux of the whole matter at the first 
attempt, clearly shows the keenness of his introspection! 
Instead of entering into a discussion with persons, who raised 
the questions, whether That, which existed in the beginning of 
the universe and before the various things in the world came 
into existence, was sat or asat, death or immortality, ether or 
water, light or darkness etc., this Rsi speeds beyond all of 
them, and says that sat and asat, mortal and immortal light 
and darkness, the covering and the covered, the giver of 


happiness and the feeler of happiness, are mutually 
dependent opposites, which came into existence after the 
visible world was created; and he asks, who was there to cover 
whom before these opposite couples in the world came into 
existence, that is- to say, when there was no such difference as 
this one and that one. The Rsi of this hymn, therefore, says, to 
start with, that it is not proper to describe the Fundamental, 
homogeneous, Substance as sat or asat, ether or water, light 
or darkness, death or immortality, or by such other mutually 
dependent expressions; he says, that whatever there was, was 
stranger than all these things; that It was one and one alone, 
and was throbbing in all directions by its inexhaustible energy; 
and that there was nothing else which was a mate to it or 
which covered it. The root word ‘an’ in the verb ‘anit' in the 
second rca means to breathe or to throb; and the word 'prana’ 
is derived from that root. But who can say that That, which 
was neither sat nor asat, was breathing like a living being? and 
where was the air to breathe? Therefore, the words avatam 
(that is, without air) and svadhaya (by its own prowess) have 
been added to the word ‘anit’, and the idea that the 
Fundamental Element of the world was not Gross Matter, 
which (idea) pertains to the stage of Non-Dualism, has been 
very skilfully described in the language of Dualism by saying 
that "that ONE substance was breathing or throbbing by Its 
own prowess without air, that is, without depending on air!"; 
and the apparent contradiction in terms, which is involved in 
this, is 'the result of the insufficiency of Dualistic terminology. 


The descriptions of the Parabrahman to be found in the 
Upanisads, such as, "neti, neti", or "ekamevadvitiyam" or "sve 
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mahimni pratisthitah" (Chan. 7.24.1), that is, "that which 
subsists by Itself alone, by Its own prowess, that is, without 
depending on anyone else", are mere repetitions of this idea. 
It is clear that that indescribable Element, which has been 
referred to in this hymn as throbbing in all directions at the 
commencement of the entire universe, will survive when the 
entire visible universe is destroyed. Therefore, this same 
Parabrahman has been described in the Gita with a slight 
amplification, in the words: "Which is not destroyed though all 
other things are destroyed" (Gi. 8.20); and it is stated later on 
(Gi. 13.12) by clear reference to this hymn that "It is neither 
sat nor asat". But, if there was nothing in the beginning except 
the qualityless Brahman, a difficulty arises as to how to dispose 
of such descriptions as, "there were in the beginning, water, 
darkness, or the couple of abhu and tuccha", which are to be 
found even in the Vedas. Therefore, this Rsi says in the third 
rca, that the descriptions, which we come; across, to the effect 
that in the beginning of the universe there- was darkness, or 
water clothed in darkness, or, that abhu (Brahman) and the 
Maya (tuccha) which covered It, existed from the very 
beginning, are descriptions of the ONE and sole, fundamental 
Parabrahman, after It had developed into a diversified 


expansion by the prowess of Its austere meditation, and not of 
Its fundamental state. The word 'tapa' in this rca is intended to 
describe the wonderful Spiritual: power of the fundamental 
Brahman, and the same thing is' described in the fourth rca. 
(See Mun. 1.1.9). It need not be said that that Fundamental 
Substance, the result of the prowess of Which is this entire 
universe, according to the saying: "etavan asya mahima 'to 
jyayams ca purusah" (Rg. 10.90.3), is beyond such universe and 
superior to and different from everything. But, though this Rsi 
had, in this way, at a stroke cast off all Dualistic couples like, 
the object to be seen and the observer, the enjoyer and the 
enjoyed, the clother and the clothed, darkness and light, 
mortal and immortal etc., and come to the conclusion that 
there was fundamentally only one unmixed wonderful 
Parabrahman in the form of Consciousness (i.e., cidrupt), yet, 
when he was faced with the problem of having to explain how 
the diverse, perishable, qualityful, 
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Name-d and Form-ed universe, consisting of the couples of 
water etc. or the three-constituented Prakrti from which it (the 
universe) sprang, had come into existence out of this ONE and 
sole, indescribable, and qualityless Element, he had to take 
shelter under the Dualistic terminology of Mind, Desire, asat, 
sat etc., and he ultimately frankly admits that this question is 
beyond the grasp of human Reason. In the fourth rca, the 


fundamental Brahman has been referred to as asat; but that 
ward cannot be interpreted as meaning 'nothing'; because, 
already in the second rca, there is a clear statement that 'It is’. 
Not only in this hymn, but in the Rg-Veda and the Vajasaneyi 
Samhita, moot questions have been asked, making use of the 
language of ordinary parlance, by comparing the visible world 
with a sacrifice (yajfia), and asking from where the ingredients 
such as, Clarified butter, dried sticks etc. necessary for 
performing the yajiia were initially brought (Rg. 10.130.3); or, 
by taking the illustration of a house, and asking the question as 
to from where the timber (fundamental Prakrti) for 
constructing this imposing edifice of ether and the earth, 
which is actually visible to the eyes, out of one Fundamental 
qualityless Substance, was brought; such as, "kim svid vavam 
ka u Sa vrksa asa yato dyavaprthvi nistataksuh" (Rg. 10.31.7; 
10.81.4; Vaja. Sarn. 17.20). These questions cannot be 
answered further than by saying what has been said in the 
fourth and fifth stanzas of this hymn, that is to say, by saying 
that the Kama-formed Element of creating the universe, 
somehow or other came into existence in the Mind of that 
indescribable ONE and Bole Parabrahman, and that the entire 
development of sat, that is, the imposing edifice of ether and 
earth, came into existence as a result of its branches spreading 
out above and below, and in all directions like the threads ina 
piece of cloth or the rays of sunshine. (Vaja. Sar. 33.74). And, 
therefore, the meaning conveyed in this hymn has been 
adopted in the Upanisads in the words:— 


"so 'kamayata | bahu syam prajayeyeti |" (Tai 2.6; 
Chan. 6.2.3), 


that is, "that Parabrahman acquired the Desire of becoming 
multifarious" (See Br. 1.1.4); and even in the Atharva-Veda, 
there is a statement that 'Kama’' (Desire) came first into 
existence out of the Fundamental Substance at the root of the 
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visible world (Atharva. 9. 2. 19). But, the wonder about this 
hymn is, that instead of becoming a slave to Reason like the 
Samkhyas, and imagining the existence of another self-created 
and independent element like Fundamental Matter, because 
the question of the creation of the Qualityful from the 
Qualityless, or of the asat from the sat, or of the dvarndva 
(subject to doubles) from the nirdvamdva (beyond doubles I. 
or of the sanga (attached) from the asanga (unattached), is 
beyond the grasp of human intelligence, this Rsi frankly says: 
"Say that you do not understand that which you do not 
understand; but on that account, it is not proper to give to the 
Illusion in the form of the visible world, the same value as the 
indescribable Brahman, which has been definitely ascertained 
by means of an absolutely purified Mind and as a self- 
experience. Besides, one must also realise that even if one 
considers, the three constituented Prakrti as a second 
independent substance, one still cannot answer the question 


as to how Reason (mahan) or Individuation first entered that 
substance, in order that the universe should be created; and if 
this difficulty cannot be overcome, where is the point in 
looking upon Prakrti as independent? All that one need say is, 
that it is impossible to understand how Prakrti or sat came into 
existence out of the fundamental Brahman. For that, it is not 
necessary to look upon Prakrti as independent. It is not 
possible even for gods to find out how sat came into existence; 
much less, then, for human intelligence; because, as even the 
gods came into existence after the visible world, how can they 
know anything about it? (Gi. 10.2). But, someone may here 
raise the following doubt: it is stated in the Bg.-Veda itself that 
the Hiranyagarbha is prior in point of time and superior even 
to the gods, that He alone was in the beginning "bhutasya 
jatah putireka asit" (Rg. 10.121.1), that is, "the 'pati', oi ‘king’, 
or, 'adhyaksa’, of the entire universe"; then, how can He not 
be knowing this Thing?; and, if it is possible for Him to have 
known it, how can you say that It is unknowable? Therefore, 
the Rsi gives, in the beginning, a formal answer to that 
question by saying: "Yes, He may be knowing the answer to it"; 
but, immediately thereafter, this Rsi who seeks by his Reason 
to fathom the knowledge of even Brahmadeva, ultimately and 
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in a state of doubt says: "Or, He may even not be knowing it. 
Who can say?; because, as He also falls within the category of 


sat, how can this 'adhyaksa' or king of the universe, who lives 
in what is in fact ether (akasa), though you may call it 'parama’, 
have a definite knowledge about something which existed 
before sat or asat, ether or water, came into existence?" But, 
although he does not know how this ONE, asat, that is, 
imperceptible, and qualityless Substance came into contact 
with the variegated Name-d and Form-ed sat, that is, Prakrti, 
yet, he does not swerve from his Non- Dualistic conviction that 
this fundamental Brahman is ONE and only ONE!. This is an 
excellent example of how the human mind fearlessly roams 
about like a lion in the impregnable forests of unimaginable 
things, on the strength of its sattvika devotion and its pure 
inspiration, and defines, to whatever extent it can, the 
unimaginable things existing in that forest; and it is really a 
matter of great surprise that this hymn is to be found in the 
Rg-Veda. The subject-matter of this hymn has been very 
minutely examined in our country, and also by Kant and other 
philosophers in the Western countries, by considering the 
Brahmanas, the Upanisads , and the later treatises on Vedanta 
philosophy (Taitti. Bra. 2.8.9). But, nobody has so far gone 
beyond giving to the opposite party convincing arguments like 
the Vivartavada for making firmer, clearer, or logically more 
unquestionable those very doctrines which inspired the pure 
mind of this Rsi, as appearing in this hymn; and we need not 
entertain any hopes that anybody will do so. 


The chapter on the philosophy of the Absolute Self, 
(adhyatma) is now over. Before | go further, | will, following 
the usual practice of the 'kesari' (lion), and look back on the 
subject-matter or road which | have so far traversed; because, 
unless such a lion-look has been given, there is a risk of the link 
between this subject-matter and the next being lost, and of 
one's going astray. In the beginning of this book, after 
introducing my readers to the subject-matter, | have concisely 
explained to them the nature of Karma-jijfiiasa (Desire for 
Action), and shown to them in the third chapter, that the 
science of Karma-Yoga (Proper Action) is the subject-matter 
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of exposition in the Gita. Then, after having proved in the 
fourth, fifth and sixth chapters, by considering the question, of 
happiness and unhappiness, that the Materialistic exposition 
of this subject-matter is one-sided and insufficient, and that its 
Intuitional exposition is lame, | have before entering into the 
Metaphysical exposition of Karma-Yoga. and already in the 
sixth chapter, dealt with the question of the Body and the 
Atman in order to determine what the Atman is; and having in 
the seventh and eighth chapters dealt with the subject-matter 
of the Mutable and the Immutable according to the Dualistic 
Samkhya philosophy, | have in this chapter explained what the 
nature of the Atman is, and in what way ONE, sole, immortal 
and qualityless Atman-Element saturates fully and eternally 


both the Body and the Cosmos; and | have finally drawn the 
conclusion that the Yoga of acquiring an equable frame of 
Mind, which believes that there is only one Atman in all 
created beings, and keeping that frame of Mind perpetually 
alive, is the climax of Self-Knowledge (atmajfiana) and of Self- 
Happiness (atmananda); and that the highest humanness of 
man, that is, the fulfilment of the purpose of human birth, or 
the highest ideal of a human being, consists in bringing one's 
mind to this pure Self-Devoted (atma-nistha) state. Having, in 
this way, determined what the highest Metaphysical ideal (if 
mankind is, the question as to the basis on which one has to 
perform all the various Actions in this world, or, as to what is 
the nature of that Pure Reason with which those Actions are to 
be performed, which is the principal question in the science of 
Karma-Yoga, is ipso facto resolved. Because, as need not be 
told, all these Actions must be performed in such a way as will 
not be ultimately inconsistent with, but will foster, that 
equable frame of mind, which looks upon the Brahman as 
identical with the Atman. This Metaphysical philosophy of 
Karma-Yoga has been explained to Arjuna in the Bhagavadgita. 
But, the justification of the Karma-Yoga is not thereby finished. 
Some persons say that in as much as the Actions to be 
performed in this Name-d and Form-ed world are inconsistent 
with Self-Knowledge, a scient must give them up. And, if that 
were So, all the activities in the world would become 
unperformable, and consequently, the science of what 
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ought to be done and what ought not to be done would also 
become meaningless! Therefore in order to determine this 
question, the Karma-Yoga science must also deal with such 
important question as: what are the rules relating to Action, 
and what are the effects of Action, or why this Action or Karma 
must be performed, although the Mind may have become 
purified. These questions have also been dealt with in the 
Bhagavadgita. As people following the Path of Renunciation 
attach no importance to these questions, they usually begin to 
close their shop as soon as the subject-matter of Vedanta or of 
Devotion in the Bhagavadgita has been dealt with. But, doing 
so, amounts to sadly neglecting the most important doctrine 
enunciated in the Gita. What answers have been given in the 
Bhagavadgita to these various questions? Let us see them 
ahead. 


CHAPTER X. 


KARMA-VIPAKA AND ATMA- 
SVATAMTRYA 


(The Effect of Karma and Freedom of Will) 


karmana badhyate jantur vidyaya tu pramucyate | [4] 


~ Mahabharata, Santi. (240.7). 


Although the proposition that, whatever there is in the world 
is the Parabrahman, and that there is nothing else besides the 
Parabrahman, is true in effect. When one passes through the 
sieve of Spiritual Knowledge the various objects in the visible 
world, which are perceived by the human organs, one has to 
divide everything into two factors. They are (i) the daily 
changing, that is, non-permanent Name-d and form-ed 
Appearance of those objects, and (ii) the invisible but 
permanent Paramatman-Element, which is clothed in these 
Names and Forms. It is true that these two factors cannot be 
placed before the eyes individual, in the same way as a 
substances is analysed and its components separated from 


[1] "A living being is bound by Karma, and is released by Knowledge." 


each other in Chemistry. But, from the point of view of 
Knowledge, these two factors could be separated from each 
other and for convenience of scientific treatment, they are 
respectively called ‘Brahman’ and 'Maya’, or the 'BRAHMAN- 
WORLD' and the 'MAYA-WORLD". Nevertheless, as the 
brahman is fundamentally Eternal and Real, the word world is 
suffixed to it merely for rhyme. The word Brahman-world is 
not understood as indicating that the Brahman was created by 
somebody. We have considered, in the last chapter, what is 
pure form of the Atman and the highest ideal of mankind are. 
This is by searching with spiritual eyes, the Brahman-world out 
of these two worlds, which is not limited by Names and Forms 
like Time and Space, is internal and independent, and which 
remaining at the core of the visible world, is the foundation of 
it. The pure philosophy of the Absolute-Self ends at this point. 
But, although the human Atman belongs to the 
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fundamentally to the Brahman-world, yet, like other things in 
the visible world, it is covered by bodily organs in the shape of 
Names and Forms, and these Names and Forms in the shape of 
the bodily organs are perishable. Therefore, every human 
being is naturally desirous of knowing how it is possible to 
escape from these Names and Forms, and to attain 
immortality; and, in order to consider what mode of life has to 
be adopted for satisfying that desire, which subject belongs to 


the science of Karma-Yoga, we must now enter the Dualistic 
territory of the non-permanent MAYA-WORLD which is bound 
by the laws of Karma (Action). If there is fundamentally only 
one permanent and independent Atman, both in the Body and 
in the Cosmos, the questions which necessarily arise, are, what 
are the difficulties which are experienced by the Atman in the 
body, in Realising the Atman in the Cosmos, and how those 
difficulties can be overcome; and, in order to solve these 
questions, it becomes necessary to expound what Names and 
Forms are; because, as all objects fall into the two classes of 
the Atman or Parabrahman, and the Name-d and Form-ed 
covering on It, nothing else now remains for consideration 
except the Name-d and Form-ed covering. As this Name-d and 
Form-ed covering is dense in some cases and thin in other 
eases, the objects in the visible world fall, according to 
Vedanta, into the two classes of sacetana (Activated) and 
acetana (Non- Activated), and even the Activated are again 
sub-divided into animals, birds, men, gods, gandharvas, and 
demons etc. There is no place where the Brahman in the shape 
of Atman does not exist. It is in the stone, and It is in the 
human being. But, as there is a difference according to 
whether a light is put into an iron box, or in a lantern with 
more or less clean glasses, though it may be one and the same 
light, so also, although the Atman-Element is everywhere the 
same, the different divisions of Activated and Non-Activated 
arise, as a result of the difference in density of the clothing of 
Names and Forms in each case. Nay, that is the reason why, 


even among the Activated, the power of acquiring Knowledge 
is not the same in the case of men and beasts. It is true that 
the Atman is the same everywhere; yet, as it is fundamentally 
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qualityless and apathetic, it cannot by itself do anything, 
without some Name-d and Form-ed means like the Mind, 
Reason etc.; and, as these means are not fully available to the 
Atman except in the human birth, such birth is considered to 
be the most superior of all. When the Atman has got this 
human birth, this its Name-d and Form-ed clothing falls into 
the two divisions of Gross and Subtle. According to Vedanta, 
this gross clothing is the embodiment of the mixture of blood 
and semen; and whereas, muscles, bones, and nerves grow 
from the semen, skin, flesh, hair etc. grow from the Sonita, 
that is, from the blood; and all this is referred to as the 
‘annamaya-koSa' (covering made up of food). When we pass 
this covering and go further inside, we come across Life in the 
shape of breath, that is, the 'pranamaya-koSsa’'; the Mind, that 
is, the manomaya-kosa; Reason, that is, the jAanamaya-koSa; 
and ultimately, the 4nandamaya-kosa. The Atman is beyond all 
these; and therefore, in the Taittirlyopanisad, Varuna has 
acquainted Bhrgu with the various forms of the Atman by 
describing to him the various envelopes (koSa) rising from the 
annamaya-koSa to the anandamaya-koSa (Tai. 2.1 — 5; 3.2 — 6). 
Vedantists refer to these envelopes (koSa'), except the Gross 


Body, such as the Prana- covering etc., together with the 
subtle organs and the five Fine Elements (Tanmatras) aa the 
‘linga' or the 'suksma Sarira' (the Subtle Body). But, instead of 
explaining the fact of the Atman taking births in various 
species of life (yoni) by imagining the existence of diverse 
‘Bhavas' of the Reason (See p. 261 above ~Translator.) as is 
done by the Samkhyas, they say that that is the result of 
Karma-Vipaka, or the fruit of Action. It has been clearly stated 
in the Gita, the Upanisads, and the Vedanta-Sutras, that this 
Karma clings to the support of the Subtle Body, and when the 
Atman leaves the Gross Body, this Karma accompanies the 
Atman, embodied in the Subtle Body, and compels it to take 
birth after birth. Therefore, in considering the difficulty which 
stands in the way of the embodied Atman attaining the 
Parabrahman, or obtaining Release, after escaping the cycle of 
birth and death in the shape of Names and Forms, one has to 
consider both Karma and the Subtle Body. Out of these, the 
Subtle Body has been dealt with before, both from the point of 
view of the Samkhya 
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philosophy, as of Vedanta; and, therefore, | shall not repeat 
the same subject-matter here. In this chapter, | have 
considered only the nature of that Karma or Action, whereby 
the Atman falls into the cycle of birth and death instead of 
Realising the Brahman, and also how a man has to live in this 


world in order that the Atman should escape that cycle and 
acquire immortality. Those qualities of Time and Space 
embodied in Name and Form, as a result of which the 
fundamental, non- perceptible, and qualityless Parabrahman 
existing at the commencement of the world, appears in the 
form of the visible world, are known in Vedanta philosophy as 
‘Maya’ (Gi. 7.24, 25), and that also includes Karma (Br. 1.6.1). 
Nay, we may even say that 'Maya' and 'Karma' are 
synonymous; because, unless some Karma or Action has been 
performed, it is not possible for the Imperceptible to become 
Perceptible, or for the Qualityless to become Qualityful. 
Therefore, the Blessed Lord has, after first saying "| take birth 
in Prakrti by my Maya" (Gi. 4.6), defined Karma later on in the 
eighth chapter of the- Gita itself, as: "the Action, whereby the 
variegated Cosmos, such as, the five primordial elements etc. 
comes into existence out of the imperishable Parabrahman is 


known as 'Karma' " (Gi. 8.3). Karma has been here used in the 
comprehensive- meaning of Activity or Action-whether it is 
performed by a human being or by the other objects in the 
world, or it is the activity comprised in the Cosmos itself 
coming into existence. But, whatever Action is taken, its result 
always is that one Name and Form is changed, and another 
comes into existence in its place; because, the Fundamental 
Substance, which is covered by this Name and Form, never 
changes and always remains the same. For instance, by the 
Action of weaving, the name ‘thread ' disappears, and the 
same substance gets instead the name of 'cloth'; and by the 


Action of a potter, the name 'pot' takes the place of the name 
‘earth’. Therefore, in defining Maya, Karma or Action is 
sometimes not mentioned at all, and only Name and Form are 
included in Maya. Yet, when one has to consider Karma by 
itself, one has to say that the form of Karma is the same as the 
form of Maya. Therefore, it is more convenient to make it clear 
in the very beginning that Maya, Names and 
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Forms, and Karma are fundamentally the same in nature- One 
can, it is true, make the subtle distinction that MAYA is the 
common word, and its Appearance has the specific name of 
Names and Forms, and its Activity, the specific name of 
KARMA. But, as ordinarily it is not necessary to make this 
distinction, these three words are very often used 
synonymously. This clothing (or this upadhi i.e., super-imposed 
covering) of perishable Maya on one part of the Parabrahman, 
which is visible to the eyes, has been described in Samkhya 
philosophy as the three-constituented Prakrti. Sarnkhya 
philosophers look upon Purusa and Prakrti as two self-created, 
independent and eternal Elements. But, as Maya, Names and 
Forms, or Karma change constantly, it would be logically 
incorrect to look upon them as of the same standard as the 
permanent and immutable Parabrahman; because, as the two 
ideas, 'permanent' and 'non-permanent', are contrary to each 
other, both of them cannot become applicable at the same 


time. Therefore, Vedantists have come to the conclusion that 
Perishable Prakrti or Maya, in the shape of Karma, is not 
independent, but that the Appearance of a qualityful Maya is 
seen in the one, permanent, all-pervading, and qualityless 
Parabrahman by the feeble human organs. But, it is not 
enough to say, that Maya is not independent, and that one 
only sees this Appearance in the qualityless Parabrahman. 
Although, according to Vivartavada, if not according to the 
Gunaparinama-vada, it is possible to see this Appearance of 
qualityful Names and Forms, that is, of Maya in the qualityless 
and eternal Brahman, yet, we are faced with the further 
question, namely, when, in what order, and why, did this 
qualityful Appearance, which is seen by human organs, appear 
in the qualityless Parabrahman? or, to say the game thing in 
ordinary language, when, and why, did the eternal and 
thought-formed Paramesvara create the Name-d and Form- 
ed,. perishable, and gross universe? But, as this subject is 
unknow- able, not only to human beings, but even to gods, 
and to the Vedas, as stated in the Nasadiya-Sukta in the Rg- 
Veda (Rg. 10. 129; Tai. Bra. 2.8. 9) one cannot answer that 
question better than by saying: "this is an unknowable pastime 
(lila) of the qualityless Parabrahman, which has been realised 
by 
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Knowledge." (Ve. Si. 2.1.33). One has to take it for granted 
that ever since the commencement of things, Name-d and 
Form-ed perishable Karma, or qualityful Maya, has been seen 
side by side with the qualityless Brahman. Therefore, Karma 
embodied in Maya has been called eternal in the Vedanta- 
Sutras (Ve. SU. 2. 1. 35 — 37), and even in the Bhagavadgita, the 
Blessed Lord has, after saying that Prakrti is not independent, 
but "is My Maya" (GI. 7.14), said further on that this Prakrti, 
that is, Maya, and Purusa are both ‘eternal (Gi. 13.19). In the 
same way, in describing Maya, Sarnkaracarya has said in this 
Bhasya or commentary, that "sarvajhesvarasya 'tmabhtte iva 
‘vidyakalpite namarupe tattvanyatvabhyam anirvacaniye 
samsaraprapaficabijabhute sarvajhasyesvarasya ‘maya’ 'Saktih' 
‘prakrtir' iti ca Srutismrtyor abhilapyete" (Ve. Sd. Sam. Bha. 
2.1.14.), i.e., "the Names and Forms imagined to exist in the 
fundamental Brahman as a result of the ignorance (of the 
organs), which are supposed to be of the nature of the Atman 
of the All-Scient Paramesvara, but of which, it is not possible to 
say whether they are different or not-different (tattvanyatva) 
from the Paramesvara, since they are Gross, and which are the 
root of the (visible) expansion of gross world, are, in the Sruti 
and Smrti texts, called the ' maya’, 'Sakti' or 'prakrti’ of the all- 
knowing Paramesvara"; and "as the subsequent universe 
seems to have come into existence from the Paramesvara on 
account of His Maya, this Maya, though perishable, is essential 
and extremely useful for the creation of the visible universe, 
and it is seen to have been given the names of 'avyakta’, ' 


akaga ' and ‘aksara ' in the Upanisads" (Ve. Si. Sam. Bha, 
1.4.3). The Samkhyas look upon the Elements, Knowledge- 
formed (cinmaya) Spirit, and inactive (acetana) Maya (Prakrti) 
as independent and eternal; 'but, it will be seen from the 
above, that, though Vedantists admit the eternity of Maya 
from one point of view, they do not accept the position that 
Maya is self-created and independent; and on that account, in 
describing the Maya embodied in worldly life by comparing it 
to a tree, the Gita says, "na rupam asyeha tathopalabhyate 
nanto na cadir na ca sampratistha" (Gi. 15.3), i.e., "the FORM, 
END, BEGINNING, root, or habitation of this tree of worldly life 
(sarnsara vrksa) cannot be found". In 
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the same way, the descriptions which are come across in the 
third chapter, such as, "karma brahmodbhavam viddhi" (Gt. 
3.15), i.e., "Karma was created out of the Brahman"; or, 
"yajiiah karmasamudbhavah" (Gi. 3.14), i.e., "even the Yajiia 
springs out of Karma"; or, "sahayajfiah prajah srstva" (GT. 3.10), 
i.e., "the Brahmadeva created praja (srsti) and yajna (Karma) at 
the same time", mean that, "Karma, or Yajna in the form of 
Karma, and the srsti, that is, praja (the creation) all came into 
existence at the same time". Then whether you say that this 
srsti came into existence out of Brahmadeva himself, or, in the 
words of the Mimamsa school, that it was created by 
Brahmadeva from the eternal Vedic words, the meaning is the 


same (Ma. Bha. San. 231; Manu. 1.21). In short, Karma is the 
activity which is to be seen in the fundamental qualityless 
Brahman, at the time when the visible world began to be 
created. This activity is known as the Name-d and Form-ad 
Maya, and the activities of the Sun, the Moon, and all the 
other objects in the world have gradually come into existence 
from this fundamental Karma (Br. 3.8.9). Scients have 
determined by means of their Reason that this, Karma or 
Maya, performed at the time of the creation of the universe, 
which is the foundation of all the activities in the world, is 
some unknowable pastime (lila) of the Brahman, and not 
something independent of the Brahman. [1] But, as the scients 
cannot go further, it is not possible for them to ascertain 
‘when' this wonder, or these Names and Forms, or this Karma 
embodied in Maya first came into existence. Therefore, when 
it is necessary to consider only this Karma-world (karma srsti), 
it is usual in the Vedanta science (Ve. Su. 2.1.35) to refer to 
this dependent, perishable Maya and, at the same time, the 
Karma which is appurtenant, to it, as ‘eternal’ (anadi). It must 
be borne in mind that the word 'anadi’ in this place does not 
mean fundamentally ' without beginning ' (nirarambha) and 
independent, like the 


[1] "What belongs to mere appearance is necessarily sub- ordinated by 
reason to the nature of the Thing-in-itself " Kant's Metaphysics of 
Morals (Abbot's trans, in Kant's Theory of Ethics”. p. 81). [In one 
edition, this page is shown as 18 ~Translator.] 
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Paramesvara, as is maintained by the Samkhyas, but 
‘durjheyarambha' that is, "something, the beginning of which 
cannot be known". 


But, although we are not in a position to say definitely when 
and why the Knowledge-formed Brahman first began to take 
up the Appearance of the visible world, yet, the rules by which 
the further activities of this Karma in the shape of Maya go on, 
are fixed; and many of those rules can be determined by us. 
The order in which the various Name-d and Form-ed objects in 
the world came into existence out of the fundamental Prakrti, 
that is, out of eternal Karma in the shape of Maya, has been 
described by me according to the Samkhya philosophy in the 
eighth chapter of this book; and | have, in the same place, 
mentioned the doctrines of modern Material sciences for 
comparison. It is true that Vedanta does not look upon Prakrti 
as self-created like the Parabrahman; but, as the further 
development of Prakrti, according to Samkhya philosophy, is 
acceptable to Vedanta, | will not repeat that subject-matter 
here. Yet, in the order of the creation of the universe from 
fundamental Prakrti in the shape of Karma, which has been 
described above, | have nowhere considered the ordinary rules 
according to which man has to suffer the results of Karma 
(Action). It is, therefore, necessary to consider those rules 
now. This is known as 'KARMA-VIPAKA' (effect of Karma). The 


first of the rules relating to Karma-Vipaka is that once the 
Karma is started, its activity or expansion continues without a 
break; and, though the day and night of Brahmadeva may be 
over and the universe destroyed, yet, this Karma survives in 
the form of a seed; and, when the universe begins to come 
into existence again, fresh sprouts grow out of that seed of 
Karma. It is stated in the Mahabharata that: 


yesam ye yani karmani prak srstyam pratipedire | 
tany eva pratipadyante srjyatmanah punah punah Il 
(Ma. Bha. San. 231, 48, 49; GI. 8.18 and 19). 


that is, " those very Actions which have been committed by 
any "being in the previous world, find him again and again 
(whether lie may will it or no)". Not only is it that "gahana 
karmano gatih"(GI1. 4.17) — "the effects of Karma are 
unfathomable" — 
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but, even the persistence of Karma is very difficult to get rid of. 
Nobody has got rid of Karma. The wind blows by Karma. The 
Sun and the Moon move on account of Karma; and 
Brahmadeva, Visnu, Sankar, and other qualityful gods also are 
all tied up in Karma. All the more so, Indra and ethers. 
Qualityful (saguna) means, defined by Name and Form; and 
being defined by Name and Form means Karma, or the result 


of Karma. In as much as it is not possible to say how Karma, in 
the shape of Maya, first came into existence. it is also not 
possible to soy when man first got involved in the cycle of 
Karma. But, once he has got into that cycle, however he may 
have got into it, he cannot later on, that is, after his Name-d 
and Form-ed body has bs3n destroyed, escape taking up 
different Forms in this world as a result of his Actions. Because, 
as Material scientists have now definitely established, the 
energy of Karma is never destroyed, and that energy which 
appears to-day under one Name and Form, reappears under 
another Name and Form when the former Name and Form has 
been destroyed; [1] and, if he cannot escape taking up other 
Names and Forms after one Name and Form has been 
destroyed, one cannot definitely say that these various 
subsequent Names and Forms will be lifeless, and that it is not 
possible for them to be something different. This recurrence of 
Names and Forms is known as the cycle of births and deaths, 


[1] It is not that this idea of re-incarnation has been accepted only in the 
Hindu religion or by theists. Although the Bu Id Lists do not believe in 
the Atman, yet, they have wholly adopted the theory of re-incarnation 
into their religion; and, even in the twentieth century, the inveterately 
atheistic German philosopher Nietzsche, who pronounced that 'God is 
dead', has accepted the theory of re-incarnation. He has said that lie 
was inspired with the idea or explanation that: as the perpetually 
recurring transformations of the energy of Karma are limited, and Time 
is eternal, a Name and Form which has once been created, must occur 
again; and, therefore, the cycle of Karma is established even from the 
point of view of the Material sciences. (Nietzsche's Eternal Recurrence, 
Complete works, Engl. Translator. Vol. XVI. pp. 235 — 256). 


or samsara, according to the Philosophy of the Absolute Self; 
and that Energy, which is the foundation 
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of these Names and Forms, is synthetically called Brahman, 
and distributively, Jivatman. It is stated in the Mahabharata 
and in the Manu-Smrti, that, strictly speaking, this Atman. 
neither comes to birth nor dies; that it is eternal, that is, 
perpetual; but that, as it is involved in the cycle of Karma, one 
cannot escape taking up another Name and Form, when one 
Name and Form has been, destroyed; one has to suffer to- 
morrow for what one does to-day, and day after to-morrow, 
for what one does to-morrow; nay, one has to suffer in the 
next birth for what one does in this birth, and in this way the 
cycle of the universe is continually going on; and that the 
results of these Actions have to be borne not only by 
ourselves, but even by the sons, grand-sons, and great-grand- 
sons, who come to birth out of our Name-d and Form-ed body 
(Manu. 4. 173; Ma. Bha, A. 80.3). Bhisma says to Yudhisthira in 
the Santiparva that — 


papam karma krtarh kirncid yadi tasmin na drsyate | 


nrpate tasya putresu pautresv api ca naptrsu Il (San. 
129.21) 


that is: " King, although a particular man may not be seen to 
suffer the results of his evil actions, yet, his sons, grandsons 
and great-grandsons have to suffer them"; and we actually see 
that some incurable diseases recur hereditarily. In the same 
way, the fact of one person being born a beggar, and another 
person being born in the family of a king, has also to be 
explained by the theory of Karma; and, according to some, this 
is the proof of the correctness of the theory of Karma. Once 
this cycle of Karma is started, the Paramesvara Himself does 
not interfere with it. Seeing that the entire universe is going on 
by the will of the Paramesvara, who other than the 
Paramesvara can be the giver of the fruit of our Actions (Ve. 
SU. 3.2.38; Kau. 3.8)? And, for this reason, the Blessed Lord has 
said, "labhate ca tatah kaman mayaiva vihitan hi tan" (Gr. 
7.22), i.e., "the desired result, which is prescribed by Me, is 
acquired by man". Vedanta, therefore, comes to the ultimate 
doctrine that though the act of prescribing the result of an 
Action belongs to the Paramesvara, yet, in as much as these 
results are fixed according to a man's good or bad Actions, 
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that is, according to the worth of his Action, Non-action, or 
Bad action, the Paramesvara is, strictly speaking, apathetic in 
this matter; and that, therefore, if there is the distinction of 
good or bad among men, the Paramesvara does not, on that 
account, become liable to the blame of partiality (vaisamya) or 


cruelty (nairghrnya), (Ve. SU, 2. 1. 34); and with reference to 
this position, it is stated in the Gita that: "samo 'ham 
sarvabhitesu" (Gi. 9.29), i.e., "| am equal towards all", or, 


nadatte kasyacit paparn na caiva sukrtarmm vibhuh Il (Gi. 
5.14, 15) 


that is: "the Paramesvara does not accept either the sin or the 
meritorious Action of anybody; the cycle of the inherent 
effects of Karma or Maya is continually going on; each created 
being has to suffer happiness or unhappiness according to its 
own Actions". In short, although it is not possible for human 
reason to explain when Karma was first started in the world by 
the desire of the Paramesvara, or when man first came within 
the clutches of Karma, yet, in as much as the further 
consequences or fruits of Karma are found to result according 
to the laws of Karma, human reason can come to the definite 
conclusion, that every living being has been caught in the 
prison of eternal Karma in the shape of Names and Forms, 
from the very commencement of the world. This is what is 
meant by the quotation given at the commencement of this 
chapter, namely, "karmana badhyate jantuh" 


The words 'samsara’, ' prakrti’, ‘maya’, ‘visible world’, or ‘rules 
or laws of creation’ (srsti) mean the same thing as ' the eternal 
course of Karma’; because, the laws of creation are the laws 
which govern the changes which take place in Names and 
Forms; and, from this point of view, all Material sciences come 


under the denomination of Maya defined by Names and 
Forms. The rules or limitations of this Maya are hard and 
comprehensive; and therefore, even a pure Materialist like 
Haeckel, who was of the opinion that there is no Fundamental 
Element which is at the root of or beyond the visible world, 
has laid down the proposition that a man must go where the 
cycle of creation drags him. According to this philosopher, the 
feeling which every man has, that he should 
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obtain a release from his perishable Name-d and Form-ed 
Appearance, or that he will obtain immortality by doing a- 
particular thing, is a mere illusion. Not only are the Atman or 
the Paramatman not independent, and not only is immortality 
a humbug, but, no human being in this world is a free agent to 
do any particular act. As whatever act a man does to-day is the 
result of what has been done before by him or by his 
ancestors, it is also never dependent on his will, whether or 
not to do a particular thing. For example, a desire to steal nice 
things belonging to others comes into existence in the hearts 
of particular persons against their will, as a result of previous 
Actions or hereditary impressions; and they are inspired to 
steal that particular thing. In short, these Materialists are of 
the opinion that the principle mentioned in the Gita, namely, 
"anicchann api varsneya balad iva niyojitah" (GT. 3.36), i.e., "a 
man commits sin, although he might not desire to do it", 


applies in all places in the same way, that there are no 
exceptions to it, and that there is no way of escaping it. From 
this point of view, a desire which a man gets to-day is the 
result of his Action of yesterday, and the desire he had 
yesterday was the result of his action of day before yesterday; 
aman can never do anything by his independent volition, as 
this chain of causes is endless; whatever happens is the result 
of former actions or of destiny, because people give the name 
Destiny to predestined Karma; and, if a man is, in this way, not 
free to do or not to do a particular Action, it becomes futile to 
say that he should improve his conduct in a particular way, or 
that he should, in a particular manner, realise the identity of 
the Brahman and the Atman and purify his intelligence. Like a 
log which has fallen in the stream of a river, one must without 
demur go wherever Maya, Prakrti, the laws of Creation, or the 
Stream of Karma drags him, whether that is progress or 
regress. In reply to this, some other evolutionist Materialists 
say that in as much as the form of Prakrti is not steady, and 
Names and Forms continually change, man should watch and 
find out by what rules of creation these changes take place, 
and bring about such a change in the external creation as will 
be beneficial to him; and we see in actual life, that by following 
this logic, 
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man utilises fire or electricity for his own benefit. Similarly, it is 
our experience that human nature can to some extent be 
altered by effort. But, the question in hand is not whether or 
not there can be a change in the formation of the universe or 
in human nature, nor whether or not man should effect such a 
change; and we have, at the moment, to determine whether 
or not a man is in a position to control or to yield to the 
inspiration or desire which he has to bring about such a 
change. And if, from the point of view of Materialistic 
philosophy, the fulfilment or non-fulfilment of this desire is 
pre-destined by the laws of Prakrti, or of Karma, or of the 
Creation, according to the principle 'buddhih karmanusarin’’, 
then it follows, according to this philosophy, that a man is not 
free or independent to do or not to do a particular Action. This 
doctrine is known by the. name ' vasanasvatantrya' (Freedom 
of Desire), or 'icchasvatantrya' (Freedom of Will), or 
‘pravrttisvatantrya' (Freedom of Inclination) And if one 
considers the matter purely from the point of view of the 
Effects of Karma (karma-vipaka) or of the purely Materialistic 
philosophy, one has to come to the conclusion that no man 
has got any kind of freedom of inclination or freedom of will, 
and that every man is circumscribed in all directions like the 
unbreakable iron ring fixed on the wheel of a cart. But, if one 
takes the evidence of his own Conscience in this matter, it will 
be seen that although one may not possess the power of 
making the Sun rise in the West, yet, we believe that doing or 
not doing, after careful consideration, whatever one intends to 


do by his own hands, or, where there is one course which is 
sinful and another which is meritorious, or one course which is 
righteous and another which is unrighteous, choosing the good 
or the bad course out of the two, is a thing which is subject to 
the control of a man's desire. We have now to see whether 
this belief is right or wrong. If one says that this belief is wrong, 
then those who commit thefts or murders are judged to be 
wrong-doers on the basis of this belief, and are' punished 
accordingly; and, if one says that it is correct, then the Theory 
of Karma, or the Theory of Karma-Vipaka or the laws of the 
visible creation fall to the ground. As in the Material sciences,’ 
one has to consider only the actions of 
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gross substances, this question does not arise there. But, it 
acquires importance in the science of Karma-Yoga, which deals 
with the duty and the non-duty of those who have- acquired 
Knowledge, and it has to be answered; because, if it is 
definitely proved that there is no freedom of inclination for 
man, then the science of right or wrong (vidhinisedha-sastra), 
which shows how to purify the mind, or explains whether a 
particular thing should be done or should not be done, or 
whether a particular thing is righteous or unrighteous, 


automatically loses need of consideration (Ve. SU, 2. 3. 33); [4] 
and the height of manhood will consist in remaining in the 
eternal bondage of Mahamaya or Prakrti, whether personally 
or as a result of heredity. Or, where is there any manhood left 
at all? Manhood will have to be considered if a person is ina 
position to control anything at all. What can there be except 
imprisonment and serfdom where a man has not the smallest 
authority or will? Like the bullocks tied to a plough, everyone 
will have to toil under the authority of Prakrti, and as our poet 
Shankara says, "the shackles of the inherent qualities of 
substances" must be perpetually kept by oneself on his feet! 
The attention of all scholars has been fixed on the question of 
the Freedom of Will, as a result of Karma-Vada (Theory of 
Karma) or Daiva-Vada (Theory of Destiny) in our country, and 
of the Theory of Providence in the Christian religion in former 
years, and of the Theory of the Laws of Nature propounded by 
Materialistic philosophers in modern times; and any amount of 
discussion has taken place, and is still taking place on this 
question. But as it is impossible to deal with the whole of that 
matter here, | am in this chapter dealing only with what the 


[1] This portion of the Vedanta-Sitra is nailed the ‘jivakartrtvadhikarana’, 
and the first of these Sutras is 'karta sastrarthavatvat', that is to say, ‘in 
order that the science of right or wrong should have any significance, 
the Jiva (Personal Self) must be considered as a doer’. When one 
considers the Sutra of Panini (Pa. 1.4.54) that:— "svatantrah karta" (i.e., 
the doer is independent), the word" 'karta' conveys the impression of 
Freedom of Self; and it will be been that this adhikarana deals with that 
question. 


idea of the Bhagavadgita and of Vedanta philosophy on that 
question is. 
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It is true that the course of Karma is eternal, and that even the 
Paramesvara does not interfere with the course or cycle of 
Karma which has once been started. But according’ to our 
philosophers, the doctrine of Adhyatma (Philosophy of the 
Absolute Self), that the visible world is not purely Karma or 
merely Names and Forms, that there is some imperishable 
independent Atman-formed Brahman-world which is clothed 
by these Names and Forms, and that the Atman within the 
human body is a particle of that permanent and independent 
Parabrahman, shows the path for getting out of this seemingly 
unconquerable difficulty. But, before explaining this path, it is 
necessary to complete the description of the process of the 
Effects of Karma, which has remained incomplete. It is not that 
the rule that one has to suffer according to what one does, 
applies only to a particular individual. A family, a. community, 
a nation, or even the whole universe cannot .escape suffering 
the consequences of their Actions in the game way as an 
individual cannot do so; and in as much as every human being 
is born in some family, some community, or some country, it 
has to some extent to suffer on account of the Actions not only 
of itself, but also of the community or society, such as, the 
family etc. to which it belongs, But, as one has to refer 


ordinarily only to the Actions of a particular individual, the 
divisions of Karma, in the Theory of the Effects of Karma, have 
been made primarily by reference to a single individual. For 
instance, Manu has divided the evil actions of a man into 
bodily (kayika), vocal (vacika) and. mental (manasika); and of 
these, prostitution, murder, and theft are called bodily Actions; 
the four Actions, namely, speaking what is painful, speaking an 
untruth, speaking what is derogatory, and speaking what is 
incoherent, are called vocal Actions; and the three Actions, 
namely, desiring the wealth of another, desiring the evil of 
another, and false insistence, are said to be mental Actions; 
and having in this way classified evil Actions or sins into ten 
kinds (Manu. 12.5 — 7; Ma. Bha. Anu. 13.), their effects are 
next enumerated. Yet, this differentiation is not final; because, 
later on, in this very chapter, Karma has again been divided 
into sattvika, rajasa, and tamasa; and the characteristics of 
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these three kinds of qualities (guna), or of Karma, which have 
been given there are primarily the same as those given id the 
Bhagavadgita (Gi. 14. 11 — 15; 18. 23 — 25; Manu. 12. 31-34). 
But, the division of Karma which one commonly comes across 
in the subject of the Effect of Actions is different from both 
these divisions; and according to that division, Karma is divided 
into 'sarmcita' (Accumulated). 'prarabdha' (Commenced), and 
'kriyamana' (Being-suffered). Whatever Action has been 


performed by a man upto date, whether he has performed it 
in this birth or in the previous births, is his 'sarncita’, i.e., 
‘Accumulated’ Karma. This sarncita is also known as ‘adrsta’ 
(invisible), or, in the terminology of the Mimamsa school, 
‘apUrva' (strange). The reason for this terminology is, that any 
particular Action is visible only during that particular time 
when it is being performed; and when that time has gone, it 
does not any more remain in its actual form, but all that 
remains is its subtle, that is, invisible, or apUrva, that is, 
strange effects (Ve. Si, Sam. Bha. 3. 2. 39,40). Whatever may 
be said, the words 'samcita’, 'adrsta', or 'apurva' undoubtedly 
mean the ‘accumulation’ of the effects of all the various 
Actions performed upto the moment of performing the last 
Action. It is not possible to suffer the effects of all these 
Accumulated Actions at the same time; because, the 
consequences of these Accumulated Actions can produce 
either good or bad, that is, mutually contrary effects. For 
instance, some Accumulated Actions lead to heaven, whereas 
others lead to hell; and, the results of all of them cannot 
possibly be enjoyed at one and the same time, but have to be 
enjoyed one after the other; and therefore, those out of the 
‘samcita' (Accumulated) Actions, of which the results are first 
begun to be suffered are known as 'prarabdha' (Commenced 
Actions), or 'that samcita, which has started’. In the Marathi 
language, the word 'prarabdha' is very often used 
synonymously with 'samcita’; but it will be seen that this 
meaning is not correct, and that scientifically speaking, 


‘prarabdha' is only a sub- division of 'sarncita', which is the 
total aggregate of Actions. prarabdha is not the whole of 
samcita, but that portion of sarmcita, the effects (karya) of 
which, one has begun to suffer for; and, therefore, 'prarabdha' 
is also called 'arabdha-karya' 
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(Commenced Action). In addition to Commenced and 
Accumulated Action, a third division of Karma is ordinarily 
made, namely, the 'kriyamana’. 'kriyamana’ is a derivative 
participle indicating the present tense, and means ‘that Action 
which is now going on, or which we are now performing’. But, 
whatever we are now doing is the result of the Commenced 
Karma, that is to say, of that portion of Accumulated Karma 
which we have commenced to suffer for. Therefore, | do not 
see any reason for making the third division, 'kriyamana' 
(Being-suffered). It is true that one can differentiate between. 
Commenced and Being-suffered Karma by saying that the 
Commenced Karma is the cause and the Being-suffered is its 
effect (phala), that is to say, its product (karya). But, this 
distinction is of no use in the process of suffering the results of 
Actions. Some word is necessary to indicate those Actions, out 
of the Accumulated Karma, which one has not yet commenced 
to suffer for, that is to say, which remain over after the 
Commenced is deducted from the Accumulated. Therefore, in 
the Vedanta Sutras (Ve. SU. 4.1.15), Commenced Karma is 


known as 'prarabdha-karya' , and all the Actions which are not 
‘prarabdha' are known as 'anarabdha-karya’' (Actions, which 
one has not yet begun to suffer for). In my opinion, it is 
scientifically more accurate to divide Accumulated Action 
(sarmcita-karya) into prarabdha-karya and anarabdha-karya in 
this way; and therefore, instead of understanding the word 
‘kriyamana' (Being-suffered) as a derivative participle 
indicating the present tense, we can look upon it as indicating 
the future tense on the strength of the Sutra of Panini: 
"vartamana samipye vartamanavadva" (Pa. 3.3.131), and 
interpret it as meaning "that, which is to be suffered for, soon 
in the future"; in this way, kriyamana will mean anarabdha- 
karya , and the words prarabdha (Commenced) and kriyamana 
(To-be-Suffered) will respectively be synonymous with 
arabdha-karya (Commenced Karma) and anarabdha-karya 
(Uncommenced Karma) of the Vedanta-Sitras. But now-a- 
days, at any rate, no one interprets the word 'kriyamana’ in 
that way; and kriyamana is interpreted as meaning the Actions 
which are now being suffered for. But, if it is taken in that 
meaning, not only has one to call the result of prarabdha 
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by the name kriyamana, but the interpretation becomes 
further subject to the serious objection, that none of the 
words 'samcita’, 'prarabdha’ or 'kriyamana' can be used for 
showing the anarabdha-karya . On the other hand, it is also not 


proper to disregard the ordinary meaning of the word 
‘kriyamana'. Therefore, instead of accepting the commonly 
accepted divisions of Karma in the samcita, prarabdha, and 
kriyamana, in discussing the process of suffering the results of 
Actions, | divide Karma into arabdha-karya (Commenced 
Karma) and anarabdha-karya (Uncommenced Karma); and that 
is also scientifically more convenient. The action of 'suffering' 
is divided, according to the tense, into 'that which has been 
suffered’ (past), ‘that which is now being suffered’ (present), 
and 'that which has still to be suffered’ (future). But, in the 
science of the Effects of Karma, Karma cannot be divided into 
three divisions in this way. Because, that portion of 
Accumulated Karma (samcita), which is suffered for after 
having become Commenced Karma (prarabdha), produces 
results which go again to swell the ranks of Accumulated 
Karma (samcita): and, therefore, in considering the question of 
the suffering for Actions, it is not necessary to divide samcita 
further than into prarabdha, which means that which one has 
begun to suffer for, and anarabdha, which means that which 
one has not yet begun to suffer for. When the effects of all 
Actions have, in this way, been classified into a two-fold 
division, the science of the effects of Karma now tells us about 
the suffering of those effects, that Accumulated Karma is all 
that has to be suffered for. Out of this, those Actions, the 
suffering of the effects of which has resulted in one's acquiring 
the present birth, that is to say, that portion of Accumulated 
Karma which has become Commenced Karma, cannot be 


escaped suffering for — "prarabdhakarmanam bhogad eva 
ksayah". In the same way as an arrow, which has left one's 
hands, cannot come back, but must go on upto its destination, 
or, as once the wheel of the potter starts to revolve, it will go 
on revolving until the force of the revolution has been 
exhausted, so also does prarabdha, that is, that Karma for the 
results of which one has begun to suffer, go on. Whatever has 
been started, must come to an end; there is no escape 
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from it. But, the same is not the case with the Karma, which is 
anarabdha-karya. One can totally annihilate all this kind of 
Karma by means of Knowledge. As a result of this important 
difference between the Commenced Karma (prarabdha karya) 
and Uncommenced Karma (anarabdha karya), the scient has 
got to patiently wait for a natural death, even after having 
acquired Knowledge, that is to say, until the Karma, which has 
started with his body coming to birth, comes to an end. If 
instead of doing so, he puts an end to his life, then, although 
he may have destroyed his anarabdha Karma by means of 
Knowledge, yet, he will have to take another birth for suffering 
the effects of that prarabdha karma, which made him take the 
former birth, and the suffering of which has remained 
incomplete as a result of his perversity in putting an end to his 
life; and both the Vedanta and the Samkhya philosophy have 
drawn the conclusion that on that account he will necessarily 


not attain Release (Ve. Sd, 4.1.13 — 15 and Sam. Ka, 67), 
Besides, committing suicide in defiance of these natural laws 
will be another Karma, which will have been started, and it will 
be necessary to take another birth to suffer the consequences 
of that Karma. From this, it will be clear, that from the point of 
view of the doctrine of Karma, even suicide is a madness. 


| have now mentioned the divisions of Karma from the point of 
view of suffering the Effects of Karma. | shall now consider in 
what way, that is, by what device one can escape the bonds of 
Karma. The first of these devices is that prescribed by the 
supporters of the Karma-Vada (Doctrine of Karma), 
‘anarabdha-karya' has been defined by me above as those 
Accumulated Actions, for which one has to suffer in the future 
— whether they can be suffered for in this life or it is necessary 
to take other births to suffer them. But, disregarding this 
meaning, some followers of the Mimamsa school have found 
out a way, easy in their opinion, for obtaining Release. As has 
been stated before in the third chapter, Karma is divided by 
the Mimamsa school into nitya (daily), naimittika (occasional), 
kamya (desire-prompted), and nisiddha (forbidden). Out of 
these, if one fails to perform the daily Actions like sarndhya 
(worship at twilight) etc., one incurs sin; and the 
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occasional Actions have to be performed whenever the 
occasion arises. Therefore, according to the Mimamsa school, 
both these kinds of Actions have to be performed. That leaves 
the kamya and the nisiddha Actions. Out of these, one incurs 
sin by performing the nisiddha (forbidden) Actions, and, 
therefore, they should not be performed; and as, by 
performing the kamya (desire-prompted) Actions, one has to 
take birth after birth to suffer their effects, they too should not 
be performed.. When a man, in this way, mentally balances 
the effects of Actions, and gives up some Actions and performs 
others according to the prescribed rites, he must automatically 
obtain Release: because,; the prarabdha-karma is exhausted 
by its being suffered for in this life; and by performing the daily 
and the occasional Actions and eschewing the forbidden ones 
in this life, one escapes perdition; and by giving up desire- 
prompted Actions, there does also not remain the necessity of 
enjoying heavenly happiness. When the suffering in this world 
and in hell and in heaven has thus been exhausted, no other 
state is possible for the Atman except Release. This doctrine is 
known as 'karma-mukti' or 'naiskarmya-siddhi' (salvation by 
absistence from Action). The state in which in spite of 
performing an Action, one is in the same position as- if one did 
not perform it, that is to say, in which the doer does not suffer 
the bondage of the sin or the merit of the Action, is known as 
the 'naiskarmya’' state. But, Vedanta philosophy has proved 
that, one does not fully succeed in naiskarmya by this device of 
the Mimamsa school (Ve. Si. Sam. Bha. 4.3.14); and for the 


same reason, the Gita says: "naiskarmya does not result from 
abstinence from Actions, nor does one obtain. Release by 
giving up Action" (Gi. 3.4). In the first place, it is impossible to 
eschew all the forbidden Actions, and Ethics itself says that by 
making a naimittika (occasional) prayascitta (self-imposed 
penance), one does not entirely get rid of the sin of having 
performed that forbidden Action. Yet, even taking, it for 
granted that such a thing is possible, the statement of the 
Mimamsa school that by suffering for the 'prarabdha' Karma, 
and 1 performing the various performable Actions in the 
manner mentioned above in this life, or by not performing 
them, one exhausts accumulation of samcita Karma, is itself 
not correct; because 


p.379. 


if the results of two accumulated Actions are contrary to- each 
other, e. g., if the effect of one is heavenly happiness, and that 
of the other, the tortures of hell, then, as it is not possible to 
suffer both at the same time and at the same place, it is- 
impossible to exhaust the suffering for the effects of the entire 
‘samcita' Karma by the 'prarabdha' which has been started in 
this life, and by the Actions which have to be performed in this 
life. It is stated in the Parasaragita in the Bharata that:— 


kadacit sukrtarn tata kitastham iva tisthati | 


majjamamsya samsare yavad duhkhad vimucyate II 
(Ma. Bha. San. 390. 17) 


that is, "sometimes, the meritorious Actions previously 
performed by a man wait (to give him their beneficial effects) 
until he has escaped from the pain of this worldly life"; and the 
same argument applies to the Accumulated sins. Thus, 
suffering the effects of Accumulated Karma is not exhausted in 
one life, and some portion of the Accumulated Karma, always 
remains over as anarabdha-karya (Uncommenced Karma); and, 
even if all Actions in this life are performed in the manner - 
mentioned above, one still does not escape having to take 
another birth for suffering the Uncommenced Karma which is 
part of the Accumulated Karma. Therefore, Vedanta 
philosophy has come to the conclusion, that this seemingly 
easy device of the Mimamsa school for obtaining Release, is 
false and misleading. No Upanisad has mentioned this way of 
escaping the bondage of Karma. This device has been erected 
merely on the foundation of inference, and this inference does 
not stand the test till the end. In short, expecting to escape the 
bondage of Karma merely by performing Karma, is as foolish as 
expecting a blind man to save another blind man by showing 
him the right way. Well; if one does not accept this device of 
the Mimamsa school, and sits idle without performing any 
Action, expecting thereby to escape the bondage of Karma, 
that too is not possible; because, not only does the suffering 
for the Uncommenced Karma remain in balance, but the idea 
of giving up Karma, as also the act of sitting idle are both 


(omasa Actions in themselves, and one cannot escape having 
to take another birth in order to suffer the effects of 
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Ahese tamasa Actions, simultaneously with suffering for those 
of the Uncommenced portion of one's Accumulated Karma 
(See Gi. 18.7 and 8). Besides, so long as this body is alive, 
breathing, sleeping, sitting and such other Actions continue; 
and, therefore, the position of giving up all Actions also 
becomes untenable; and it has been stated in various places in 
the Gita, that no one can even for a single moment escape 
Karma in this world (See Gt. 3.5; 18.11). 


When it has thus been proved, that whether the Action be 
good or bad, man must always be ready to suffer the effect of 
it by taking some birth or other; that Karma is eternal and that 
even the Paramesvara does not interfere with its unbreakable 
continuity; that it is impossible to give up all Actions; and that 
one cannot escape the bondage of Karma by performing some 
Actions and not performing others as advised by the Mimamsa 
school, the next question which crops up is:— how can one 
satisfy the natural desire of a human being to escape the cycle 
of Karma in the shape of perishable Names and Forms, and to 
go and be merged into the Immortal and imperishable 
Element, which is at the root of -.that cycle. In the Vedas as 


also in the Smrti texts, many devices, such as, sacrifices etc. 
have been prescribed for obtaining benefit in the life after 
death. But, from the point of view of the philosophy of 
Release, all these are of a lower order; because, even if one 
attains heaven by performing meritorious acts like sacrifices 
etc., yet, when the benefit of .that meritorious Action is over, 
one does not escape having to come back again to the land of 
Action (karmabhimi ) sometime or other, though it may be 
after the expiry of a very long period of time (Ma. Bha. Vana. 
259 and 260; Gi. 8. 25 and 9.20) In short, it is quite clear, that 
this is not the correct path for being merged into the immortal 
substance and finally and permanently escaping from the 
troublesome cycle of births .and deaths by escaping the 
clutches of Karma. According to -the philosophy of the 
Absolute Self, Jiiana (knowledge) is the only way to 
permanently escape this troublesome cycle, that is to say, to 
obtain Release. 'JAana' does not mean the knowledge of the 
ordinary things of life (vyavahara-jfiana), or the knowledge of 
the creation defined by Names and Forms, 
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but the Realisation of the identity of the Brahman and the 
Atman. This is also known as ‘Vidya, and the word ‘vidya’ 
which has been used in the line "karmana badhyate jantuh 
vidyaya tu pramucyate", i.e., "a man is tied by karma and. 
released by vidya", which has been quoted in the beginning of 


this chapter, means 'JAana' (Knowledge). In the Bhagavadgita. 
the Blessed Loid says to Arjuna:— 


jhanagnih sarvakarmani bhasmasat kurute tatha 'rjuna 
| (Gi. 4.37). 


that is, "all Karma is reduced to ashes in the fire of 
Knowledge"; and also in the Mahabharata, it has been stated 
in two places, that:— 


bijany agny upadagdhani na rohanti yatha punah | 
jhanadagdhais tatha klesair natma sampadyate punah 
| 

(Ma. Bha. Vana. 199. 106, 107: San. 311. 17). 


that is, "in the same way as a seed, which has been burnt, will 
not take root, so also when the suffering (of Karma) has been 
burnt by JAana, it does not have to be suffered for again by the 
Atman." In the Upanisads also, there are several phrases- 
which mention the great worth of JAana, as follows:—"ya evam 
vedaham brahmasmiti sa idam sarvam bhavati" (Br. 1.4.10),. 
i.e., "he who realises that he is the Brahman, becomes 
immortal Brahman"; or, in the same way as water does not 
adhere to the lotus leaf, so also is that person who- has 
acquired the Knowledge of the Brahman not defiled- by Karma 
(Chan. 4.14. 3); or, one who realises the Brahman obtains 
salvation (Tai. 2. 1); or, he, who has Realised. that everything is 
saturated by the Atman, is not at any time affected by sin (Br. 
4.4.23); or "jfiatva devarn mucyate sarvapasaih" (Sve. 5.13; 


6.13), i.e., "a man escapes from all bonds after he has acquired 
the knowledge of the Paramesvara "; or" ksiyante casya 
karmani tasmin drste paravare" (Mun. 2.2.8), i.e., "when one 
has Realised the Parabrahman,,. all his Karma is destroyed"; or, 
"vidyayamrtam asnute" (sa. 11;, Maitryu. 7.9), i.e., "by vidya 
(Knowledge), immortality is attained"; or "tameva viditvati 
mrtyum eti nanyah panthah vidyate 'yanaya" (Sve. 3.8), i.e., 
"by Realising the Paramesvara, one acquires immortality; there 
is no other path for attaining 
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"Release." And if we consider the matter scientifically, we 
become more convinced of the same conclusion. Because, 
although whatever there is in the visible world is an 
embodiment of Karma, yet, in as much as that is a pastime of 
the Parabrahman which is the foundation of the entire 
universe, no Karma can affect the Parabrahman; and, the 
Parabrahman though responsible for the doing of all things yet 
remains un- affected. As has been stated in the beginning of 
this chapter, all the objects in this world are divided into the 
two classes, Karma (Maya) and Brahman, according to the 
philosophy of the Absolute Self. The only thing which he, who 
wishes to escape from one of these classes, that is, from 
Karma, can do, is to go into the other class, namely, into the 
Brahman; because, there being two fundamental classes of all 
things, there is no third state, which is free from Karma other 


than the Brahman-state. But, in order to achieve this Brahman- 
state, it is necessary to first properly understand what it is; 
otherwise, one will go to do one thing and actually do another 
thing. It will be like "vinayakam prakurvano racayamasa 
vanaram", i.e., "| wanted to make an image of Ganapati, but 
(not succeeding in it) | "have made an image of a monkey." 
Therefore, it follows logically from the philosophy of the 
Absolute Self, that the true means of escaping from the bonds 
of Karma is to acquire a true knowledge of the form of 
Brahman, that is to say, of the identity of the Brahman and the 
Atman, and of the unattachedness of the Brahman. The same 
meaning is conveyed by the statement of the Blessed Lord in 
the Gita that: "he who realises that Karma does not affect Me, 
because | am not attached to it, becomes free from the bonds 
of Karma" (GI. 4.14 and 13.23). But, it must not be forgotten 
that the word 'JAana' in this place does not mean merely 
bookish knowledge, or the mere mental process, as has been 
stated in the very beginning of the Samkarabhasya on the 
Vedanta-Sutras. ‘Jiiana' means 'the state of becoming brahmi- 
bhita (merged in the Brahman), or the Brahmi-state, which a 
man acquires after having acquired Spiritual Knowledge and 
conquered his organs.' The whole of this meaning is intended 
in each place. The' same definition of JAana according to the 
philosophy of the Absolute Self has 
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been mentioned at the end of the last chapter; and even in the 
Mahabharata (San. 320.30), Janaka has said to Sulabha that:— 
"jAanena kurute yatnam yatnena prapyate mahat", i.e., "when 
aman has acquired Jhana, which means Jana in the form of 
mental activity, he is inspired to effort; and by this path of 
effort, he ultimately reaches the Mahat-Element 
(Paramesvara)". The philosophy of the Absolute Self cannot 
tell one anything more than what path has to be followed, and 
where one has to go, in order to attain Release. When 
philosophy has told one these things, it is for everybody by his 
own efforts to remove all the thorns or obstacles which there 
may be in the path prescribed by it, and to clear up the load, 
and ultimately attain the ideal by that road. But, even this 
effort may be made in different ways, such as, the Patafijala- 
Yoga, Meditation on the Absolute Self, Devotion, or 
Renunciation of the fruit of Effort etc. (Gi. 12.8 — 12); and on 
that account, a man is very often confused. Therefore, the Gita 
after first mentioning the Desireless Karma-Yoga as the most 
important of these means, has also described in the sixth 
chapter the various devices of yama (restraint) — niyama 
(religious observance) — asana (pose)— pranayama (control of 
breath)— pratyahara (withdrawing the organs from the objects 
of sense) — dharana /'keeping the mind collected) — dhyana - 
(meditation) — samadhi (mental absorption into the object of 
meditation) etc. which are appurtenant to it; and from the 
seventh chapter onwards, it is stated how this Realisation of 
the Paramesvara is acquired, while observing the Karma-Yoga, 


by means of meditation on the Absolute Self or by the easier 
Path of Devotion (Gi. 18.56). 


Though it is thus established beyond doubt that Abstention 
from Action is not the way for escaping the bonds of Karma; 
that ultimate Release is attained only by keeping the Mind 
pure, by Realising the identity of the Brahman and the Atman, 
and by behaving like the Paramesvara; and that the idea of 
giving up Action is an illusion, because, no one can escape 
Karma, yet, the fundamental question, whether it is within the 
control of man to make that effort which has to be made in 
order to acquire the Knowledge necessary for making this 
course of Action successful, or whether he must go 
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wherever Name-d and Form-ed Prakrti will drag him, still 
remains unsolved. The Blessed Lord Himself has said;: 
“prakrtim yanti bhutani nigrahah kim karisyati" (GI. 3.33), i.e., 
"what will determination do?; every living being is bound to- 
act according to its inherent tendencies"; and that, "mithyaisa 
vyavasayas te prakrtis tvarn niyoksyati", i.e., "your efforts and 
determination are useless; your Prakrti (inherent tendencies) 
will drag you even where you do not want to go" (Gi. 18.59 
and 2.60); and even Manu has stated that "balavan 
indriyagramo vidvamsam api karsati" (Manu. 2. 215), i.e., "the 


organs are too much even for scients"; and the sum and 
substance of the process of Causality (karma-vipaka-prakriya) 
is the same; because, once one admits that all the desires in 
the mind of a man are the result of previous Karma, one has to 
come to the conclusion that man has to move perpetually 
from one Karma, to another Karma in the cycle of Destiny. 
Nay; one may even say that the inspiration to escape Karma, 
and Karma, itself, are mutually antagonistic. And, if this is true, 
then one falls into the impossible position (apatti) than no man 
is. free to acquire Jhana (Knowledge). To this the answer of the 
philosophy of the Absolute Self is that, in as much as the 
Element which is the support of the Name-d and Form-ed 
visible world also circulates in the gross human body in the 
form of an Atman, the Actions of a human being are to- be 
considered from the point of view both of the Body and of the 
Atman. Out of these, in as much as the. Atman-formed 
Brahman is fundamentally one, and only one, it can never be 
dependent; because, in order that, one should be dependent 
on another, the distinction of 'one' and 'another' must remain. 
In the present place, that 'another' is Name-d and Form-ed 
Karma. But Karma is non-permanent, and is essentially the 
pastime (lila) of the Parabrahman; and, therefore, although it 
acts as a covering over one part of the Parabrahman, it can 
undoubtedly never enslave the Parabrahman; besides, as | 
have already stated before, that. Atman which synthesises all 
the activities in the world of Karma, and gives rise to one's 
knowledge of the creation, must be different from the Karma- 


world, that is to say, it must belong to the Brahman-world, It, 
therefore, follows that the; 
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Parabrahman and the embodied Atman (Sarira-atman), which 
is fundamentally a part of the Parabrahman, are both 
fundamentally independent, that is to say, that they are both 
outside the province which is subject to the control of Prakrti. 
Oat of these two, the Paramatman is eternal and all-pervading, 
and is always in the pure and released state; and that is all the 
knowledge which human intelligence can get of it. But, as the 
Jivatman (personal Atman), which is a part of the Paramatman 
(Supreme Atman), is caught inside the cage of the Body and 
Reason and the other organs, though fundamentally it is in a 
pure and released form, and quality less, and a non-doer, the 
inspiration which it gives to- the human mind, can be actually 
perceived by us by personal experience. Although there is no 
force in free vapour, yet, when it is enclosed in a vessel, it 
begins to exert a pressure on that vessel. In the same way, 
when the Gross Body burdened by previous Karma, and the 
organs, enclose the Jiva (personal Atman), which is a particle 
of the Supreme Atman (Gi. 15.7), the bodily organs acquire the 
desire and inclination to do those Actions which can liberate it 
(the Jiva) from this enclosure, (or, which are favorable to 
Release); and, that is what is known in ordinary parlance as, 
‘the independent tendencies of the Atman'. The reason for my 


saying in ‘ordinary parlance' is that, in its pure released state, 
or, ‘from the philosophical aspect of it', the Atman is desireless 
and a non-doer (akarta), and all the activity is of Prakrti (GI. 
13.29 and Ve. Su. Sam. Bha. 2. 3. 40). But, Vedantins do not 
with the Samkhyas say that this Prakrti, of its own accord, 
performs Actions which favour Release; because, if one says 
so, it follows that gross Prakrti can blindly release even those 
who have no Knowledge. And, we cannot also say that, that 
Atman which is fundamentally a non-doer, will, of itself, that is 
to say, without any provocation, and by inherent tendencies, 
become a doer. Therefore, Vedanta explains the independence 
of the Atman by saying, that although the Atman is 
fundamentally a non-doer, yet, on account of the provocation, 
of the enclosure of the body, it, to that extent, becomes 
apparently a provocator or inspirer; and, when by reason of 
some cause or other, the Atman acquires this foreign 
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power of provocation, this provocation is distinct from the 
laws of Karma and independent, 'Independent' (when applied 
to the Atman) does not mean 'non-provocative'; and the 
Atman in its fundamental, pure state is also not a doer. But, 
instead of every time giving this lengthy explanation, it is usual 
to speak of this as the independent tendency, or the 
inspiration, of the Atman. This inspiration which is received by 
the organs through the Atman as a result of its being enclosed 


in an enclosure, and the inspiration which is received by the 
organs as a result of their contact with the objects in the 
external world, are two entirely different things. Eat, drink, 
and make merry are the inspirations of the organs; and the 
inspiration of the Atman tells us to perform actions which are 
favourable to Release. The first kind of inspiration belongs 
purely to the external world, that is, to the Karma- world; 
whereas the second inspiration, namely, that of the Atman 
pertains to the Brahman-world; and as these two kinds «f 
inspiration are at the outset mutually contradictory, the 
greater part of a man's life is spent in the mutual warfare 
between them. Out of these, when a man does not accept the 
inspiration from the Karma-world in matters of doubt (Bhag. 
11.10.4), but begins to act according to the independent 
inspiration of the Atman — and that is, what is understood by 
true atma-jhana (Spiritual Knowledge), or atma-nistha < 
devotion to the Atman)- all the Actions which he performs are 
naturally favourable to Release; and, ultimately 


visuddhadharma suddhena buddhena ca sa buddhiman 
| 

vimalatma ca bhavati sametya vimalatmana | 
svatantras ca svatantrena svatantratvam avapnute || 


that is:— "the fundamentally INDEPENDENT embodied Atman 
becomes merged in the permanent, pure, knowledgeful 
(buddha), untarnished, and INDEPENDENT Supreme Atman" 
(Ma. Bha. San. 308.27 — 30). This is. what is meant by the 


statement above that Release is obtained by knowledge. But, 
on the other hand, when the inherent tendencies of the gross 
body and organs inspired by Prakrti, that is to say, the 
inspirations from the Karma-world become predominant, a 
man goes to perdition. It is with reference to this independent 
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power of the enclosed embodied Atman to force the body and 
the organs to perform Actions favourable to Release, and in 
that way, to obtain Release by the Realisation of the identity of 
the Brahman and the Atman, that the Blessed Lord has 
explained to Arjuna the principle of the independence of the 
Atman or of self-dependence, in the following words . — 


uddhared atmanatmanam natmanam avasadayet | 


atmaiva hy atmano bandhur atmaiva ripur atmanah II 
(Gi. 6.5) 


that is, "man must obtain his Release himself; he should not 
allow himself to be discouraged by anything; because (each 
one) one is one's own brother (benefactor), as also one's own 
enemy (destroyer)". And, it is with the same idea that the 
Yoga-Vasistha has deprecated Destiny, and with great detail 
extolled the eminence of manhood (Yo. 2. sarga. 4— 8). When 
aman acts in this way, realising the principle that there is only 
one Atman in all created things, his conduct is described as 


sadacarana (meritorious Action), or Action favourable to 
Release; and, as it is the independent nature of the Jivatman 
to inspire the body and the organs towards Action of this kind, 
the conscience of the evil-doer always bears testimony in 
favour of meritorious Action; and, therefore, even evil-doers 
repent of their evil deeds. Intuitionists refer to this matter as 
the independent inspiration of a deity in the form of Con- 
science, but considering the matter from the scientific point of 
view, Reason cannot possibly escape the bonds of Karma, as it 
is an evolute of Gross Matter; and it is clear, that this 
inspiration must come from the Atman which is outside the 
Karma-world. In the same way, the expression 'Freedom of 
Will' used by Western scholars is not correct from the point of 
view of Vedanta philosophy; because, as Desire or Will is an 
inherent tendency of the Mind, and as Reason, and along with 
Reason, the Mind, are, as stated in the eighth chapter, also the 
un-self-intelligible evolutes of Gross Matter in the shape of 
Karma, it (the Mind) cannot by itself escape the bondage of 
Karma. Therefore, Vedanta philosophy has laid down that true 
independence is not of the Mind, nor of the Reason, but of the 
Atman. It is not necessary for anybody 
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to give this independence to the Atman, nor can anyone 1 
deprive the Atman of it. When the particle of the independent. 
Supreme Atman gets caught within an enclosure, it, of itself, 


and independently, gives an inspiration to the Mind and to- 
the Reason in manner mentioned above. If anyone disregards- 
these inspirations of the internal organs (antahkarana), we 
must with the Saint Tukarama say:— 


Who has thereby lost anything? 


one has oneself done harm to oneself Il (Ga. 4448) 


The same principle has been referred to in the Gita in the- 
words "na hinasty atman atmanam", i.e., "he who does not 
ruin himself, obtains the highest salvation"; and the same 
principle- has again been clearly repeated in the Dasabodha 
(Gi. 13. 28; Dasa. 17. 7- 7-10). The fact that a man naturally 
feels that, he can do a particular thing independently, 
notwithstanding that he is tied down hand and foot by the 
laws of an apprently inpregnable Karma-world, cannot be 
explained in any way as Satisfactorily as by concluding, as 
stated above, that the Brahman-world is different from the 
Gross Material world.. Therefore, that man who does not 
accept as correct the science of the Absolute Self, must either 
accept the position of the eternal slavery of mankind in this 
matter, or he must give up the question of the independence 
of inherent tendencies as unsolveable. | have explained the 
independence of inherent tendencies, or Freedom of Will, on 
the basis of the proposition of Non-Dualistic Vedanta, that the 
Jivatman (personal Atman) and the Paramatman (Supreme 
Atman) are fundamentally uniform (Ve. Su. Sam. Bha, 2. 40). 
But for those who do not accept this Non-Dualistic doctrine, or 
when Dualism has to- be accepted in order to justify the Path 


of Devotion, it is said that this power of the Jivatman is not its 
own power, but is received by it from the Paramesvara. But, in 
any case, it is always said that in order to acquire this power, 
the Jivatman must first make the necessary effort, having 
regard to the- principle enunciated in the Rg-Veda, that "na rte 
sramtasya sakhyaya devah" (Rg. 4. 33. 11), i.e., "the gods do 
not help anyone except the man who makes effort, until he is 
tired"; and 
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the principle of personal effort, and inferential!? the principle 
of the Freedom of the Atman, is left intact (Ve. Si. 2.3.41, 42; 
Gt. 10.5 and 10). Nay, the Buddhists do not accept the theory 
of the Atman, or of the Parabrahman; hut though they do not 
accept the theory of the Realisation of the Brahman or of the 
Atman, their religious treatises contain the advice that "attana 
(atmana) codayattanam" , i.e., "one must put oneself into the 
right path"; and in support of that doctrine, it is said that: 


atta (atma) hi attano natho atta hi attano gati | 
tasma safijamaya 'ttanarm assam (asvam) bhaddam va 
vanijo || (Dhammapada, 380). 

that is, "one is the owner of oneself, and there is no other 


redeemer for oneself except one's Atman; therefore, just as a 
merchant keeps under proper control his good horse, so must 


one keep oneself under proper control"; and the importance 
and the existence of the freedom of the Atman is there shown 
in the same way as in the Gita. (See, Mahaparinibbana-sutta, 
2.33 — 35). The French Materialist Comte must also be 
included in this class; because, although he does not accept 
the theory of the Absolute Self, yet, he has, as a matter of 
personal experience, that is to say, without any logical 
justification accepted the fact that every person can by his 
own efforts improve his conduct and his circumstances. 


Although, it has in this way been proved that (i) the Realisation 
of the identity of the Brahman and the Atman is the most 
successful method for escaping the bonds of Karma, and 
acquiring the metaphysically perfect state of Realising that 
there is only one Atman in all created beings, and that (ii) it is 
within the control of everybody to acquire that Realisation, 
yet, we must also remember the second fact, that .even this 
independent Atman cannot get rid of this mill-stone of Prakrti 
round its neck in a moment. As, though an artisan is very skilful 
himself, he cannot do anything without implements, and he 
has to spend some time in repairing the implements, if they 
are not in proper condition, so also is the case with the 
personal Self. It is true that the personal Self is free to give to 
the organs the inspiration to acquire Knowledge; yet, 
scientifically, it is fundamentally quality less and isolated, or, as 
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stated above in the seventh chapter, it has eyes, hut is lame 
(Maitryu. 3. 2, 3; Gi. 13. 20); and therefore, it does not possess 
the implements which are necessary (e. g., the wheel, to a 
potter etc.) for doing a particular Action according to a 
particular inspiration. The Body, the Reason, and the other 
organs are evolutes of Matter. Therefore, the personal Self has 
got to bring about its own Release, through the medium of the 
bodily organs etc., which it has got according to its 
Commenced Action (prarabdha-karma). As the Reason is the 
most important organ among the bodily organs, the personal 
Self (Jivatman) has to first inspire the Reason, if it has to get 
anything done by any of the organs. But, having regard to 
one's inherent tendencies, which depend on previous Action, it 
is not certain that this Reason will always be pure and sattvika. 
And there, fore, in order that this Reason should be released 
from the meshes of three-constituented Matter, and become 
introspective- sattvika, and Self -devoted (atmanistha), that is, 
such as will listen to the dictates inspired by the Self, and 
decide to perform only such Actions as are beneficial to the 
Self, one has to practise Renunciation (vairagya) for a 
considerable length of time. Even then, hunger, thirst, and 
other corporeal needs and those Accumulated (samcita) 
Actions, for the consequences of which one has begun to 
suffer, do not in any case leave one till death. Therefore, 
although the Atman is free to give to the corporeal organs the 
inspiration to perform Actions favourable to Release, yet, as all 


the subsequent Actions have to be performed through Matter, 
as a result of the superimposition of a corporeal body on the 
Atman, it (the Atman) is, to that extent, dependent, like a 
carpenter, a potter, or other artisans; and, it has first to purify 
its implements, namely, the corporeal organs etc., and to keep 
them under its control (Ve. Sd. 2.3.40). This thing cannot be 
achieved at once, and has to be acquired gradually and 
courageously; otherwise, the organs will positively rear up on 
their haunches like a frightened horse. Therefore, the Blessed 
Lord has said that Reason needs the help of courage (dhrti) for 
acquiring control over the organs (GI. 6.25); and later on in the 
eighteenth chapter, dhrti has, in the same way as Reason, 
been divided into the sattvika, rajasa and tamasa classes (Gi. 
18.33 — 35). 
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Out of these, one has to discard the rajasa and tamasa stages, 
and to control the organs in order to make one's Reason 
sattvika. Therefore, the place, method of sitting, and the food, 
proper for the performance of this Yoga in the form of 
practising control over the organs, have been described in the 
sixth chapter of the Gita. And, it is further stated in the Gita 
that when practice has been performed in this way "Sanaih, 
Sanaih" (GI. 6.25), i.e., gradually, the Mind (citta) becomes 
steady, and the organs come under one's control; and 
thereafter, after the lapse of a considerable length of time (not 


at once), one realises the identity of the Brahman and the 
Atman; and by the acquisition of Knowledge, the bondage of 
Karma is broken: "atmavantam na karmani nibadhnanti 
dhanafijaya", i.e., “such a person who has realised the Atman, 
cannot be bound by Karma (Gi. 4.38 — 41). But, because the 
Blessed Lord has prescribed the practice of Yoga in solitude 
(Gi. 6.10), one must not understand the import of the Gita as 
being that one should give up all the activities in the world, 
and spend one's life in the practice of Yoga. Just as a merchant 
starts business with what little capital he has, and gradually 
acquires vast wealth by such business, so also is the case of the 
practice of Karma-Yoga prescribed in the Gita. This Karma- 
Yoga has got to be started by exercising as much control over 
the organs as is possible, and thereby, gradually, more and 
more of control over the organs is acquired. At the same time, 
it is also not proper to always sit in a gossiping place; because, 
thereby the habit of concentration, which has been acquired 
by the Mind, is likely to weaken. Therefore, when one is 
continually practising Karma- Yoga, it is necessary to spend 
some time every day or at intervals in solitude (G1. 13.10). But, 
the Blessed Lord nowhere says, that for that purpose one 
should give up one's ordinary activities in life. On the other 
hand, this control of the organs has been prescribed in order 
that one should be able to perform one's activities in life with 
a desireless frame of mind, and the advice of the Gita is, that 
while control of the organs is being practised, one must 
simultaneously, continually, and according to one's own 


abilities, practise the desireless Karma-Yoga, and not wait till 
one has acquired complete control over the organs. 
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According to the Maitryupanisad and the Mahabharata, one 
«an acquire equability of Reason within six months, if one is 
intelligent and determined (Maitryu. 6. 28; Ma. Bha. San. 239. 
32; Asva. Anugita. 19.66). But, a doubt is likely to be raised 
here, that this sattvika, equable, and Self-devoted frame of the 
Mind, which has been described by the Blessed Lord, may not 
be acquired by some, as a result of their inherent nature, even 
in six years, to say nothing of six months; and that, if this 
practice remains incomplete, not only will perfection or 
Release not be reached in this life, but the practice will have to 
be started from its very commencement in the next birth; and, 
if the practice in this next birth also remains incomplete, as in 
in the previous births, such a person will never acquire 
perfection. And, on that account, it is also likely to be believed 
that one must learn to acquire the non-subjective and non- 
objective mental absorption (nirvikalpa-samadhi [1]) by 
practising the Patafijala Yoga before starting the practice of 


[1] ‘nirvikalpa-samadhi' is defined in Apte's Sanskrit dictionary as: "an 
exclusive contemplation upon the one entity without the distinction 
and separate consciousness of the Knower, the Known and the 
Knowing, and without even self-consciousness" (Apte, 3rd Edition, 
1924) ~ Translator. 


the Karma-Yoga. Arjuna was beset by this very doubt, and he 
has in the sixth chapter of the Gita (Gi. 6. 37 — 39) asked Sri 
Krsna, what a man should do in these circumstances. To this 
question, the Blessed Lord has replied that, as the Atman is 
immortal, the impressions received by it in this life through the 
Subtle Body, whatever they may be, are not destroyed; and 
that such a 'yogabhrasta' (apostate from Yoga), that is, one 
who has abandoned the Karma-Yoga without having 
completely acquired it, starts his efforts in the next birth from 
the point where he has left off in this birth; and that, in this 
way, gradually "anekajanmasamsiddhas tato yati param gatim" 
(Gi. 6.45), i.e., "he ultimately acquires perfection after many 
births, and obtains Release". The statement in the second 
chapter that "svalpam apy asya dharmasya trayate mahato 
bhayat" (Gr. 2.40), i.e., "even a little practice of this method, 
that is, of the Karma-Yoga, redeems a person from great 
danger", is with reference to this proposition. In short, 
although the 
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Atman of a person is fundamentally independent, yet, as a 
result of the impure inherent nature of the Body, which a 
person has acquired as a result of his previous Actions, it is not 
possible for him to acquire complete Release in one life. But 
on that account, "natmanam avamanyeta purvabhir 
asamrddhibhih" (Manu. 4.137), i.e. "no one should despair, 


nor should one waste one's whole life in practising the 
Patafjala-Yoga, that is, the mere gymnastic exercise of the 
organs, by a foolish insistence that one will acquire complete 
Release in one life". The Blessed Lord has said in the Gita, that 
there is no haste where the Atman is concerned; that, one 
should acquire as much Yogic strength as can possibly be 
acquired in this life, and .start the practice of Karma-Yoga; that 
thereby, the Mind gradually becomes more and more sattvika, 
and pure; that, not only this small practice of the Karma-Yoga, 
but even the mere desire to practise it, will forcibly push 
forward a man as if he had been put into a grinding mill, and 
ultimately cause the complete merger of the Atman into the 
Brahman, if not to-day, to-morrow, and in the next birth, if not 
in this birth; that, therefore, even the smallest practice of the 
Karma-Yoga, or even the desire to practice it, is never wasted; 
and that this is the most important characteristic feature of 
the Karma-Yoga (See my Commentary on Gi. 6.15.). One must 
not restrict one's attention to this life, and give up coinage, but 
should continue one's practice of performing desireless Action, 
independently, courageously, and according to one's own 
abilities. This bondage of Matter which one considers to be 
indissoluble in this life or to-day, as a result of pre-destination 
(praktana-samskara) will become gradually and automatically 
loose, by the gradually increasing practice of Karma-Yoga; and 
when this goes on for some time, "bahUnam janmanam ante 
jhanavan mam prapadyate" (Gi. 7.19), - sometime or other as 
a result of the complete acquisition of Knowledge, the 


bondage of or the dependence on Matter is broken, and the 
Atman at last acquires its fundamental or perfect qualityless 
free state, or Release. What is impossible for a man? The well- 
known proverb, 'if a man performs the proper duties of 
manhood, he will become the same as the Narayana’, is only a 
repetition of this proposition of Vedanta; and, it is on this 
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very account that the writer of the Yoga-Vasistha has, in the 
chapter dealing with those who desire Release (mumuksu), 
praised the worth of Effort, and laid down the firm 
proposition, that by Effort everything is ultimately achieved 
(Yo. 2.4.10 — 18)., Although it has in this way been definitely 
proved, that the personal Self is fundamentally free to make 
the effort of acquiring Knowledge, and that by ceaseless effort 
based on self-dependence, it, sometime or other, escapes 
from the clutches of pre-destined (praktana) Karma, yet, it 
remains to give some' further explanation as to what is meant 
by the annihilation of Karma (karma-ksaya), and when it takes 
place, 'karma-ksaya' means the total, that is, the balanceless 
release from the bonds of Karma. But, as has been stated 
before, though a man may have acquired Knowledge, yet, in as 
much as he does not escape Karma (Action) in the form of 
drinking, eating, sleeping, sitting, etc. so long as his body lives, 
and, in as much as his Commenced (prarabdha) Karma is not 
annihilated’ otherwise than by suffering, he cannot determine 


to destroy his body by suicide. Therefore, although all the 
Karma done before the acquisition of Knowledge is annihilated 
by the acquisition of Knowledge, yet, the scient has to perform 
some Karma or other, so long as he is alive, even after the 
acquisition of Knowledge. Then, how is he to be released from 
this- Karma?; and, if there is no such Release, there is no- 
annihilation of the previous Karma, nor is there any Release 
(moksa) later on. The answer of Vedanta philosophy to this 
doubt is, that although Karma, in the shape of Names and' 
Forms, does not at any time leave the Name-d and Form-ed 
body of a scient, yet, in as much as the Atman is competent to 
adopt or reject such Karma, a man can, by conquering his 
organs and destroying the Attachment, which exists in the case 
of every living being towards the Karma, so to say, kill the sting 
of Karma, though he may be performing it. Karma is inherently 
blind, lifeless (acetana), and dead. It does not by itself either 
catch hold of or leave anybody; inherently, it is neither good 
nor bad. But, a man, by allowing his Self to get entangled in 
this Karma, gives it the character of good or bad, beneficial or 
malefic, by his Attachment (asakti). Therefore, when this; 
Attachment in the shape of a feeling of mine-ness (mamatva) 
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comes to an. end, the bondage of Karma may be said to be 
broken; then let that Karma remain or not remain. On the 
basis of this proposition, it is stated in the Gita in several 


places that: true abstention from Action (naiskarmya) consists 
in this, and not in the abandonment of Action (Gi. 3.4); your 
jurisdiction extends to the performance of Action, you cannot 
control getting or not getting the fruit of the Action (GI. 2.47); 
"karmaindriyaih karmayogam asaktah" (GI. 3.7), i.e., "let the 
organs of Action perform their various Actions without 
entertaining any hope for the fruit"; "tyaktva 
karmaphalasangam" (Gi. 4.20), i.e., "having given up the fruit 
of Action"; "sarvabhutatmabhutatma kurvann api na lipyate" 
(Gi. 5.7), i.e., "that man, whose mind has become equable 
towards all created things, is not bound by Actions, though he 
may perform them"; "sarvakarmaphalatyagam kuru" (Gi. 
12.11), i.e., "give up the fruit of all Actions"; "karyam ity eva 
yat karma niyatam kriyate" (Gr. 18.9), i.e., "those who perform 
whatever Action befalls them, looking upon it as a duty, are 
sattvika"; "cetasa sarvakarmani mayi sarnnyasya" (GI. 18.57), 
i.e., "dedicate all Actions to Me when you act". The question 
whether or not the scient should perform all Actions which 
arise in life, is an independent question; and the doctrine of 
the Gita on that point will be considered in the next chapter. 
We have, for the present, to consider only what is the real 
meaning of the dictum that all Karma is reduced to ashes by 
Jiana; and from the quotations from the Gita which have been 
given above, the opinion of the Gita, on this question becomes 
quite clear. We apply this logical argument everywhere in 
ordinary life. For instance, if a person unintentionally gives a 
push to another person, we- do not call him a rowdy; and, 


even under the criminal law, death caused by mere accident is 
not looked upon as murder. If fire burns a house, or a deluge 
washes away a field, does one consider the fire or the rain as 
criminals? If one considers only Action by itself, there will be 
found in every act some or other fault, defect, or evil, from the 
point of view of the human being; because, "sarvarambha hi 
dosena dhimenagnir ivavrtah" (Gi. 18.48), i.e., "just as fire is 
enveloped in smoke, so also is all Action (arambha) enveloped 
in some fault or other". But the fault which the Gita advises 
one to 
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give up, is not this fault. The Gita, has laid down that the evil or 
virtue, which we ascribe to any particular Action of a man, 
does not lie in the Action itself, but depends on the frame of 
mind of the man who does it; and, from this point of view, 
eliminating the evilness from an Action, means the doer of the 
Action keeping his Reason or Mind pure (GI. 2.49 — 51); and, 
even in the Upanisads, importance is attached to the Reason 
of the person who performs the Action, as follows: 


nana eva manusyanam karanam bandhamoksayoh | 


bandhaya visayasafigi mokse nirvisayarn smrtam || 
(Maitryu. 6. 34; Amrtabindu. 2) 


that is: "the mind of a man is the only (eva) cause for his being 
bound (by Karma) or being Released; when the mind is 
enslaved by objects of pleasure, it is bound; and when it goes 
beyond those objects (becomes nirvisaya), that is, when it 
becomes desireless (niskama), or unattached (nihsafiga), that 
is Release". The Bhagavadgita has principally stated in what 
way one can acquire this equability of the mind by the 
Realisation of the identity of the Brahman and the Atman; and 
when this state of mind has been acquired, Action is totally 
destroyed, notwithstanding that it is performed. Karma is not 
destroyed by becoming homeless (niragni), that is, by 
Renunciation (samnyasa), and by giving up sacrificial ritual to 
fire etc.; nor by remaining Actionless (akriya), that is, by 
remaining idle without performing any Action whatsoever (Gi. 
6.1). Whether a man desires it or no, the wheel of Matter will 
go on; and, therefore, man must also move round and round 
with it (Gi. 3.33; 18.60). But, that man, who does not dance as 
a dependent on Matter like an ignorant person, but keeps his 
mind steady and pure by control of the organs and performs 
all Action, which befalls him in the ordinary course of life, as a 
duty merely, and calmly, and without allowing his mind to 
become attached, is the true emotionless (virakta) man, the 
true Steady-in-Mind (sthitaprajfia), and one, who may be said 
to be truly merged in the Brahman {GI. 3.7; 4.21; 5.7 —9; 
18.11.). A scient may perhaps renounce the world, and give up 
the Action of ordinary life, and go and 
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sit in a forest; but it is wrong to imagine that by his having, in 
this way, abandoned the duties of ordinary life, he has 
annihilated them (Gi. 3.4). One must bear in mind the principle 
that whether he performs Actions or not, the annihilation of 
his Karma is the result of his having attained equability of 
mind, and not of his having abandoned, or of his not 
performing, Action. For explaining the true nature of the 
annihilation of Karma, the illustration given in the Upanisads 
and in the Gita (Chan. 4.14.3; Gi. 5.10), that the scient, that is, 
one who performs Actions by dedicating them to the Brahman, 
or without Attachment, is not touched by Karma, in the same 
way as water being on the leaf of the lotus flower does not 
adhere to it, is more appropriate, than the illustration that 
Karma is burnt by Knowledge, in the same way as fuel is burnt 
by fire. Karma is essentially never burnt, nor is it at all 
necessary to burn it. If Karma is Name and Form, and if Name 
and Form means the visible world, then how is this visible 
world to be burnt up?; and, assuming for the sake of argument 
that it is burnt, then, according to the theory of Satkarya-vada, 
the utmost that can happen, is that its Name and Form will be 
changed. As Name-d and Form-ed Karma or Maya changes 
eternally, man cannot totally destroy this Name-d and Form-ed 
Karma, however much of a Self-knower he may become, 
though he may, as he wills, bring about a change in the Name 
and Form; and such a thing can be done only by the 


Paramesvara (Ve. Su, 4. 4. 17). But, the seed of goodness or 
evilness, which did not exist inherently in this gross Karma, and 
which a man instills into it by his feeling of mine-ness, can be 
destroyed by him; and what has to be burnt up by him, is this 
seed. That man alone who has burnt this seed of mine-ness in 
his ordinary activities, by maintaining an equable frame of 
mind towards all created things, is the Blessed, the 
Accomplished (krtakrtya), and the Released; and his Karma is 
said to have been burnt by the fire of Knowledge, though he 
may be performing all Actions (G1. 4.19; 18.56). In as much as 
the being burnt up of Karma in this way is entirely dependent 
on the Mind being free from objects of pleasure, and on the 
Realisation of the identity of the Brahman and the Atman, no 
time is lost in 
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such Realisation performing its function of destroying Karma, 
in the same way as fire begins to exercise its function of 
burning, the moment it comes into existence. The moment 
Realisation comes, Karma is immediately destroyed. 
Nevertheless, the moment of death is considered to be mora 
important than all other times in this matter, because death is 
the last moment in a man's life; and, though the 
Uncommenced Accumulated Karma may have been destroyed 
by previous Realisation, yet the Commenced (prarabdha) 
Karma is not destroyed. Therefore, if this Realisation of the 


Brahman does .not continue till the end, the good or bad 
Actions which may have been performed in the meantime as a 
result of Commenced Karma, will become desireful (sakama), 
and one will not be able to escape having to take a fresh birth 
to suffer their consequences. It is true that that man who has 
become really Released from birth (jivanmukta) is not subject 
to this fear. But, when one is considering this subject-matter 
scientifically, one has also to consider the possibility that the 
Knowledge of the Brahman, which has been acquired before 
death, may not continue till the end. Therefore, philosophers 
consider the exact moment of death as of greater importance 
than the time before death; and they say that the Realisation 
of the identity of the Brahman and the Atman must necessarily 
take place at that moment, that is, at the moment of death; 
and that other- wise Release is not possible. On the basis of 
this theory the Gita, on the authority of the Upanisads, states 
that: "by remembering Me at the moment of death, and 
Realising that there is no other than I, the man is Released" 
(Gi. 8.5). According to this proposition it follows that, any man, 
who has spent the whole of his life in evil deeds, will become 
Released by Realising the Paramesvara at the moment of 
death, which, according to some, is not correct; but, if one 
considers the matter carefully, it will be seen that there is 
nothing wrong in it. The man who has spent the whole of his 
life in evil deeds cannot acquire purity of mind, and Realise the 
Brahman at the moment of death. As in all other matters, it is 
necessary to acquire the habit of devoting the Mind to the 


Brahman; and, it will be very difficult, nay impossible, for the 
man who has not even once 
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in his lifetime Realised the identity of the Brahman and the 
Atman, to get that experience suddenly at the moment of 
death. Therefore, the second important teaching of the Gita in 
this matter is, that everyone should continually carry on the 
practice of abstracting his mind from the objects of pleasure, 
so that there is no difficulty in that state of mind being present 
at the moment of death, and the man being thereby ultimately 
Released (Gi. 8.6, 7 and 2.72). But, for critically examining this 
philosophical doctrine, let us suppose that someone, as a 
result of the impressions of previous lives, Realises the 
Paramesvara suddenly only at the moment of death. No 
doubt, the case of such a man will be perhaps one ina 
hundred thousand, nay, one in a million; but, we have to 
disregard the fact that such a case is difficult to come across, 
and to consider for the present what will happen if .such a 
case actually takes place. As Realisation has come to sucha 
man, though only at the moment of death, the Uncommenced 
Karma of such a man is destroyed, and the Commenced Karma 
comes to an end at the moment of death by its having been 
suffered for in this life. Therefore, such a man has no Karma 
left which has to be suffered for; and, it then necessarily 
follows, that he becomes free from all Karma, that is, from the 


cycle of life (sarnsara). This proposition has been expounded in 
the Gita, in the stanza: "api cet suduracaro bhajate mam 
ananyabhak", i.e., "even a great evil-doer will be released, if 
he worships the Paramesvara with the idea that there is no 
one else to worship"; and it has been accepted even by the 
other religions of the world. It may be borne in mind that the 
word ‘ananyabhava' signifies the state of mind of a person, 
whose mind is fully merged in the Paramesvara, and the 
person who 6imply utters the words "Rama, Rama" by the 
mouth, while his mind is engaged somewhere else, is not 
meant. In short the importance of the Realisation of the 
Paramesvara is such that the moment it comes, all the 
Uncommenced Accumulated Karma is destroyed at a stroke. 
Whenever this state of Mind comes, it is welcome; but our 
philosophers have concluded that it is essential that such a 
state should continue in existence at the moment of death, or, 
if one has not acquired that Realisation before death, that one 
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should acquire it at least at the moment of death; otherwise, 
some desire or other will remain in balance at that moment, 
and re-birth will not be averted; and if re-birth is not averted, 
Release (moksa) also becomes impossible. 


We have so far dealt with the questions, what the bondage of 
Karma is; what is meant by the destruction of Karma; and how 
that is brought about, and when. Now, | will shortly consider 
the state in which those persons who have not escaped the 
bondage of Karma, and destroyed the consequences of Karma 
find themselves after death, according to the Vedic religion, 
and close this chapter. This question has been dealt with at 
great length in the Upanisads (See Chan. 4.15; 5.10; Br. 6.2.2. 
16; Kau. 1.2.3). And all these Upanisads have been harmonised 
in the third pada of the fourth chapter of the Vedanta-Sutras. 
But, it is not necessary to go into the whole of that discussion 
here, and we have only to consider the two courses which are 
mentioned in the Bhagavadgita (Gr. 8.23 — 27). The Vedic 
religion is divided into two well-known divisions, Karma-kanda 
and Jiana-kanda. The original meaning of the Karma-kanda 
out of these, is the worship of the Sun, Fire, India, Varuna, 
Rudra and other Vedic deities by sacrificial ritual, and 
obtaining children and grand-children, and cows, horses, or 
other wealth in this life, and a happy state after death by the 
grace of those deities. As at the present day, this sacrificial 
ritual of the Srutis has more or less ceased to exist, people 
devote themselves to the worship of God, and to the 
meritorious Actions, like charity etc., enjoined by the Sastras, 
in order to achieve this object. But, it is clear from the Rg-Veda 
that in ancient times, people used to worship these deities by 
sacrificial ritual not only for personal benefit, but also for the 
benefit of the community; because, the Suktas in the Rg-Veda 


are full of praise of the deities Indra etc., whose favour had to 
be acquired for these purposes; and everywhere we come 
across prayers like "O God! give us children and wealth"; 
"make us live a hundred years"; "do not kill us, or our children 
or our warriors, or our cattle". [1] As these ritualistic practices 
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are common to the three Vedas, this course of worship was 
known in ancient times as 'trayl dharma; and there is a 
detailed description in the Brahmanas as to the way in which 
they are to be performed. But, as the ritual prescribed for 
these various sacrifices was different in the different 
Brahmanas, doubts arose as to which one was correct. 
Therefore, Jaimint has made a collection of explanatory rules 
for bringing about harmony between these mutually 
contradictory ritualistic directions. The rules laid down by 
Jaimint are known as 'Mimamsa-Sttras' or the 'Purva- 
Mimarmsa’'; and, therefore, the ancient Karma-kanda came 
later on to acquire the name of the 'Mimamsaka-marga’'; and, 
as that name is still in vogue v | have made use of it on various 


[1] These prayers are to be come across in many places but instead of 
mentioning all of them, | will only mention the prayer which is come 
across in every day worship, namely, "ma nastoke tanaye ma na ayau 
ma no gosu ma no asvesu ririsah | viran ma no rudra bhamito vadhir 


havismantah sadamittva havamahe ll (Rg. 1.114.8) 


occasions in this book. But, it must be remembered that 
though the word 'mimamsa' came into vogue only in later 
times, this Karma-marga of sacrificial ritual has been current 
from very ancient times. The word 'mimamsa' occurs nowhere 
in the Gita, and that is why we find in it the words 'tray 
dharma" (Gi. 9.20 — 21), or, 'trayi-vidya' instead, Aranyakas and 
Upanisads are Vedic treatises, later in point of time than the 
Brahmanas, which describe the sacrificial ritual laid down by 
the Srutis. As these treatises maintain that sacrificial ritual is 
inferior, and that the Knowledge of the Brahman is superior, 
the religion described in these later works is known as 'Jhana- 
kanda’. Yet, as the different Upanisads contain different ideas, 
it was also necessary to harmonise them. This has been done 
by Badarayanacarya in his Vedanta-Sutras, which are also 
known as the Brahma-Sitras, or the Sarira-Sutras or the 
Uttara-Mimamsa. In this way, the Purva-Mimamsa and the 
Uttara-Mimamsa are at present the two treatises which deal 
with the Karma-kanda and the Jhana-kanda' respectively. 
Strictly speaking, both these works fundamentally discuss the 
meanings of Vedic expressions, that is to say, of the Mimamsa; 
yet, it is usual to refer to the followers of the Karma-kanda as 
'Mimamsakas', and to the followers of the JAana-kanda as 
'Vedantins'. The followers of the Karma- kanda! that is to say, 
the Mimamsakas say that the observance 
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of the four months, and of the sacrificial ritual, such as, the 
Jyotistoma-yajfia, etc. are the important doctrines of the Sruti 
religion; and that according to the Vedas, he alone will acquire 
Release who performs that Karma, Whoever he may be, he 
must not give up this sacrificial Karma; and if he does so, he 
must be taken to have abandoned the Sruti religion; because, 
the Vedic sacrificial ritual was created at the same time as the 
Universe, and the virtuous circle of men performing it and 
pleasing the deities, and the deities in return producing rain 
and the other things needed by men, has been going on from 
times immemorial. At present, we do not attach much 
importance to these ideas, because the Sruti religion of 
sacrificial ritual is not now in vogue. But, as the state of things 
was different at the time of the Gita, the importance of this 
circle of sacrifice has been described as above in the 
Bhagavadgita (Gr. 3.16 — 25). Nevertheless, it becomes clear 
from the Gita, that as a result of the Knowledge conveyed in 
the Upanisads this Karma ritual had even then acquired an 
inferior place from the point of view of Release (2.41 — 46); 
and this inferiority has increased later on by the growth of the 
doctrine of non-sacrifice (ahimsa). It is clearly mentioned in 
the Bhagavata religion, that although sacrificial ritual is 
prescribed by the Vedas, the appurtenant slaughter of animals 
is not a proper thing, and that the ritual should be performed 
by offering only grain (Ma. Bha. San. 336. 10 and 337). On that 
account, (and also to some extent, because the Jains later on 
raised the same kind of objection), the ritual prescribed by the 


Srutis has at present reached such a state, that persons who 
keep burning a perpetual fire as prescribed by the Srutis (that 
is, agnihotris) are rarely to be come across even in sacred 
places like Benares, and one hears that somebody has 
performed an animal sacrifice like the Jyotistoma, only 
sometimes in 20 or 25 years. Yet, as the Sruti religion is the 
root of all Vedic religion, the respect felt for it still continues, 
and the Sutras of Jaimini have become authoritative as a 
science explaining its meaning. But, although the Sruti ritual 
has in this way fallen into the back-ground, the other ritual 
mentioned in Smrtis like the Manu-Smrti etc. — which is known 
as the five principal sacrificial rites (pafica mahayajija) — is still 
in vogue; and the same 
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argument is applied to them as to the cycle of sacrificial ritual 
prescribed by the Srutis mentioned above. For instance, Manu 
and other Smrti writers have mentioned five daily sacrificial 
rites to be performed at home, which do not entail the 
slaughter of animals, namely, the study of the Vedas as a 
brahma-yajfia, oblations to the ancestors as a pitr-yajfia, 
oblations into the fire as a deva-yajfia, offering of food as bali 
as a bhuta-yajiia, and entertaining guests as a manusya-yajiia; 
and the ritual prescribed for a man in the state of a 
householder is, that he should partake of food after he has in 
this way satisfied respectively the Rsis, the ancestors, the 


deities, the spirits of the departed, and men, by these five 
sacrifices. (Manu. 3.68 — 123). The food which remains over 
after the performance of these sacrifices is known as ‘amrta’, 
and the food which remains over after everybody has eaten is 
known as 'vighasa' .(Manu. 3.285). The 'amrta' and the 
'vighasa' is the proper and beneficial food for the householder; 
and it is stated not only in the Manu-Smrti, but also in the Rg- 
Veda and in the Gita, that if a person does not follow this 
precept, but eats food only by himself, he eats 'agha' or sin, 
and he is to be known as ‘aghast' (Rg. 10.117.6; Manu. 3. 118; 
Gt. 3.13). Besides, these five principal sacrifices, the Upanisads 
and the Smrtis also consider other acts which are productive of 
public benefit, such as, charity, truth, kindness, and non- 
slaughter as proper for the householder (Tai. 1. 11); and, in 
these texts we find the clear statement: "prajatantum ma 
vyavacehetsith", i.e., "enlarge thy family, and perpetuate thy 
generation." All these Actions are looked upon as a kind of 
sacrifice, and the Taittirlya-Samhita explains the reason for 
performing them by saying that a Brahmin comes to birth with 
three kinds of indebtedness, namely, to the Rsis, to the deities, 
and to his ancestors. Of these, the indebtedness to the Rsis 
must be satisfied by the study of the Vedas; the indebtedness 
to the deities, by sacrifice; and the indebtedness to the 
ancestors, by procreation; otherwise, there is no Release for 
him (Tai. Sam. 6. 3. 10. 5). [4] 


[1] The statement in the Taittirlya Samhita is as follows: "jayamano vai 


brahmanas tribhir rnava jayate brahmacaryena rsibhyo yajhena 
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There is a story in the Adiparva of the Mahabharata that 
Jaratkaru did not follow this precept but started austere 
religious practices before marrying; that, as a result of his 
having thus destroyed his possible children, he saw bis 
ancestors named Yayavara dangling in the air; and that, in. 
performance of their injunctions, he later on married. (Ma, 
Bha. A. 13). It is not that all this Karma or sacrifice is to be 
performed only by Brahmins; and as even women and Sidras 
are competent to perform all other Karma, except the Vedic 
sacrificial ritual, all the Karma performed according to the 
classification of the four castes made by the writers of the 
Smrtis — e. g., warfare by Ksatriyas etc. — is also a YAJNA. 
(sacrifice); and the word YAJNA has been used in this 
comprehensive meaning in these texts. Manu has said that 
whatever is proper for anyone, is his religious austerity. 
(TAPA), (11. 236); and it is stated in the Mahabharata that: 


arambhayajfiah ksatras ca haviryajiia visah smrtah | 
paricarayajhah sidras ca japayajfia dvijatayah || (Ma. 
Bha. San. 237. 12)' 


that is "arambha (industry), havi (corn etc.), service, and 
prayer are the four Yajfhias, which are proper for the Ksatriyas, 


devebhyah prajaya pitrbhyah esa va anrno yah putri yajva brahmacari 
vasiti. " 


the Vaisyas, the Sudras, and the Brahmins respectively. In 
short, as Brahmadeva has created all the human beings in the 
world and with great propriety prescribed for them their 
various duties (Karma) in life (Ma. Bha. Anu. 48.3; and Gr. 3.10 
and 4.32), all the Karmas enjoined by the Sastras for the four 
classes, are Yajfias in a way; and if all these Yajnas or Sastra- 
enjoined Karma, or trades, or duties are not kept going by 
everybody according to his own status, the entire community 
will suffer, and will ultimately run the risk of being destroyed. 
It, therefore, follows that Yajnas, in this comprehensive 
meaning, are always necessary for public benefit. 


Here a question arises as follows:— as this course of life, in 
which predominance is given to Yajnas, and which is proper for 
the householder according to the Vedas and according to the 
arrangement of the four castes made by the Smrtis, is nothing 
but the performance of Karma, will a man, who performs this 
household Karma properly in the manner 
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prescribed by the Sastra, that is, morally, and according to 
Sastric injunction, thereby escape the cycle of birth and death? 
And if he escapes that cycle, then where is the importance of 
Jiana? The Jhana-kanda and the Upanisads clearly say that 
unless a man realises the identity of the Brahman and the 


Atman, and acquires apathy towards Karma, he will not escape 
the cycle of birth and death, or from the Name-d and Form-ed 
Maya or Illusion; and if one considers the religion laid down by 
the Srutis and the Smrtis, it will be seen that Karma 
predominates the life of everybody, which (life) is nothing but 
a Yajfia in its comprehensive meaning. Besides, it is clearly 
stated in the Vedas themselves, that no Karma performed for 
the sake of Yajna, creates bondage, and that heaven is 
attained only by the performance of Yajiias. Even if the 
question of heaven is kept aside, Brahmadeva himself has laid 
down the rule that rain does not fall unless India and other 
deities are kept satisfied, and the deities are not satisfied 
except by the performance of a Yajfia. Then, what escape is 
there for anybody, unless he performs Yajiias or Karma? The 
chain of creation has been described by Manu, and in the 
Mahabharata, the Upanisads, and even in the Gita as follows:— 


agnau prastahutih samyag adityam upatisthate | 
adityaj jayate vrstir vrster annam tatah prajah Il 


that is, "when the material sacrificed in the Yajiia reaches the 
Sun through the medium of the fire, the Sun causes rain, rain 
causes food, and the food causes living beings" (Manu. 3.76; 
Ma. Bha. San. 262.11; Maitryu. 6. 37; and Gi. 3. 14). And if 
these Yajnas are to be performed by Karma, how will it do to 
give up Karma? If the Karma in the shape of Yajiias is given up, 
the wheel of the world will come to a stop, and nobody will 
have anything to eat. The answer of the Bhagavata doctrine 


and of the Gita science to this objection is, that they do not ask 
anybody to give up the sacrificial ritual (Yajfia) prescribed by 
the Vedas, or any other Karma in the shape of Yajfia prescribed 
by the Smrtis or performed in ordinary life; that they accept 
the argument that if this cycle of Yajnas, which has been going 
on from times immemorial is stopped, the world will become 
desolate; and that, therefore, 
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they also lay down the proposition that nobody should give 
up.' Yajnas which entail Karma (Ma. Bha. San. 340; Gi. 3.16.). 
Nevertheless, it has been clearly stated in the JAana-kanda, 
that is, in the Upanisads themselves, that unless Karma is 
destroyed by JAana and Renunciation, there can be no 
Release:. and therefore, they harmonise both these 
propositions and come to the conclusion that all Actions or 
Karma must be performed,. giving up the desire for the fruit or 
reward, and desirelessly or with an apathetic frame of mind 
(Gi. 17.19). If one performs the sacrifices, such as, the 
Jyotistoma etc., prescribed- by the Vedas, with a frame of 
mind which entertains the hope of heaven, one will 
undoubtedly reach heaven; because, what is laid down in the 
Vedas cannot be false; yet, in as much as heaven is not 
permanent, the Upanisads themselves say that:— 


prapyantam karmanas tasya yat kirnceha karotyayam | 


tasmat lokat punarety asmai lokaya karmane Il [4] 


that is, "when the fruit of meritorious Action in the shape of 
sacrifices etc. performed in this life, is exhausted by enjoyment 
in heaven, the orthodox performer of the Yajiia has to come 
back once more from heaven to this Karma-world or earth." 
(Br. 4.4, 6; Ve. SU. 3. 1. 8: Ma. Bha. Vana. 360. 39); and even. 
the way of coming down from heaven is described in the 
Chandogyopanisad (5.10.3 — 9). The following slightly 
derogatory statements in the Bhagavadgita, namely,. 
"kamatmanah svargaparah" (GI. 2.43), (i.e., "desire-filled, 
persons running after heaven" ~Translator.), or 
"traigunyavisaya vedah" (Gi. 2.45), (i.e., "the Vedas, which deal 
with matters relating to the three constituents" ~Translator.), 
have been made with reference to these orthodox persons; 
and it is again clearly stated in the ninth chapter that: 
"gatagatam kamakama labhante" (GI. 9.21), i.e., "such persons 
have to move backwards and forwards between the heaven 
and this world". This moving backwards and forwards cannot 
be escaped otherwise than by the acquisition of Knowledge; 
and unless these transitions 


p.407. 


[1] In reading the second part of this stanza. 'punaretyasmai ' should be 
broken up as 'punareti' and 'asmai' so that the requisite number of 
letters will not be found wanting. One has to do this very often in 
reading Vedic treatises. 


are over, the Atman does not get true bliss, perfection, or 
Release. Therefore, the summary of the advice given in the 
Gita to everybody is, that one should perform not only the 
sacrificial ritual etc., but also all other acts prescribed for the 
four different castes, realising the identity of the Brahman and 
the Atman, and with equability of mind, and unattachedly,. so 
that one will keep going the cycle of Karma and at the same 
time be Released (Gi. 18.5, 6.). It is not that a Yajfia or sacrifice 
is performed merely by uttering the word "idam amuka 
devatayai na mama" (i.e., "this is for such and such a deity and 
not for me" ~Translator.) with reference to some deity, and 
offering’ sesamum, rice, or animals into the sacrificial fire. It is 
more meritorious to offer up animal tendencies like, Desire, 
Anger etc., which are in everybody's body, by way of sacrifice 
into. the fire of mental control in the shape of an equable 
frame of mind, than to slaughter the animals themselves (Gi. 
4.33); and it is in support of this proposition, that the Blessed 
Lord has said both in the Gita and in the Narayaniya-Dharma 
that; "from among the sacrifices, | am the sacrifice in the shape 
of prayer", that is, the highest form of sacrifice (Gi. 10.25; Ma. 
Bha. San. 3.37.); and the Manu-Smrti says, that by continual 
prayer a Brahmin attains Release, whether he does anything 
else or not (Manu. 2.87). The most important element ina 
Yajna is the giving up of the idea of mine-ness (mamatva) with, 
reference to the object thrown into the sacrificial fire, by 
uttering the words: 'na mama' (i.e., 'this is not for me’), at the 


time of the throwing; and the same is the underlying import of 
charity etc. Charitable gifts stand on the same footing as 
sacrificial Yajfias. In short, one may say that doing a particular 
Karma, in which there is no selfish purpose, with a pure frame 
of mind, is a Yajfia in itself. When one accepts this definition, 
of a Yajfia, all acts done with a selfless and desireless frame of 
mind become a great Yajiia in a comprehensive meaning, and 
the doctrine of the Mimamsa school that no act performed for 
the purpose of a Yajiia becomes a source of bondage, which 
has reference to sacrifice of wealth, applies to all desireless 
actions. And as, in performing these actions, the desire of fruit 
has also been given up, the man has not to move like a shuttle 
between heaven and earth, and he ultimately acquires 
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the blissful state of Release, though lie may be performing all 
that Karma (Gr. 3.9). In short, although samsara (life) entails 
the performance of Karma or Yajfia, the performers fall into 
two divisions, namely, those who go through life (samara) in 
the manner prescribed by the Sastras, but with the desire of 
reward (the orthodox ritualists), and those who go through life 
with a desireless frame of mind, and merely as a duty (the 
scients). And the doctrine of the Gita, is, that persons falling in 
the first of these divisions, that is to say, the pure orthodox 
ritualists, obtain non-permanent fruit in the shape of heaven 
ete., whereas the others, that is, the JAanins who perform all 


Actions by Jhana or with a desireless frame of mind, obtain 
permanent reward in the shape of Release. The Gita nowhere 
asks us to give up Karma for the sake of Release. On the other 
hand, it is clearly stated in the commencement of the 
eighteenth chapter that the word 'tyaga' = giving up, has been 
used everywhere in the Gita as meaning not the denunciation 
of Action, but the Renunciation of the reward of Action. 


As the fruits of Action which are obtained by the orthodox 
ritualists and by the scients following the Karma-Yoga, are in 
this way different, those persons have to go to different 
spheres by different paths after their death; and these paths 
are respectively known as ‘pitryana’ and 'devayana' (San. 17. 
15,16); and these two paths are described in the eighth 
chapter of the Gita on the basis of the Upanisads. The man 
who has acquired Knowledge — and he must have acquired this 
Knowledge at least at the moment of death — (GI. 2. 72) goes 
and reaches the sphere of the Brahman, after his body has 
fallen and has been burnt in fire, through that fire, passing 
through the flames, daylight, the bright half of the month and 
the six months of the uttarayana; and as he attains Release 
there, he does not take birth again and come back to this 
mortal world; but, that man, who has been a mere orthodox 
performer of ritual and has not acquired Knowledge, reaches 
the sphere of the Moon, through the smoke of the same fire, 
and through night, and the dark half of the month, and the six 
months of the daksinayana; and when he has enjoyed the 


reward of all the meritorious Actions, which he has performed, 
he again 
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returns to this world. This is the difference between the two 
paths (G1. 8.23 — 27). As the Upanisads use the word ‘arcih' 
(flame) instead of 'jyotih' (flame), the first path is also called 
‘arciradi', and the second path is called 'dhUmradi'. When one 
hears in mind the terminology that our uttarayana (period 
during which the Sun is seen moving towards the North) is the 
day of the deities living on the North Pole, and our 
daksinayana (when the Sun is seen moving towards the South) 
is their night, it becomes quite clear that the first out of these 
two paths, namely, ‘arciradi' (jyotiradi) is lighted from 
beginning to end, and that the other one or the dhumradi is 
one of darkness throughout. In as much as Jhana (Knowledge) 
is an embodiment of light, and the Parabrahman is "jyotisam 
jyotih" (Gi. 13.17), i.e., "the brilliance of all brilliance", it is only 
proper that the path taken by the scients (JAanins) after death 
should be lighted; and the adjectives 'sukla’ (white) and 'krsna 
(black) used in the Gita with reference to these two paths, 


mean that they are respectively lighted and dark. The Gita 
does not mention the stages subsequent to the uttarayana, 
but the Nirukta of Yaska contains a description of the spheres 


of the Gods, the Sun, the lightning, and the mental Purusa, 
which come after the uttarayana (Nirukta 14. 9); and the 
descriptions of the devayana given in the various Upanisads 
are harmonised in the Vedanta-Sutras in which all the 
subsequent stages after the uttarayana, namely, the year 
(sarnvatsara), the spheres of the air, the Sun, the Moon, 
lightning, Varuna, Indra, Prajapati, and ultimately, the sphere 
of the Brahman are described (Br. 5.10; 6.2.15; Chan. 5.10; 
Kausl. 1. 3.; Ve. Sd. 4.3.1 - 6). 


| have thus far given the description of the various stages in 
the devayana and the pitryana paths; but as the stages of the 
day, the bright half of the month, and the uttarayana among 
them commonly denote Time, the questions which next arise 
are whether the devayana and the pitryana have or at any 
time had or had not, any reference to Time. Although the 
words, day, night, bright half of the month etc. denote Time, 
yet, the other stages which are mentioned, namely, fire, flame, 
sphere of air, sphere of lightning etc. do not denote Time; and 
if one believes that a scient reaches different spheres after 
death 
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according as he dies during the day or during the night, the- 
importance of JAana also comes to an end. Therefore, in the 


Vedanta-Sutras, the words, fire, day, uttarayana etc. are not 
understood as denoting Time, but are interpreted as referring, 
to the deities embodied in those ideas; and it is stated that 
these deities take the Atmans of the ritualists or of JAiadnins to 
the sphere of Moon, o? the sphere of Brahman, by different, 
paths (Ve. Sd. 4.2.19 — 21; 4.3.4). But, there is a doubt, as to 
whether or not this opinion is acceptable to the Gita; because, 
not only does the Gita not mention the subsequent stages of 
the uttarayana , which do not denote Time, but the Blessed 
Lord has Himself made a definite reference to Time in 
mentioning the two paths, in the words- "I shall mention to 
you that TIME, dying at which TIME the Karma-Yogin returns or 
does not return" (Gi. 8.23); and, there is a statement in the 
Mahabharata, that when Bhisma was lying on the bed of 
arrows, he was waiting for the uttarayana that is, for the time 
when the Sun begins to move towards the North, for giving up 
his life (Bhi. 120; Anu. 167). From this, it is clear that at some 
date in the past, the day, the bright half of the month, or the 
uttarayana were looked upon as proper times for dying. Even 
in the Rg-Veda, where the devayana and the pitryana are 
described (Rg. 10.88.15; and Br. 6.2.15),. a meaning denoting 
Time is intended. For this and many other reasons, | have 
come to the conclusion that when the Vedic Rsis were living 
near the Meru or the North Pole, that is to say, near the place 
in the Northern hemisphere, where the Sun is continually 
visible above the horizon for six months, the lighted period of 
the uttarayana, lasting for six months, must have come to be 


considered an appropriate time for dying; and, | have made a 
detailed exposition of this theory in another work of mine. But, 
whatever the reason may be, there is no. doubt that this belief 
is avery ancient one, and this belief has become merged, at 
least indirectly if not directly, in the belief in the two paths of 
the devayana or the pitryana; nay, according to me, one can 
trace the idea of these two paths to this belief. Otherwise, 
there is no explanation for the fact that two words having 
distinct meanings, namely, kala (Time), (Gi. 8.23) in one place 
and ‘gati’ (goal), or 'srti’ (path), (Gi. 8.26 and 27) in 
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another place, have been used in the Bhagavadgita with 
reference to the devayana and the pitryana. In the 
Samkarabhasya on the Vedanta-Sutras, it is stated that the 
Time-denoting meaning of the words devayana and pitryana is 
the one described in the Smrtis, which is applicable only to the 
Karma-Yoga, and that the true Brahmajfianin reaches the 
sphere of Brahman through the light-ed path described in the 
Srutis which is governed by deities; and in this way, the 'Time- 
denoting’ and the ‘deity-denoting' meanings have been 
disposed of (Ve. Si. Sam. Bha. 4. 2. 18 — 21).. But in my 
opinion, if one considers the original Vedanta-Sutras 
themselves, the meaning given by Badarayanacarya of the 
word 'devayana' as deity-denoting, by taking the words 
uttarayana etc. as referring to deities, and not to Time, must 


have been the one in general acceptance; and it is not proper 
to believe that the path mentioned in the Gita is an 
independent path- different from this path of devayana 
mentioned in the Upanisads. But, there is no necessity to go 
into such deep waters here; because, although there is a 
difference of opinion on the question whether the words, day, 
night, uttarayana etc. in the devayana and pitryana were, from 
the historical point of view, originally Time-denoting or not, 
yet, there is no doubt that this Time-denoting meaning 
ultimately dropped out, and that these two words devayana 
and pitryana have ultimately come to commonly and definitely 
mean, that whenever a man may die, and without any 
reference to the time when he dies, the JAanin reaches the 
other world by the lighted path according to his Karma, and 
the orthodox ritualist reaches it by the dark paths. Therefore, 
whether one considers the words 'day' and 'uttarayana' as 
indicative of deities as Badarayanacarya says, or one considers 
them figuratively as the rising stages of the lighted path, the 
proposition that the ordinary meaning of those words in those 
contexts is indicative of the path followed, is not affected. 


But, whether it is the devayana or the pitryana , these paths 
are obtained only by those who perform the Karma 
recommended by the Sastras, that is, righteous Karma; 
because, it is quite clear that though the pitryana path is of a 
lower order- than the devayana path, yet, as it takes a person 
to the sphere of the Moon, which is a kind of heaven, he must 


have performed some righteous Action or other, prescribed by 
Sastras, in this 
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life in order to have deserved experiencing the happiness of 
that sphere (Gi. 9.20 — 21), It is, therefore, clearly stated in the 
Upanisads that those persons who do not perform in this life 
even a little of the righteous Karma prescribed by the Sastras, 
but are steeped in the performance of Actions which are 
‘kapuya’, i.e., sinful, cannot obtain either of these paths and 
immediately after death, they either take birth in the 'tiryak' 
species, that is, in the species of birds, beasts etc., or 
repeatedly go to the sphere of Yama, that is, to hell. This is 
known as the 'Third' path (Chan. 5. 10. 8; Katha. 2. 6. 7); and it 
is stated even in the Bhagavadgita that purely demonian 
(asuri) or sinful persons attain this low state (Gr. 16.19 — 21; 
9.12; Ve. 85.3.1.12, 13; Nirukta 14.9). 


| have so far explained the manner in which a human being 
reaches three different states after his death, having regard to 
his Karma, according to the ancient tradition of the Vedic 
religion. It is true that Release is attained only by the devayana 
path out of these three; yet, this Release is attained only 
ultimately, after rising step by step through the various stages 
of the arciradi (pitryana ) path. This path has also the other 


names of ' krama-mukti' (gradual Release); and, in as much as 
ultimate Release is attained by going to the sphere of the 
Brahman after the fall of the body, that is, after death it is also 
called 'videha-mukti' (body less Release); but the pure 
philosophy of the Absolute Self asks why it should be 
necessary for the man, in whose mind the Realisation of the 
identity of the Brahman and the Atman is continually present, 
to go anywhere else to reach the Brahman, or to wait for 
death. The Knowledge of the Brahman which is acquired by 
the worship of symbols like the Sun etc. taken for worship, 
that is to say, by the worship of the qualityful Brahman, is, in 
the beginning, a little incomplete; because, thereby the mind 
conceives the ideas of the sphere of the Sun, or of the sphere 
of the Brahman, and there is a risk of these ideas remaining 
fixed in the mind, to a greater or less extent, even at the 
moment of death. It is, therefore, proper to say that in order 
to remove this defect and attain Release, such persons must 
go by the devayana path (Ve. Si. 4.3.15); because, it is a firm 
doctrine of the philosophy of the Absolute Self that every 
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man reaches after death a 'gati' (goal) which is consistent with' 
the desire or 'kratu' present in his mind at the moment of 
death (Chan. 3. 14. 1). But, the man, in whose mind there does 
not . exist the Dualistic differentiation between the Brahman 
and his own Atman resulting from the worship of a qualityful 


Brahman, or for any other reason (Tai. 2.7), has evidently not 
to go anywhere else for attaining the Brahman, in as much as 
he is perpetually Brahman-natured, It is for this', reason that 
Yajfiavalkya has told Janaka in the Brhadaranyaka (Br. 4.4.6) 
that the vital airs (prana) of the man who has become totally 
desireless, as a result of the pure Realisation of the Brahman, 
do not go anywhere else — "na tasya prana utkramanti 
brahmaiva san brahmapyeti"; — and that such a person is 
always full of the Brahman and merged in the Brahman; and 
there are statements both in the Brhadaranyaka and the Katha 
Upanisads that such a person "ATRA brahma samasnute" 
(Katha. 6.14), i.e., "Realises the Brahman HERE"; and on the 
authority of these Srutis. it is stated in the Sivagita, that it is 
not necessary to leave one's place in order to obtain Release. 
The Brahman is not such a thing that it can be said to be ina 
particular place, and not to be in a particular place (Chan. 7.25; 
Mun. 2.2.11). Then, where is the necessity for the person who 
has acquired complete Realisation to go to the sphere of the 
Sun through the uttarayana, by these gradual steps, in order to 
attain the Brahman? "brahma veda brahmaiva bhavati" (Mun. 
3.2.9). i.e., "that man who has realised the Brahman, has 
become the Brahman in this world", that is, wherever he is; 
because, in order that it should be necessary for somebody to 
go to another place, the distinction between the one place, 
and the other place, which depends on Time or Space, must 
have remained; and these differences cannot exist in the final, 
that is to say, the Non-Dual and Supreme Realisation of the 


Brahman. Therefore, why should that man, whose permanent 
mental state is: " yasya sarvam atmaiva 'bhut" (Br. 2.4.14) or, 
"sarvam khalv idam brahma" (Chan 3. 14.1), or "aharm 
brahmasmi" (Br. 1.4.10), i.e., "| myself am the Brahman", go to 
another place for attaining- the Brahman? He is always 
Brahmified (brahma-bhuta). As 
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stated at the end of the last chapter, there are descriptions in 
the Gita itself, of such supreme scients, in such words as 
follows:— "abhito brahma nirvanam vartate viditatmanam" (GI. 
5.26), — since the man, who has given up the Dualistic feeling 
and Realises the nature of the Atman, has not to go anywhere 
else for attaining Release, though he may have to wait for 
death in order to exhaust his Commenced Karma, the reward 
of Release in the shape brahma nirvana is always in front of 
him; or, "ihaiva tair jitah sargo yesam samye sthitam manah" 
(Gi. 5.19), i.e., "those men, in whose minds the equality of all 
created beings in the form of the identity of the Brahman and 
the Atman is fixed, have conquered both life and death in this 
world (without having to depend on the devayana path)"; or, 
"bhutaprthagbhavam ekastham anupasyati", i.e., "that man 
for whom the diversity in the various created things has 
disappeared, and who has begun to see them unified 
(ekastham}, that is, as of the same nature as the Paramesvara, 
has 'brahma sampadyate", i.e., ' gone and joined the Brahman' 


" (GI. 13.30). In the same way, the meaning of the words "who 
knows essentially" in the sentence "the Karma-Yogin WHO 
KNOWS ESSENTIALLY the devayana and pitryana paths, is not 
confused" which has been quoted above, seems to be "who 
has Realised the ultimate form of the Brahman" (Bhag. 7. 15. 
56), This is the complete Brahmified (brahma-bhita) state, or 
the most supreme Brahmi-state, and Srimat Samkaracarya has 
stated in his Sariraka-bhasya (Ve. Su. 4.3.14), that this is the 
most Supreme or the most complete state of the Realisation of 
the Absolute Self. Nay, in order to acquire this state, a man 
must be said to have become the Paramesvara in a way; and, it 
need not be said further, that persons who have thus become 
Brahmified may be said to have gone beyond the rules of what 
should be done and what should not be done in the world of 
Actions; because, as the Realisation of the Brahman is always 
awake in the case of these people, whatever they do is always 
inspired by a pure and desireless frame of mind, that is to say, 
is always free from sin or merit. As it is not necessary to go 
somewhere else or to die, in order to attain the Brahman after 
this state has been reached, such a Steady-in-Mind devotee of 
the Brahman (sthitaprajfia brahmanistha) is known 
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as 'jivan-mukta' (birth-released), (See Yo. 3.9). Though 
Buddhists do not admit the existence of the Atman or of the 
Brahman, yet, they have accepted the position that this 


desireless state of a jivan-mukta is the ultimate ideal of man; 
and they have accepted this doctrine with nominal verbal 
differences in their religious treatises (see the Appendices). 
Many persons say that as this ultimate self-less state is 
naturally antagonistic to the ordinary Actions of life, the man, 
who has reached this state, automatically escapes Karma and 
becomes an ascetic (samnyasin). But, as will be seen from the 
exposition in the next chapter, this position is not accepted by 
the Gita; and the doctrine of the Gita is that it is more proper 
for the Birth-released man to go on performing all Actions, till 
he dies, desirelessly, and for the public benefit, as is done by 
the Paramesvara himself. This doctrine of the Gita has also 
been accepted in the Yoga-Vasistha (Yo. 6. U. 199). 


—:0:—~ 


p.416. 


CHAPTER XI. 
RENUNCIATION AND KARMA-YOGA 


(SAMNYASA AND KARMA-YOGA). 


samnyasah karmayogas ca nihsreyasakarav ubhau | 
tayos tu karmasamnyasat karmayogo visisyate Il [1] 


~ Gita (5.2). 


| have, in the last chapter, considered in detail the position 
that there is only one way, in which one can escape the toils of 
eternal Karma, by Realising by personal experience the 


[1] "Renunciation (sarnnyasa) and Energism (karma-yoga) are both 
nihsreyasakara, i.e., productive of Release; but out of the two. 
Adherence to Action (karma-yoga) is superior to the Renunciation of 
Action (karma-samnyasa)". The meaning, in "which the word 
‘samnyasa' need in the first line is to be taken, becomes clear from the 
phrase 'karma samnyasa' used in the second line. These questions and 
answers from the Gita are found adopted at the beginning of the fourth 
chapter of the Ganesagita, and there, the present verse has been given 
with a slight verbal difference as, 


"kriyayogo viyogas capy ubhau moksasya sadhane | 


tayor madkye kriyayogas tyagat tasya visisyate Il". 


Parabrahman, which exists homogeneously in all created 
things; as also the questions whether man is or is not free to 
Realise that immortal Brahman, and how he should perform 
the transient affairs or Actions in the Maya-world in order to 
obtain that Realisation; and | drew the conclusions, that 
bondage is not the characteristic feature of Action, but of the 
Mind; and that, therefore, by performing these Actions with a 
pure, that is, with a disinterested frame of mind, after having 
by means of mental control gradually reduced the Attachment 
which one has for the result of the fruit of Action, the 
Realisation of the Atman, in the shape of an equable frame of 
mind, gradually saturates the corporeal organs, and complete 
Release is ultimately obtained. In this way, | have answered 
the question as to what is required to be done as being the 
means for acquiring the highest of ideals in the shape of 
Release, or the perfect state 
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according to the philosophy of the Absolute Self. We have now 
to consider the most important question, whether after having 
thus broken the bondage of Karma and fully Realised the 
Brahman, as a result of the purification of his Mind arising 
from his having acted in this way, that is, from his having 
performed Desireless Actions according to his own capacity 
and status, a scient or Steady-in-Mind (sthitaprajiia) should 
subsequently, that is, when being in the state of a Perfect 


(siddha), continue performing Action, or, looking upon himself 
as one who has performed all that was to be performed, 
because he has acquired all that was to be acquired, consider 
all Actions in the world of Illusion as useless and inconsistent 
with Knowledge, and totally give them up; because, logically 
speaking, in such a situation, both the positions of totally 
abandoning Action (karma-samnyasa), and performing those 
Actions upto death with a desireless frame of mind (karma- 
yoga), are possible; and, as it is more convenient to chalk out 
one's course of action consistently with that mode of life 
which is the better of the two, from the very beginning, that is 
to- say, while one is training oneself (sadhanavastha), no 
Metaphysical exposition on Action and Non-Action becomes 
complete, unless one comparatively considers both these 
modes of life. It would not have been sufficient to say to 
Arjuna that after the Realisation of the Brahman, it is just the 
same whether one performs or does not perform Action (Gi. 
3.18) on the ground that a man, whose Reason has become 
equable towards all created beings as a result of Knowledge, is 
not affected by the merit or demerit of any Action (Gi. 4.20, 
21), since Reason is superior to Action in all the affairs of life. 
The definite injunction of the Blessed Lord to Arjuna was: 
"Fight"! (yudhyasva!), (Gi. 2.18); and it would be necessary to 
adduce some cogent reasons in support of this firm advice 
rather than placing before him the indecisive advice that it 
was-; just the same whether he fought or did not fight after he 
had acquired Realisation. Nay, the doctrine of the Gita has 


come into existence only in order to explain why a wise man 
must perform a particular act, notwithstanding that he sees 
before his eyes the terrible consequences of it; and this is 
indeed the most important feature of the Gita. If it is true that 
aman is 
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bound by Action, whereas, he gets salvation by Knowledge, 
why should the person, who has acquired Knowledge, at all 
perform Action? Though the doctrines, that destruction of 
Karma (karma-ksaya) does not mean Abandonment of Action, 
that Action is annihilated by its being performed after one has 
given up the hope for the Fruit of the Action, and that it is not 
possible to give up every kind of Action etc., are true, yet, it 
does not thereby conclusively follow, that one should not give 
up as much of Action as one can; and logically thinking, such a 
conclusion does arise. Because, as has been stated in the Gita, 
in the same way as it is no more necessary to go to a well for 
water, when water is to be found in all directions, so also has a 
scient no more to depend on Action for anything, after he has 
acquired that Knowledge, which can he acquired by the 
performance of Action (GI. 2.46), Therefore, Arjuna has said to 
Si Krsna in the commencement of the third chapter as 
follows: if in Your opinion the desireless or equable frame of 
mind is superior to Action, | shall make my Reason pure like 
that of a Sthitaprajiia; why do You compel me to perform a 


terrible act like war"? (Gi. 3.1), In reply to this question, the 
Blessed Lord has said that no one can escape Action etc., and 
in that way justified the doctrine of Action. But, if philosophy 
has prescribed the two paths of Samkhya (Renunciation) and 
Energism (Karma-Yoga), it follows naturally that after the 
acquisition of Knowledge, a man may follow whichever path 
he considers better. Therefore, in the commencement of the 
fifth chapter, Arjuna has again said to the Blessed Lord that He 
should not mis up the two courses of life, but should explain to 
him (Arjuna) in a definite way which of the two was superior 
(Gi. 5.1); if, after the acquisition of Knowledge, it was just the 
same whether Action was performed or not performed, he 
would perform Action or not perform it as he liked; but, if 
performing Action was the better course of the two, the 
Blessed Lord should tell him the reason why that was so, so 
that, he would act according to His directions. This question of 
Arjuna is not something new. In the Yoga-Vasistha (5. 56. 6), 
Rama has asked the same question to Vasistha, and in the 
GaneSagita (4.1) the king named Varenya has asked the same 
question to Ganesa; and it 
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even appears from the works of Aristotle that this question 
had been raised in very ancient times in Europe in Greece, 
where philosophical ideas first originated. This same question 
has been raised at the end of the book on Ethics written by this 


well-known Greek philosopher (10.7 and 8); and he has, in the 
first instance, expressed his opinion that true happiness 
consists in a scient spending his life in the quiet contemplation 
on philosophy instead of in the ups and downs of life (samsara) 
or of political activity. Yet, in the book written by him 
subsequently on Politics (7.2 and 3), Aristotle himself says:— 
some philosophers are engrossed in thoughts of philosophy 
and others in political activities; and if one considers which of 
these two modes of life is better, one must say that both the 
paths are to a certain extent proper; nevertheless, it would be 
wrong to say that Non-Action is better than Action, [1] 
because, happiness is nothing but Action; and one may safely 
say that the acquisition of true nobility consists to a 
considerable extent of Action founded on Knowledge and the 
principles of Ethics. From the fact that Aristotle has made two 
different statements in two different places, the importance of 
the clear statement in the Gita that "karma jyayo hy 
akarmanah" (Gi. 3.8) — ACTION IS SUPERIOR TO NON-ACTION — 
becomes clear to the reader. Augustus Comte, a well-known 
French philosopher of the last century says in his book on 
Material Philosophy that:— "it is misleading to say that it is 
better to spend one's life in the contemplation of philosophy; 
and the philosopher, who adopts such a course of life, and 


[1] "And it is equally a mistake to place inactivity above action, for 
happiness is activity, and the actions of the just and the wise are the 
realisation of much that is noble". (See Aristotle's Politics trans, by 
Jowett. Vol. I. p. 212. The italics are ours). 


abandons the doing of whatever public welfare it is possible 
for him to do, must be said to misuse the material which is at 
his disposal". On the other hand, the German philosopher 
Schopenhauer has maintained that in as much as all the 
activities of the world, nay, even keeping alive itself, is painful, 
the true duty of every human being in this world is to learn 
philosophy and to destroy all this Action as early as possible. 
Comte died in 1857 A. D. and Schopenhauer in 1860 
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A. D. The school of Schopenhauer has been continued in 
Germany by Hartmann. It need not be said that the English 
philosophers Spencer, Mill, and others are of the same opinion 
as Comte. But the modern Materialistic philosopher Nietzsche 
has gone beyond all these philosophers, and he has in his 
works so severely criticised those who are for giving up Action, 
that according to him, it is not possible to refer to the 
supporters of Renunciation (karma-samnyasa) by any milder 
terms than ‘fools of fools’. [1] 


[1] Sulley has in his book Pessimism given the names ‘Optimism’ and 
‘Pessimism’ respectively to Karma-Yoga and Karma-Tyaga (Samkhya or 
Renunciation). But, in my opinion, these names are not correct. 
‘Pessimism’ implies the meaning of 'whiner' or 'despondent'. But those 
persons who give up worldly life, looking upon it as transient, are joyful; 
and though they give up Buch life, they do so joyfully Therefore, it is not 
correct, according to me, to refer to them as 'Pessimists'. Bather than 


Just as in Europe there have been two schools of thought from 
the time of Aristotle upto the present day, so also, have there 
been two modes of life according to the Vedic religion in India 
from ancient times upto the present day (Ma. Bha. San. 
349.72). Out of these two, one course is known as the 
Samnyasa-Marga or Samkhya-nistha or merely SAMKHYA or 
Jiiana-nistha (because, it consists of being continually steeped 
in Knowledge); and the other path is known as the Karma-Yoga 
or shortly YOGA or Karma-nistha. | have already in the third 
chapter clearly explained that the words Samkhya and Yoga do 
not respectively indicate the Kapila-samkhya and the 
Patafjala-yoga. But, in as much as, the word 'samnyasa' is also 
rather ambiguous, it is necessary to explain its meaning here 
more fully. The word 'sammnyasa' does not in this place mean 
‘not marrying’, or 'giving up wife and children and wearing 
saffron-coloured robes', in case 
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that, it would be more proper to refer to Karma-Yoga in English as 
‘Energism', and to the Samkhya or the Samnyasa path as 'Quietism'. As 
Knowledge of the Brahman is common to both these paths according to 
the Vedic religion, happiness or peace is the same according to both; 
we do not make the difference that one path leads to happiness and 
the other to unhappiness, or that one is hopeful and the other 
hopeless. 


one has married, or 'merely adopting the fourth stage of life’. 
Because, though Bhisma was a celibate, he was taking part in 
politics till the moment of his death; and Srimat Samkaracarya, 
after passing to the fourth state straight from the first state of 
celibacy, or in the Maharastra, Sri Samartha Ramadasa, 
remaining a celibate mendicant for life, have brought about 
the salvation of the world by spreading Knowledge. The crucial 
point in the present place is whether after having acquired 
Knowledge, a man should take part in all the activities of the 
world aa duties and for public welfare, or should entirely give 
them up, looking upon them as illusory. He who takes part in 
these activities is the Karma- Yogin, whether he has married or 
has not married, and whether he wears white clothes or 
saffron-coloured clothes. Nay, for performing these activities, 
it is sometimes more convenient to remain unmarried or to 
wear saffron-coloured robes, or to go and live outside the 
town; because, by doing so, there is no obstruction in the way 
of applying one's whole time and energy to public welfare, as it 
does not entail the worry of maintaining a family. Though such 
persons may be ascetics according to the dress which they 
wear, yet, essentially they are Karma-Yogins; but on the other 
hand, such persons as look upon all worldly activities as 
useless, and abandon them and sit quiet, may be said to be 
ascetics, whether they have entered the fourth state of life or 
not. In short, the Gita does not attach importance to white 
clothing or saffron- coloured clothing or to marriage or 
celibacy, but considers only whether the scient takes or does 


not take part in worldly activities, in differentiating between 
Renunciation and Energism. All other things are of no 
importance, at any rate according to the religion of the Gita. 
The words 'karma- samnyasa' or 'karma-tyaga' would be more 
appropriate and unambiguous in the present place than 
‘samnyasa' (Renunciation) or 'caturthasrama ' (the fourth 
state). But, as it is more usual to use the single word 
‘samnyasa' rather than the two words mentioned above, | 
have here explained the -technical meaning of that word. 
Those, who consider worldly activities as fruitless, give up 
worldly life; and, entering the forests, take to the fourth state 
of life, according to the Smrti 
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religion; and, therefore, this path of Abandonment of Action, is 
called 'Sarmnyasa’. But, the important factor in that procedure 
is the Abandonment of Action, and not the saffron-coloured 
robes. 


Though it is thus usual either to continue the performance of 
Action (Karma-Yoga) or to abandon Action (Karma-Samnyasa), 
after the complete acquisition of Knowledge, doctrine- 
supporting commentators on the Gita have in this place raised 
the question whether both these paths are equally 
independent and in a position to give Release, or whether the 


Karma-Yoga, is the preliminary or first step, and one has 
ultimately to abandon Action, and renounce the world in order 
to attain Release. It is seen that these two courses of life have 
been mentioned as independent paths in the second and third 
chapters of the Gita. But those commentators, in whose 
opinion it is impossible to attain Release unless a man 
renounces the world and abandons the ordinary activities of 
life, - and who- have started commenting on the Gita with the 
preconceived notion that that must be the doctrine 
propounded by the Gita — pronounce the sum and the 
substance of the Gita to be that "Karma-Yoga, is not an 
independent path of obtaining Release; that one must, in the 
beginning, perform Actions in order to purify the mind, but 
ultimately go in for Renunciation; and that Renunciation is the 
paramount and the ultimate cult." But if this meaning is 
adopted, then the importance of the word, '‘dvividha' (two- 
fold) in the statement of the Blessed Lord that the Samkhya 
(Sarnnyasa) and Yoga (Karma-Yoga) are two kinds of cults in 
this world (Gi. 3.3), is lost. The word 'Karma-Yoga' can be 
interpreted in three different ways: (1) according to the first 
interpretation, Release is obtained by performing the Karma 
laid down by the Srutis and the Smrtis, or the duties of the four 
castes, such as sacrifice etc. But this interpretation of the 
Mimamsa school is not acceptable to the Gita (2. 45); (2) the 
second meaning is, that Action should be performed, but only 
for the purification of the Mind, in as much as the 
performance of Action (Karma-Yoga) is essential for the 


purification of the Mind. According to this interpretation, 
Karma-Yoga becomes the anterior part or the preliminary 
preparation for the Renunciation (Samnyasa) state. But this 
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is not the Karma-Yoga mentioned in the Gita. (3) The 
important question in the Gita is, whether or not a scient, who 
has Realised in what the benefit of his Self lies, should go on 
performing till death the worldly Actions, prescribed for the 
caste to which he belongs, such as, fighting etc.; and the 
Karma-Yoga described in the Gita is, that even a scient, who 
has acquired Knowledge, must perform the Actions prescribed 
for the four castes with a disinterested frame of mind (GI. 
3.55); and it can never be a preliminary preparation for 
Renunciation; because, in this path, a man can never abandon 
Action, and the only question is of obtaining Release. But, the 
Gita clearly says that in as much as Knowledge has already 
been acquired by the man, Desireless Action does not become 
a source of bondage; and that the Release which can be 
obtained by Renunciation, can also be obtained by this Karma- 
Yoga (Gi. 5 5.) Therefore, the words: "loke smin dvividha 
nistha" in the Gita (G1. 3.3) must be interpreted as indicating 
that the path of Karma-Yoga taught by the Gita is not a 
preparation for Renunciation, but that both these paths are 
equally good (tulyabala), from the point of view of Release, 
after Realisation has come (Gi. 8.2). That is why the Blessed 


Lord has distinguished between these two paths in the latter 
half of the stanza (GI. 3.3) by saying: "jAanayogena 
samkhyanam karma-yogena yoginam" (i.e. "the path for 
Release followed by Samkhyas is the Jhana-Yoga, and that 
followed by Yogins is the Karma-Yoga" ~Translator.); and the 
two words 'anye' (the one) and ‘apare' (the other) in the line 
"anye samkhyena yogena karma-yogena capare" in the 
thirteenth chapter, do not become appropriate unless these 
two paths are considered independent (Gi. 13.24). Besides, if 
one considers the history given in the Mahabharata of the 
Narayantya doctrine, from which the Activistic path (Yoga) has 
been adopted into the Gita, the same proposition is confirmed, 
The origin of these two paths has been described in the 
Mahabharata by saying that after the Blessed Lord had, in the 
beginning of the world, directed Hiranyagarbha, that is, 
Brahmadeva, to create the world, the seven mind-born sons, 
Marici and others, came into existence from him; and these 
seven sons adopted YOGA, that is the Activistic (pravrtti) path 
of Action for properly carrying out the work of creation; 
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whereas, his other seven mind-born sons, namely 
Sanatkumara, Kapila, and others took up the SAMKHYA, that is 
the Path of Renunciation (nivrtti) from birth; and later on, it is 
clearly stated that, from the point of view of Release, both 
these paths are equally useful (tulyabala), that is to say, they 


are different from each other and independent, and 
individually capable of bringing about the attainment to one 
and the same Paramesvara in the form of the Vasudeva (Ma. 
Bha. San. 348.74; 349.63-73). In the same way, a distinction is 
made between the Hiranyagarbha as the founder of the 
Activistic Path and Kapila as the founder of the Samkhya Path, 
and it is nowhere state that Hiranyagarbha later on give up the 
performance of Action. On the other hand, it is stated that the 
Blessed Lord created the cycle of Yajfias in the shape of Karma, 
in order to keep going without a hitch all the activities of the 
creation, and directed Hiranyagarbha , as also other gods, to 
keep this cycle continuously moving (Ma. Bha. San. 340.44 — 75 
and 339.66, 67). From this it is established beyond doubt that 
Samkhya and Yoga are two essentially independent modes of 
life. It will thus be seen that the attempt of some 
commentators on the Gita to make out that the Karma-Yoga is 
inferior, is the result of a traditionary insistence; and that the 
statement occurring every now and then in these 
commentaries that the Karma-Yoga is merely a medium for the 
acquisition of Knowledge, or for Renunciation, is something, 
which these commentators say of their own accord, and which 
is not borne out by the Gitta. In my opinion, this is the greatest 
fault of those commentators on the Gita who support the Path 
of Renunciation; and unless this doctrine-supporting point of 
view of the commentators is given up, the true and mystic 
import of the Gita can never be realised. 


It is not enough to say that Karma-Samnyasa and Karma- Yoga 
are individually equally productive of Release, and that one is 
not the preliminary part of the other; because, if both these 
paths are equally productive of Release, it follows that one 
may adopt whichever path he likes; and then, instead of 
arriving at the conclusion that he must fight, Arjuna would 
have the choice of the two paths of fighting, or renouncing 
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the world instead of fighting, after he had acquired Knowledge 
by the advice of the Blessed Lord. Therefore, Arjuna has asked 
the natural and straight question, namely, "tell me in a definite 
way which of these two paths is more proper" (GI. 5.11), so 
that it would be easy for him to act according to that path. 
Arjuna having asked this question in the beginning of the fifth 
chapter, the Blessed Lord has immediately in the next verse 
given a clear answer to it, namely, "though the Path of 
Renunciation, and the Path of Karma-Yoga are both equally 
productive of Release (nihsreyasa), yet, out of these two paths 
THE WORTH OR IMPORTANCE OF KARMA-YOGA IS GREATER 
(visisyate)", (Gi. 5.3); and | have designedly quoted this stanza 
at the beginning of this chapter. It is not that these are the 
only words in the Gita which support the superiority of Karma- 
Yoga. There are several other statements in the Gita which 
contain that advice to Arjuna, such as,:— "tasmad yogaya 
yujyasva" (GT. 2.50), i.e., "therefore, adopt the Karma-Yoga"; 


or, "ma te sango 'stv akarmani" (GI. 2.47), i.e., "do not insist on 
not performing Actions"; or, 


yastv indriyani manasa niyamyarabhaterjuna | 


karmaindriyaih karmayogam asaktah sa visisyate ll (Gi. 
3.7), 


that is, instead of abandoning Action, "controlling the organs 
by the Mind, and using the organs of Action for performing 
Actions with a desireless frame of mind is VISESA (more 
IMPORTANT), (visisyate)"; because, in any case, "karma jyayo 
by akarmanah", i.e., "Action is SUPERIOR (Srestha) to Inaction" 
(Gi. 3.8); "therefore, go on performing Actions" (GI. 4.15); or, 
"yogamatisthottistha" (Gr. 4.2), i.e., "accept the Path of 
(Karma-) Yoga and stand up to fight"; or "(yogi) jAanibhyo 'pi 
mato 'dhikah", i.e., "the merit of the (Karma-) Yogin is more 
(adhikah) than that of the JAana-margin (of Sarnnyasa)"; or, 
"tasmad yogi bhavarjuna" (Gi. 4.6), i.e., "therefore, O Arjuna, 
become a (Karma-) Yogin"; or, "mam anusmara yudhya ca" 
(G1.8.7), i.e., "think of me and fight" etc., etc.; and in that 
advice the clear words YAYAH' 'ADHIKAH', ' VISISYATE' have 
been used in order to show 
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that the merit of Karma-Yoga is higher than that of 
Renunciation or Non-Action. And even in the summing up in 


the 18th. chapter, the Blessed Lord has again said (Gi. 18.6, 7) 
that, "it. is my DEFINITE and BETTER opinion that it is not 
proper to abandon those Actions which have been prescribed, 
and that, one must always perform Actions without being 
attached to them". From this, it is established beyond doubt, 
that according to the Gita, Karma-Yoga is superior to 
Renunciation. 


But how will this doctrine of the Gita be appreciated by these 
commentators, whose doctrinal opinion is that Renunciation 
or Devotion is the ultimate and most superior duty, and that 
Karma is merely a means for the purification of the Mind, and 
not the principal ideal or duty? It is not that they had not seen 
that the Gita has clearly given a higher importance to Karma- 
Yoga than to Renunciation; but, if they accepted this opinion 
as correct, their doctrines would become inferior; and, 
therefore, these doctrine-supporting commentators have 
experienced considerable difficulty in disposing of the question 
put by Arjuna, and the answer given to it by the Blessed Lord, 
in the beginning of the fifth chapter, though they are both 
clear, logical, and unambiguous. Their first difficulty has been 
that the question as to which one out of the two paths, 
namely, Action or Inaction, is superior, does not arise, unless 
both these paths are considered independent; because, if, as 
these commentators say, Karma-Yoga is only a preliminary 
preparation for JAana or Knowledge, it naturally follows that 
the preliminary part is inferior, and that JAana or Samnyasa is 


superior; and then, there would remain no room for Arjuna to 
ask the question he asked; but, if it is admitted that the 
question was a proper one, it becomes necessary to admit that 
these two paths are independent; and, if that admission is 
made, the position that the Path of Renunciation supported by 
them is the only path which leads to Release, becomes 
untenable! Therefore, they have first passed judgment that 
the question asked by Arjuna was itself not proper; and they 
have made up their minds to say the same thing about the 
reply of the Blessed Lord! But, even after this struggle, the 
clear answer- given by the Blessed Lord to Arjuna that: "the 
merit or superiority of the Karma-Yoga is GREATER (visesa)", 
(Gi. 5.2), 
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cannot be satisfactorily explained; and, therefore, these 
commentators have gone to the length of laying down, on 
their own hook, and contrary to the anterior and posterior 
context, that the statement "karma-yogo visisyate", i.e., "the 
superiority of Karma-Yoga is greater," is a fallow praise of the 
Karma- Yoga, or merely an artha-vada (See. p. 31 above 
~Translator.); and that, even according to the Blessed Lord, the 
Path of Renunciation is better; and they have, in this way 
attempted to satisfy themselves (Gi. Sam. Bha. 5.2; 6.1, 2; 
18.11). Not only in the Samkarabhasya, but also in the 
Ramanujabhasya has this stanza been interpreted as being a 


mere praise of the Karma-Yoga and an obiter dicta (artha- 
vada), (Gi. Ra. Bha. 5.1); because, although Ramanujacarya was 
not a Non-Dualist, yet, as in his opinion Devotion was the 
principal ideal, Karma-Yoga became merely a means for 
Devotion based on Knowledge (Gr. Ra. Bha; 3.1). My readers 
will see how the meaning in the original is stretched and 
mutilated, where the original work and the commentators 
support different doctrines, and the commentators begin to 
comment on the original in the firm belief that the doctrine 
supported by them is borne out by the original. Were not Sri 
Krsna or Sri Vyasa in a position to clearly say to Arjuna in plain 
Sanskrit: "O Arjuna, your question is improper"? But as, 
instead of doing so, it has been stated in numerous places that 
"Karma-Yoga is superior", one has to say that the doctrine- 
supporting interpretation, which has been put on the stanza by 
these commentators, is incorrect; and if one refers to the 
previous and the subsequent context, this inference is 
fortified. Because, it is stated in various places in the Gita, that 
the scient does not abandon Action, but performs all Actions 
with a disinterested frame of mind after attaining Realisation. 
(Gi. 2.64; 3.19; 3.25; 18.9). Srimat Samkaracarya has, in his 
Samkarabhasya, in the beginning raised the question whether 
Release is obtained by means of Knowledge, or by the 
combination of Knowledge and Action and he has expounded 
the import of the Gita as being that Release is obtained by 
Knowledge alone, by the destruction of! Karma resulting from 
Knowledge, and that Karma is not necessary for Realisation; 


and, he has from this drawn the subsequent inference, that 
the Blessed Lord must be considered 
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to have accepted the position in the Gita, that even according 
to the Gita, Karma becomes meaningless when once the Mind 
has been purified, as Karma is not necessary for obtaining 
Release; and that as Karma is inherently binding or 
inconsistent with Knowledge, a scient must give up (Action 
after acquiring Knowledge. That school of thought which says 
that even after having acquired Knowledge, a man must 
perform Action, is known as the Knowledge-Action (jfiana- 
karma-samuccaya) school, and the above-mentioned 
argument of Sri Sarnkaracarya is the principal argument 
against it. The same argument has been accepted even by 
Madhvacarya (Gi. Ma. Bha. 3.31). But from my point of view, 
this argument is neither satisfactory nor unanswerable; 
because (1) although Desire-prompted (kamya) Actions are 
binding and contra-indicated for Knowledge, the same 
reasoning does not apply to Desire-less (niskama) Actions; and 
(2) although Action may not be necessary for obtaining 
Release after having acquired Knowledge, that does not 
negative the proposition that a scient must, for other cogent 
reasons, perform Desireless Action, though he has obtained 
Realisation. It is not that Karma has come into existence only 
for the purpose of purifying the Mind of those who desire 


Release, nor that that is the sole object of Karma. Therefore, 
one may say, that a scient has to perform the various activities 
in the world of Karma, which are appropriate for him 
according to his status in life, for other reasons than the 
obtaining of Release. | have in this chapter, later on, 
considered in detail, what these reasons are. For the moment, 
| will only say that the doctrine of the Gita was expounded for 
the sole purpose of explaining these reasons to Arjuna, who 
was desirous of becoming an ascetic; and one cannot draw the 
inference that the Gita supports the Path of Renunciation, by 
arguing that after the purification of the Mind, performance of 
Action is not necessary for obtaining Release. It is true that the 
followers of Samkaracarya hold that after the acquisition of 
Knowledge, one must renounce the world and give up Action; 
but on that account it does not follow, that the same is the 
teaching of the Gita, or that one has to interpret the Gita ina 
manner consistent with the doctrines laid down by 
Samkaracarya or some other 
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doctrinaire, after first taking it for granted that the doctrine 
expounded by Samkaracarya or such other doctrinaire, is the 
only true doctrine. It has been definitely laid down in the Gita 
that even after the acquisition of Knowledge, it is better to 
perform Action than to renounce the world; then you may call 
it a different school of thought or give it some other name. 


Still, it must be borne in mind that, although according to the 
Gita, Energism (Karma-Yoga) is in this way stated to be 
superior, the Gita does not maintain like other schools, which 
cannot endure a different philosophy, that the Path of 
Renunciation is altogether objectionable; and nowhere in the 
Gita has any disrespect being shown for that path. On the 
other hand, the Blessed Lord has clearly stated that both the 
Path of Renunciation and the Path of Energism or Action 
(Karma-Yoga) equally lead to Release, that is to say, that they 
are both of the same value from the point of view of Release; 
and later on, the Blessed Lord has stated that "ekam 
samkhyam ca yogam ca yah pasyati sa pasyati" (Gr. 5.5), i.e., 
"that man who has realised that both these paths are of equal 
value, has realised the true principle", as also that even in the 
'Karma-Yoga,' one has to make a ‘Renunciation ' of the hope 
for the fruit of Action — "na hy asamnyasta samkalpo yogi 
bhavati kas ca na" (GI. 6.2), (i.e., "unless a man performs a 
samnyasa (tyaga) of the samkalpa, that is, of the hope of 
reward, born of a desireful mind, he does not become a 
(Karma-) Yogin" ~Translator.) and He has in this way skilfully 
harmonised as far as possible these two paths. But, though 
from the point of view of Release, the two paths of either 
abandoning Karma or continuing to perform Karma after 
acquiring Knowledge (and not before) may be of the same 
value, yet, from the point of view of worldly affairs, the most 
superior mode of life is to keep the Renunciation in the Mind 
itself, and to go on performing lifelong the Action which is 


beneficial to the world, through the medium of the bodily 
organs; because, the Blessed Lord has definitely said that in 
such a mode of life, both Renunciation and Action find a place; 
and Arjuna has, according to this advice, become ready to 
fight. This is really the difference between the scient (jfianin) 
and the ignorant (ajfanin). If one considers only the Sarira- 
karma, that is, the Actions which are no 
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be performed by the organs, these are same in the both the 
cases, but the ignorant person performs them with an 
attached Reason, and the scient, the unattached Reason (Gi. 
3.25). This doctrine of the Gita has been expounded by the 
dramatist Bhasa in one of his dramas in the following words:— 


prajhasya murkhasya ca karyyoge | 
samatvam abhyeti tanur na buddhih Il (Avimara. 5.5) 


that is, "when Actions are performed by the wise man, or the 
fool, the Body is the same, but the Mind is different." 


Some sundry supporters of the Path of Renunciation go further 
and say in this matter that: it is true that the Gita advises 
Arjuna to prefer Action; but, this advice was given by the 
Blessed Lord, bearing in mind the fact that Arjuna has still not 
acquired Knowledge, and was fit only for performing Actions 
for purifying the Mind, the path of Karma-tyaga 


(Abandonment of Action) is the proper course in the state of a 
siddha (Perfect), even according to the Blessed Lord. But, this 
means the Blessed Lord feared that if He had told Arjuna that 
he was ignorant, as he (Arjuna) would have insisted on 
acquiring complete Knowledge, as was done by Naciketa in the 
Kathopanisad; and then He (the Blessed Lord) would have to 
initiate Arjuna in the complete Knowledge, and when this 
complete Knowledge has been imparted, he (Arjuna) would 
give up war-fare, and become an ascetic, and upset His (the 
Blessed Lord’s) plans about the war; and the Blessed Lord 
expounded the Gita to his most beloved devotee, in order to 
deceive him. In my opinion, one cannot do better that give up 
all argument with persons, who, in order to be able to support 
their own doctrine, stoop so low as to suggest that the Blessed 
Lord was guilty of such a mean action as to deceive His own 
beloved disciple. But in order that ordinary people should not 
be taken in by this deceptive argument, | say that Sri Krsna had 
not to be afraid of anyone, if He had wanted to say Arjuna in 
clear terms: "you are ignorant, and therefore, you must go on 
performing Actions"; and if after that, Arjuna had become 
rebellious, 
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the Blessed Lord was quite capable of keeping him in 
ignorance, and making him fight according to his inherent 
tendencies (prakrti-dharma), (Gi. 18.59 and 61); but instead of 


doing so, He has over and over again explained to Arjuna the 
meaning of 'jAana' and 'vijhiana' (GI. 7.2; 9.1; 10.1; 13.2; 14.1), 
and at the end of the fifteenth chapter, He has said to Arjuna: 
"by understanding this science, a man becomes a scient, and a 
perfect being (Gi. 15.23); and having in this way made of 
Arjuna a complete scient, the Blessed Lord has made him fight 
of his own free will (Gr. 18.63). From this, it becomes 
abundantly clear that the best mode of life for a scient 
according to the Blessed Lord, is to continue to perform Action 
desirelessly, even after having acquired Knowledge. Besides, 
even if Arjuna is, for the sake of argument, looked upon as 
ignorant, one cannot say that Janaka and other ancient Karma- 
Yogins, as also the Blessed Lord Himself, whose illustrations 
have been given by the Blessed Lord in support of His doctrine, 
were all ignorant. Therefore, one has to say that this fallow 
argument, based on a doctrinal insistence, is totally improper 
and objectionable, and that the Gita has expounded nothing 
but the doctrine of Action combined with Knowledge. 


It has become necessary for me to go in for this introduction, 
in order to show that the two paths of Abandonment of Action 
(Samkhya) and Energism (Karma-Yoga) were in vogue from 
times immemorial, not only in our country, but in other 
countries; and to show how and why doctrine- supporting 
commentators have perversely dealt with the two important 
doctrines of the Gita on this subject, namely that, (1) these 
two paths are independent, that is, not inter-dependent, from 


the point of view of Release; and are of equal value; and that 
one is not a part of the other; and that, (2) out of these two, 
Karma-Yoga is the superior path, though these doctrines are 
quite clear by themselves. | will now consider the subject- 
matter of the present chapter, namely, the reasons which have 
been given in the Gita for proving that even in the state of 
Perfection, the path of Karma-Yoga, that is, of performing 
Actions till death with a desireless frame of mind, is more 
meritorious than Abandonment of Action. Some of these 
matters have been explained by me in the chapter on 
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Happiness and Unhappiness (sukha-duhkha-viveka) above; but 
f as the argument in that chapter was restricted to the 
question of happiness and unhappiness, it was not possible for 
me to fully deal with this subject-matter there. | have, 
therefore, started this independent chapter here. | have 
explained in the last chapter that the Vedic religion is divided 
into the Karma-kanda and Jhana-kanda, and shown what the 
difference between the two, is. Out of them, there are 
directions in the Karma-kanda , that is, in the Sruti texts, such 
as, the Brahmanas, and partly also in the Upanisad texts, that 
every man, be he a Brahmin or a Ksatriya, must maintain a 
sacred fire, and perform the 'jyotistoma' and other sacrificial 
ritual according to his own status; and there also clear 
statements that it is the duty of everyone to marry and 


increase his generation. See for instance, the statements: 
"etad vai jaramaryam satram yad agnihotram", i.e. "this 
sacrifice in the shape of the sacrificial fire (agnihotra) must be 
kept alive till death" (Sa. Bra. 12.4.1.1); . or "prajatantum ma 
vyavatchhetsih" . i.e. "do not break the thread of thy 
generation" (Tai. U. 1.11.1); or "Isavasyam idam sarvam", i.e., 
"whatever is in this world, should be located' into the 
Paramesvara, that is to say, one should realise that it is of the 
Paramesvara and not of oneself"; and, with this desireless 
frame of mind, 


kurvan neveha karm§ani jijivisec chatarn samah | 


evam tvayi nanyatheto 'sti na karma lipyate nare |l 

(I$. 1 and 2) 
that is, "one should entertain the desire of living upto a 
hundred years, which is the limit of the life of man, whilst 
performing. Actions; and when Actions are performed 'evam', 
that is, with that Isavasyam (god-dedicating) frame of mind, 
they will not- have a binding force (lepa) on you (on any 
human being), and there is no other way for escaping (that 
lepa or bondage)". But, when one leaves the Karma-kanda and 
moves on to the Jhana-kanda , one also comes across 
contradictory statements in the same Vedic treatises, such as, 
"brahmavidapnoti param" (Tai. 2.1.1), i.e., "Release is obtained 
by Knowledge of the Brahman"; or, "nanyah pantha vidyate 
'yanaya" (Sve. 3.8), i.e., "there is ,no "other path, except 
Knowledge, for obtaining 
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Release"; or "purve vidvamsah prajam na kamayante | kim 
prajaya karisyamo yesam no ‘yam atma ‘yam loka iti te ha sma 
putraisanayas ca vittaisanayas ca lokaisanayas ca vyutthayatha 
bhiksacaryam caranti" (Br. 4. 4. 22 and 3. 5. 1), i.e., "the scients 
of yore did not have any desire for children; they used to say: 
'as we see that the whole world is nothing but our Atman, why 
should we have any (other) generation?’ and, without 
entertaining the 'esana’, that is, desire, for wealth, children, 
heaven, and the other spheres, such scients used to renounce 
those things, and roam about the world at will begging for 
alms"; or, "such persons, who have thus become ascetics, 
attain Release (Mun. 1.2.11); or, ultimately "yad ahar eva 
virajet tad altar eva pravrajet" (Jaba. 4), i.e., "on such day as 
your mind becomes apathetic, on that day you should 
renounce the world", As the directions of the Vedas are in this 
way two-fold (Ma. Bha. San. 240.6), it becomes necessary to 
see whether there is some other means of deciding which of 
the two paths,- namely, Activism (pravrtti) or Renunciation 
(nivrtti), Karma-Yoga or Samkhya, is superior. The question 
could have been decided by considering the ‘acara’, that is, the 
conduct, usage, or custom of well-behaved persons (sista); 
but, in this matter, even the conduct of such persons is seen to 
be two-fold. It is clear from history that Suka, Yajfiavalkya, and 
others had taken to the Path of Renunciation, whereas Janaka, 


Sn Krsna, Jaigisavya and other scients had adopted the Path of 
Action. Therefore, Badarayanacarya has said in the argument 
in the demonstrated conclusion (siddhanta-paksa), that both 
these paths are 'tulyam tu darsanam'’, that is, of equal value 
from the point of view of conduct (Ve. Sd. 3.4.9); and there is 
even a Smrti text that:— 


viveki sarvada muktah kurvato nasti kartrta | 
alepavadam aésritya Srikrsnajanakau yatha II 


that is, "that person who has acquired complete Knowledge- of 
the Brahman, is always a non-doer (akarta), isolated (alipta), 
and eternally released like Sri Krsna and Janaka”. [1] 
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in the same way, in the Bhagavadgita, after mentioning the 
tradition of the Karma-Yoga from Manu to Iksvaku, etc., it is 
stated that: "evam jAatva krtarn karma purvair api 
mumuksubhih" (Gi. 4.15), i.e., knowing this scients like Janaka 
and other performed Action in ancient times. In the 
Yogavasistha and the Bhagavata, there have been given other 
illustrations besides that is Janaka (Yo. 5.75; Bhaga. 2.8.43 — 
45). If someone doubts whether Janaka and others had 


[1] Anandagiri has taken this statement as being from the Smrtis in his 
commentary on the Samkarabhasya on the Kathopanisad (Katha. 2.19). 
| have not found where the original is. 


acquired complete Knowledge of the Brahman it is clearly 
stated in the Yogavasistha that all these persons were 
jivanmukta (birth-released). Not only in Yogavasistha , but also 
in the Mahabharata, Vyasa is stated to have sent his son Suka 
ultimately to Janaka in order to get complete Knowledge of the 
science of Release (Ma. Bha. San. 325 and Yo. 2.1). So also, 
even in the Upanisads, there are traditions that the King 
Asvapati Kaikeya had taught the knowledge of the Brahman to 
the Rsi Uddalaka, and that Ajatasatru, the king of Kasi, had 
taught it to Gargya Balaki (Br. 2.1). Yet , there is nowhere any 
statement that either Asvapati or Janaka had given up their 
kingdom, and had taken to Renunciation in the form of the 
Abandonment of Action. On the other hand, it the 
conversation between Janaka and Sulabha, he (Janaka) first 
describes to her his own state by saying: | am attachmentless, 
that is | am ruling without being attached, if one my hand is 
anointed with sandal-wood paste and the other hand cut off, 
the pain and the pleasure of both, would be the same etc. and 
the goes on to say:— 


mokse hi trividha nistha drstva ‘nyair moksavittamaih | 
jhianam lokottararm yac ca sarvatyagas ca karmanam Il 
jhiananistham vadanti eke moksasastravido janah | 
karmanistham tayaivanye yatayah suksmadarsinah Il 


prahayobhyam apy evam jfianarn karma ca kevalam | 


trtiyeyamn samakhyata nistha tena mahatmana || (Ma. 
Bha. San. 320.38 — 40) 


That is, those who know the science of Release have 
prescribed three different systems (1) acquiring ‘Jana, and 
abandoning 


p.435. 


all Action; that is known by the experts in the science of 
Release as 'JAana-nistha; (2) in the same way, other subtle 
philosophers mention a Karma-nistha; but besides the pure 
Jfiiana-nistha and the pure Karma-nistha, this (3) third Nistha or 
path, (that is, the path of performing Action after having 
destroyed Attachment by means of Knowledge) has been 
mentioned to me by that sage (Paficasikha)". The word 'nistha' 
means ‘that course of leading one's life by which ultimate 
Release is obtained’; and even in the Samkarabhasya on the 
Gita, the word 'nistha' has been interpreted as meaning 
‘anustheyatatparyam', that is, the 'tatparata' (being engrossed) 
in that which is 'anustheya'- (to be performed in life). Out of 
these paths of living one's life, Jaimini and other followers of 
the Mimamsa school have not given any importance to 
Knowledge, but have maintained that Release is obtained 
solely by performing sacrificial ritual:— 


jana bahdbhih yajfiaih brahmana veda-paragah | 


Sastrani cet pramanam syuh praptas te paramam gatim 
\| Vai. SG. 5.2.23) 


because, if one believes the contrary, the injunctions of the 
Sastras, that is, of the Vedas, will become futile. (See the 
Sabara-bhasya on Jai. Su. 5.2.23); and the writers of the 
Upanisads, as also Badarayanacarya have treated all sacrificial 
ritual as inferior, and laid down the doctrine that Release is 
obtained by Knowledge, and that it cannot be obtained by 
anything other than Knowledge (Ve. Sd. 3.4.1, 2). But Janaka 
says that Paficasikha (being himself a follower of Samkhya 
philosophy) had taught a third system (nistha) distinct from 
both these systems, namely, of performing Actions, being free 
from Attachment. It becomes clear from the words "distinct 
from both these nistha" that this third system is not a part of 
either of the two systems, but is a totally independent one. 
This third system of Janaka has been ultimately mentioned 
even in the Vedanta-Sutras (Ve. SU. 3.4.32 — 35); and even in 
the Bhagavadgita, it is this third system of Janaka — with the 
addition of Devotion — which has been mentioned. But the 
doctrine of the Gita is, that the path of the Mimamsa school, 
that is, of Karma without Jhana, does 
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not lead to Release, but only to heaven Gi. 2.42 — 44; 9.21), 
and that path which does not produce Release can also not be 


called a ‘nistha’, because the definition of nistha is a path 
which ultimately leads to Release is accepted by everybody. 
Therefore, although in referring in a general way to the various 
schools of thought, Janaka has referred to three systems, yet, 
the pure Karma-marga of the Mimamsa school, which excludes 
Knowledge, has been omitted from the class of nistha, and the 
other remaining two have been described in the beginning of 
the third chapter of the Gita (Gi. 3.3). These are the system of 
Pure Knowledge (Samkhya), and the system of Knowledge 
combined with Desireless action (Yoga); and in support of the 
second out of these two systems, (namely, of the third system 
according to the Janaka), the historical illustration of Janaka 
has been mentioned as: “karmanaiva hi samsiddhim asthita 
janakadayah” (Gi. 3.20), i.e., “Janaka and other obtained 
Release only by performing Action in this way”. Even if we do 
not take into account the case of Janaka and other Ksatriya 
kings, Vyasa procreated the two Ksetraja sons, Dhrtarastra and 
Pandu, in order to keep unbroken the ruling line of 
Vicitravirya; and he wrote Mahabharata by three years’ 
continuous labour in order to redeem the world; and it is well- 
known that in the Kaliyuga, Sri Sarnkaracarya, who was a 
protagonist of the Sammnyasa School based on the Smrtis, re- 
established the Hindu religion by his super-human intelligence 
and industry. Nay, the world itself came into existence when 
Brahmadeva was ready to perform Action; and as | have stated 
above, there is a statement in the description of the 
Narayantya doctrine in the Mahabharata, that Marici and the 


other six mind-born sons came into existence out of 
Brahmadeva, and they stuck to the Activistic path till death, 
without taking to asceticism, in order to keep alive the course 
of Action, whereas the other seven mind-born sons of 
Brahmadeva, namely, Sanatkumara and others, were born 
from birth free from Desire and followers of the Path of 
Renunciation (Ma. Bha. San. 339 and 240). The explanation as 
to why those who had realised the Brahman, and even 
Brahmadeva himself, adopted this Activistic path (pravrtti- 
marga) of performing Action, has been given in the Vedanta- 
Sutras in the 
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following words: "yavad adhikaram avasthitiradhikarinam" (Ve. 
SU. 3.3.32), i.e., "until that which has been prescribed for a 
particular person by the Paramesvara has been completely 
performed, he does not escape the performance of Action". 
This explanation will be considered later on. Whatever the 
explanation may be, this much becomes dear, namely, that the 
two Paths of Action (pravrtti), and Inaction (nivrtti), were 
followed by scients from the very commencement of the 
world; and therefore, it is clear that one cannot decide as to 
which of the two is the better path merely from the conduct of 
scients. 


But, the next argument of Asceticists is that, although one 
cannot, merely from the consideration of conduct, decide 
whether Inaction is better than Action, since the traditional 
conduct is in this way two-fold, yet, as it is clear that there is 
no Release until one has broken the bondage of Karma, it 
follows that it is more beneficial to discard the ties of desire- 
creating Karma, or Action, as early as possible after the 
acquisition of Knowledge. In the 'Sukanusdasana’ chapter of the 
Mahabharata — this chapter is also known as 'Sukanupragna' — 
the Path of Renunciation has been advocated; and there, to 
the following question made by Suka to Vyasa, namely, 


yad idarn vedavacanam kuru karma tyajeti ca | 
kam digam vidyaya yanti kam ca gacchanti karmana_ II 
(San. 240.1) 
that is, "the Vedas enjoin the performance of Action, as also 
the Abandonment of Action; therefore, tell me what results 


are obtained by ‘vidya’, that is, by Knowledge without Action, 
or by Action alone", Vyasa in replying has said:— 


karmana badhyate jantur vidyaya tu pramucyate | 


tasmat karma na kurvanti yatayah paradaréinah |l 

(San. 240. 7) 
that is, "by Karma, the created being is bound, and by 
Knowledge he is released; therefore, the through-seeing Yatins 
or ascetics, do not perform Action". | have already fully dealt 
with the first part of this stanza in the last chapter. There is not 


the slightest dispute about the proposition: "karmana 
badhyate jantur vidyaya tu 


p.438. 


pramucyate" And | have shown in that chapter that if one 
considers what is meant by the words "karmana badhyate", 
one sees that, gross or lifeless Karma by itself does not either 
hind or release anybody; that, man is bound by Karma as a 
result of his Hope for Fruit, or by his own Attachment; and 
that, when this Attachment has been got rid of, a man stands 
Released, notwithstanding that ha may be performing Action 
by his external organs. With this idea in mind, Sri Ramacandra 
says to Laksmana in the Adhyatma-Ramayana, that:— 


pravahapatitah karyarn kurvann api na lipyate | 
bahye sarvatra kartrtvam avahann api raghava I 


that is, "the man who has fallen in the stream of samsara 
(worldly life), which is the embodiment of Action, remains 
untouched, though he may externally perform all sorts of 
duties". When one considers this doctrine of the philosophy of 
the Absolute Self, one sees that it is no more necessary to 
abandon Action on the ground that it is productive of 
unhappiness, and that it is enough if one makes one's mind 
pure and equable, and gives up the hope of reward. In short, 
though there may be an opposition between Knowledge and 


Desireful Action, no kind of opposition can exist between 

Knowledge and Desireless Action. Therefore, in the Anugita, 

instead of the phrase "tasmat karma na kurvanti", i.e., 

"therefore Actions are not performed", it is stated that:— 
tasmat karmasu nihsneha ye kecit paradarsinah ll 
(Asva. 51.33.) 


that is: "therefore, through-seeing scients are not attached to 
Action"; and before that sentence, there is a clear defence and 
advocacy of the Karma-Yoga in the following words, namely, 


kurvate ye ta karmani Sraddadhana vipascitah | 


anasiryogasamyuktas te dhirah sadhudarsinah ll (Aégva. 
50.67) 


that is, "those scients, who, having faith, adopt the (Karma-) 
Yoga path and perform Actions without entertaining desire, 
are sadhudarsin" . In the same way, in the advice given by 
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Saunaka to Yudhisthira in the Vanaparva, there has been 
added to the following first part of the stanza, 


yad idarn vedavacanam kuru karma tyajeti ca | 
the following latter part, namely, 


tasmad dharman iman sarvan nabhimanat samacaret || 
(Vana. 2, 73). 


that is, "though the Vedas enjoin both the performance of and 
the abandonment of Action, one should perform all one's 
duties (Karma) without entertaining the pride (of being the 
doer)"; and in the Sukanuprasna also, Vyasa has in two places 
clearly said to Suka that:— 


esa purvatara vrttir brahmanasya vidhiyate | 


jfianavan eva karmani kurvan sarvatra sidhyati || (Ma. 
Bha. San. 237. 1; 334. 39.) 


that is, "obtaining Release by acquiring Knowledge and also 
performing Actions, is the most ancient (purvatara) method of 
Brahmins". It is clear that Karma combined with Jhana, and 
after the acquisition of Jiiana, is intended by the words 
jhanavan eva. When one considers dispassionately these 
statements which support either side of the question, it 
becomes clear that the argument "karmana badhyate jantuh", 
does not yield the only inference "tasmat karma na kurvanti", 
i.e., "therefore, Actions are not performed", which supports 
Abandonment of Action, but also the equally important 
inference "tasmat karmasu nihsnehah", i.e., "therefore, one 
does not become attached to Karma "— which is in support of 
Desireless Action. It is also not that | alone draw this two-fold 
inference of my own accord, but even Vyasa himself has 
clearly expressed this meaning in the following verse from the 
Sukanupraégna , namely, 


dvav imav atha panthanau yasmin vedah pratisthitah | 


pravrttilaksano dharmah nivrttis ca vibhasitah Il [1] 
(Ma, Bha. San. 240. 6). 
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that is, "such are the two modes of life, both of which are 
equally supported by the Vedas, — the one is the Activistic 
path, and the other is of Inaction, that is, of Renunciation". So 
also, as | have mentioned before, is it stated in the Narayaniya 
doctrine that these two paths have existed independently 
from the commencement of the world. Bat, as both these 
paths have been mentioned independently, as occasion arose, 
in the Mahabharata, we find in one and the same 
Mahabharata statements, which support the Path of Inaction, 
side by side with statements, which support the Path of 
Activism; and in the commentaries on the Gita, which support 
the Path of Renunciation, the statements supporting the Path 
of Inaction have been referred to as the only important ones, 
as though there could be no other path, or as if any other path 
which might be possible, was either inferior, or only a 
preparatory step of the Path of Renunciation. But, this kind of 


[1] There are the following other readings of this part of the second line of 
the stanza, namely, 'nivrttis ca subhasitah' and nivrttis ca vibhasitah . 
Whichever reading is taken, the words "dvav imav" appear in the 
beginning in each reading, and from this, it is clear that these two paths 
are independent. 


argument is only doctrinal; and on that account, though the 
meaning of the Gita is clear and plain in itself, it has now-a- 
days become unintelligible to many. The stanza "dvav imav 
atha panthanau " etc., is of the same importance as the stanza 
"loke 'smin dvividha nistha" (G1. 3.3) in the Gita; that is to say, 
one can clearly see the intention to refer in this place to two 
modes of life which are of equal value, But soma persons, 
closing their eyes to this plain meaning, and to the previous 
and subsequent context, attempt to maintain that this verse 
indicates only one path and not two paths. 


Though the Vedic religion thus falls into these two 
independent paths of Karma-Samnyasa (Samkhya) and 
Desireless Action (Yoga), yet, as the Gita does not look upon 
them as equally good alternatives, but is of the firm opinion 
that 'the Karma-Yoga is superior to the Path of Renunciation’, 
it further says, in support of the superiority of Karma-Yoga, 
that it will be impossible for us to abandon Karma, so long as 
the world in which we live, as also our very existence in it for 
even a single moment, is itself Karma; and if one has to live in 
this world, that is to say, in this land of Action, how 
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can one escape Action? We see ourselves that thirst, hunger, 
and other desires do not leave us so long as our body lives (31. 


5. 8, 9); and if the Path of Renunciation gives us the liberty of 
performing a disgraceful Action like begging for satisfying 
those desires, what prevents us from performing all other 
worldly Actions, prescribed by the Sastras, with a desireless 
frame of mind? If a person wishes to give up the performance 
of these other Actions, fearing that he will lose the happiness 
of the Brahman, or forget his Non-Dualistic Realisation of the 
identity of the Brahman and the Atman, by becoming bound 
up in the bonds of Karma, his mental control must be looked 
upon as still imperfect; and all Abandonment of Action made 
when the mental control is not perfect, is, according to the 
Gita, the result of ignorance (moha) and is a tamasa or futile 
act (Gi. 18.7; 3.6). Not only is this so, but it naturally follows 
that in order to perfect such imperfect mental control by 
means of the purification of the mind, such a man must 
continue to perform the Karma prescribed by the Srutis or 
Smrtis for a householder, such as, sacrificial ritual, charity etc., 
which promotes the desireless frame of mind. In short, such an 
Abandonment of Action is never meritorious. Well; if you say 
that the man's mind is unaffected by objects of pleasure and is 
under his control, then why should he be afraid of Karma, or, 
why should he take up the futile attitude of not-performing 
Action? Just as an umbrella made for protecting against rain, 
can be tested only in the rain, so also, or, by the 
comprehensive test of Kalidasa:— 


vikarahetau sati vikriyante | 


yesam na cetamsi ta eva dhirah Il (Kumara, 1.59) 


that is: " that man, whose mind does not fall a prey to mental 
confusion, when the objects which create the emotions are in 
front of the eyes, may truely be said to be brave", is the 
control of the mind really tested by means of Karma; and the 
fact as to whether or not the mind has become perfect is 
ascertained not only by others, but also by the doer of the 
Actions himself. It, therefore, follows, even on this basis, that 
those Actions which befall one according to the injunctions 
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of the Sastras, that is to say, those Actions which befall one in 
the stream of life, must be performed (Gi. 18.6). If one says, "I 
am not afraid that the acquired purification of my mind will be 
affected by the performance of Action, because, my mind is 
under proper control; but | do not wish to waste my time in 
the performance of Action, and thereby unnecessarily tire my 
body, if it is not necessary to do so for obtaining Release", such 
an abandonment of Action, which is due to the contemptible 
fear of troubling the body, becomes a 'rajasa' abandonment, 
and the fruit or good result to be obtained by Abandonment of 
Action, is not obtained by the man who abandons Action in 
this way (G7. 18.8). Then why is Action to be abandoned at all '! 
If someone says that it is not proper for the Self, which 
pertains to the permanent world of the Brahman, to take part 


in Action, which pertains to the Maya-world and is non- 
permanent, even such an objection is not proper; because, if 
the Paramatman Itself is covered by Maya, where is the 
objection for a man to be clothed in Maya in the same way? 
Just as there are the two divisions, of the world, namely, the 
Brahman-world and the Maya-world, so also are there the two 
divisions of the Self and of the corporeal organs in the case of 
a human being. Out of these, couple the Self with the 
Brahman, merge the Self in the Brahman, and, keeping your 
mind unattached in this way, by realising the- identity of the 
Brahman and the Atman, perform all the activities in the 
Maya-world by the Mayic corporeal organs; that is all When 
one behaves in this way, not only will there be no obstruction 
to one's obtaining Release, but further, the proper portions 
will be joined together, and one will not incur the blame of not 
having shown proper respect to, or having disjointed, any 
portion of the creation; and one will obtain the merit of having 
performed one's duty both in the Maya-world and in the 
Brahman-world— this world and the next. This is the theory 
which has been supported in the Isavasyopanisad (Isa. 11). 
But, these statements from the Srutis will be considered in 
detail later on. For the time being, | will only say that the 
statement in the Gita, that the scients, who realise the identity 
of the Brahman and the Atman, perform all activities in the 
illusory world merely by their body or merely 
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by their organs (Gi. 4.21; 5.12), means the same thing; and the 
propositions in the Gita (Gi. 18.9), that "the true sattvika 
Abandonment of Action consists in performing Actions with an 
unattached frame of mind, without entertaining the hope of 
reward, and merely as a duty", and that "the non-performance 
of Action is not the true abandonment of Action", have been 
made to bring out this idea. Though Karma belongs to the 
Maya-world, the Paramesvara has created it for some- 
unintelligible reason; and, it is not within the power of any 
human being to stop it; it is within the power only of the 
Paramesvara to do so; and there is no doubt that the 
performance of Actions merely by the body, keeping the 
Reason unattached, does not prevent a person from obtaining 
Release. Then, where is the objection to performing the 
Actions prescribed by the Sastras through the medium solely 
of the organs and being renounced in Mind? It is said in the 
Gita that, "na hi kascit ksanam api jatu tisthaty akarmakrt" (GI. 
3.5; 18.11), i.e., "in this world, no one can for a single moment 
remain without performing Action"; and, in the Anugita, that 
"naiskarmyam na ca loke 'smin muhirtam api labhyate" (Asva. 
20.7), i.e., "in this world, there is no escape from Karma (for 
anybody) even for a single moment". Not only men, but even. 
the Sun and the Moon are continually performing Action! Nay: 
as it is definite that Karma is nothing but the creation, and that 
the creation is nothing but Karma, we ourselves see that the 
activities of the world, that is to say, Karma, does not rest for a 


moment. The Blessed Lord has said in the Bhagavadgita (GI. 
3.8) that, "if one gives up Action, it will be impossible to get 
food to eat, and Draupadi has said to Yudhisthira in the 
Mahabharata that "akarmanam vai bhutanam vrttih syan na hi 
kacana" (Vana. 32. 8), i.e., "living beings cannot exist without 
performing Action"; and accordingly, even Sri Samartha 
Ramadasa Svami says in the Dasabodha, after having referred 
to the Knowledge of the Brahman, that: "if one tries to reach 
the highest goal, giving up the activities of life | one will not get 
even food to eat" | (Da. 12.1.3). And, if one considers the life of 
the Blessed Lord Himself, He is" seen to be performing the 
Action of helping saints and destroying villains in this illusory 
world from Yuga to Yuga 
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by taking up various incarnations (Gi. 4.8. and Ma. Bha. San. 
339.103); and the Blessed Lord has Himself said in the Gita, 
that if He did not perform these Actions, the world would 
become desolate and be destroyed (Gi. 3. 24). If the Blessed 
Lord Himself is, in this -way, performing Actions for the - 
maintenance of the world, it clearly follows that there is no 
sense in saying that the performance of Action after the - 
acquisition of Knowledge is useless. Therefore, the Blessed 
Lord advises everybody in the name of Arjuna, according to 
"the rule, "yah kriyavan sa panditah" (Ma. Bha. Vana. 312.108), 
i.e. "that man is the truly learned man, who is a doer", that - 


since nobody in this world can escape Karma, one must 
perform all the duties which befall one according to one's own 
status in life, giving up the desire for fruit, that is, with one's 
mind in a state of renunciation, in order that one should not 
be affected by Karma; and that this is the only and the best 
way (Yoga) which is possible for man. Matter (prakrti) will 
always go on performing its activities; but when one gives up 
the egotistical idea that he is the performer of the Action, one 
is Released (Gi. 3.27; 13.29; 14.19; 18.16). Not only is the non- 
performance of Action, or Renunciation in the shape of the 
Abandonment of Action (as prescribed by the Samkhyas), not 
necessary to obtain Release, but it is never possible to entirely 
abandon Action in this world of Action. 


To this, some persons raise a further objection, that though it 
may not be necessary to abandon Action for breaking the 
bondage of Karma, and it may be enough to merely give up the 
desire for the fruit of Karma, yet, when the mind has become 
desireless as a result of the acquisition of Knowledge, and all 
desires have been destroyed, there remains nothing which will 
provoke one to perform Action; and therefore, if not as a 
result of the fear of unnecessarily taxing the body, at least as a 
result of the destruction of Desire, Karma comes to an end of 
itself. The highest goal of a man in this world is the obtaining 
of Release; and, as the man who has obtained such Release by 
means of Knowledge has no more any ‘esana' (desire) for 
children, wealth, or heaven (Br. 3.5.1 and 4.4.22), it is the 


natural, inherent and ultimate result of such JhAana, that Karma 
should leave such a person, although he may not wish 
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to give it up. That is why it is stated in the Uttaragita that: 
jfanamrtena trptasya krtakrtyasya yoginah | 


na casti kirncit kartavyam asti cen na sa tattvavit | 
(Uttara. 1, 23). 


that is, "for that man who has become Accomplished 
(krtakrtya), as a result of having drunk the nectar of 
Knowledge, no further duty remains; and if any further duty 
remains, that man is not a real 'tattvavit', i.e., JAanin". [1] And 
if this is looked upon as a fault in a JAanin, that is wrong. As a 
matter of fact, Sri. Samkaracarya has said that this is an 
ornament of the person. who has acquired the Knowledge of 
the Brahman — "alankaro hy ayam asmakam yad 
brahmatmavagatau satyam sarvakartavyatahanih" (Ve. Sd. 
Sam. Bha. 1.1.4). So also, are there such: statements in the 
Gita as, "tasya karyarm na vidyate" (GI. 3.17), i.e., "for the 


[1] The idea that this verse is from the Srutis is not correct. It. does not 
appear in the Samkara-bhasya on the Vedanta-Sitras; but it has been 
taken by Samkaracarya in his Bhasya on the Sanatsujatiya, and it is 
there stated to be from the Linga-purana. It is dearly not in support of 
Karma-Yoga, but of the Sarnnyasa-marga. There are. similar statements 
in Buddhistic works (See the Appendix). 


JAanin, nothing remains to be done"; or, "for him, there is no 
necessity of the Vedic Karma-ritual" (Gr. 2.46); or, 
"yogarudhasya tasyaiva Samah karanam ucyate" (GI. 6.3), i.e., 
"when once a man has become steeped in the Yoga, 
abandonment (Sama) becomes necessary (karana) for him"; 
and such adjectives as "sarvarambhaparityagi" (Gr. 12.16), i.e., 
"one who has given up all activities" and "aniketah" (Gr. 12.19), 
i.e., "one who has no home" etc. hare been used in the Gita 
with reference to a JAanin. Some persons, therefore, think that 
the Bhagavadgita accepts the position that Karma leaves a 
man of its own accord, after the acquisition of Knowledge, But, 
in my opinion, these meanings ascribed to these words and 
sentences in the Gita, as also the arguments mentioned above, 
are not correct. | will, therefore, set out here in short what | 
have to say to the contrary. 


As | have already shown above in the chapter on Happiness 
and Unhappiness, the Gita does not accept the position, that 
when a man has acquired Knowledge, all his wishes or desires. 
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must necessarily have come to an end. There is no 
unhappiness in merely having a desire or a wish, and the true 
root of unhappiness is the Attachment, which is part of the 
Desire. Therefore, the doctrine of the Gita is, that instead of 


killing desires of all kinds, one should only give up the 
Attachment to the objects of desire, and go on performing all 
Actions. It is not -that when this Attachment is given up, 
activity must also be simultaneously given up. Nay, it is 
impossible that activity should come to an end, though Desire 
may have come to an end; and we see that whether there is 
Desire or not, everyday .Actions like breathing etc. continue. 
But why go so far? Remaining alive, even for a single moment, 
is an Action by itself: and though a man may have acquired 
perfect Knowledge, this living does not come to an end by his 
desire or by the destruction of his desires. It is a matter of 
everybody's experience, that no JAanin commits suicide 
because he has acquired Knowledge; and that is why the Gita 
says that "na hi kascit ksanam api jatu tisthaty akarmakrt" (GT. 
3.5), i.e., "no one, whoever he is, can remain without 
performing Action". 'The first doctrine of the Karma-Yoga in 
the Gita is, that hi this world of Action, Action is something 
which befalls everyone naturally, and that it is not only a part 
of the stream of life, but also inevitable, and not dependent on 
the desire of man. When it has thus been proved that there is 
no mutual and permanent relationship between Desire and 
Action, the statement, that Karma must come to an end 
simultaneously with the destruction of desire, falls to the 
ground of itself; and then the question naturally arises as to in 
what way the scient (JAanin) should perform those Actions, 
which befall him even after the destruction of Desire. The reply 
to this question is given in the third chapter of the Gita (See Gi. 


3.17 — 19, and my commentary on it). The Gita accepts the 
position that there remains no duty for the Jhanin, after the 
acquisition of Knowledge, as of his own. But it goes further and 
says that no man, whoever he may be, escapes Action. The 
two propositions that the Jianin (scient) is free from duty and 
that he does not escape Karma, appear to some persons 
mutually contradictory. But the same is not the case with the 
Gita. It harmonises them by saying that in as much as Karma is 
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unavoidable, the scient must perform it even after the 
acquisition of Knowledge; but, in as much as a Jhanin has no 
more any duty for his own Self, it now becomes necessary for 
him to perform all his duties desirelessly. In short, the word 
‘tasya' (that is, 'for the JAanin') in the line "tasya karyam na 
vidyate", in the seventeenth stanza of the third chapter is 
more important than the words "karyam na vidyate"; and the 
sum and substance of the stanza is, that as there is nothing 
more to be got by a Jhanin ‘as for himself ', he must thereafter, 
that is, after the acquisition of Knowledge, perform his duties 
desirelessly; and the same purport has been conveyed’ to 
Arjuna by the words, "tasmad asaktah satatam karyam karma 
samacara" (GI. 3.19), i.e., "therefore, go on performing 
whatever duties have befallen you, according to the injunction 
of the Sastras, without becoming attached to the Karma, and 
do not give up the Karma ", by using the cause-denoting word 


‘tasmat' in the beginning of the stanza. When this relation of 
data and conclusion between the seventeenth and the 
nineteenth verses of the third chapter, as also the entire 
context of the chapter, is taken into account, it will be seen 
that it is not correct to take the words "tasya karyam na 
vidyate" as an independent proposition, as is done by the 
supporters of the Path of Renunciation, The best proof of this 
position are the’ following illustrations. In support of the 
proposition that one has to perform all the duties which befall 
one as a result of the injunctions of the Sastras, even after the 
acquisition of Knowledge, though no duty for one's own 
benefit remains, the Blessed Lord says immediately afterwards 
that:- 


na me parthasti kartavyarn trisu lokesu kirncana | 


nanavaptam avaptavyam varta eva ca karmani Il (Gi. 
3.22). 


that is: "O Partha, there is not (remaining) for Me any duty 
which is Mine in this three-fold universe, nor is there (in Mo 
any desire to obtain) anything which has not been obtained by 
Me; see that | am also nevertheless performing Karma". The 
words, "na me kartavyam asti ", i.e., "for me, no duty has 
remained " in this stanza have been said with reference to the 
words, "tasya karyam na vidyate", i.e., "for him, there 
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remains no duty", in the former stanza (GI. 8.17); and, 
therefore, it is quite clear that these four or five stanzas bear 
out the proposition that, "though no duty may have remained 
as a result of the acquisition of Knowledge, yet, and even for 
that very reason, one must perform all the duties prescribed 
by the Sastras, with an unattached frame of mind". Otherwise, 
His own illustration given by the Blessed Lord far emphasising 
the doctrine enunciated in the stanza, "tasya karyam na 
vidyate", becomes totally out of place; and the impossible 
position of the enunciated doctrine being different from the 
illustration given, will arise. In order to get over this impassible 
position. His commentators, who follow the Renunciation 
school, interpret the word 'tasmat', in the sentence "tasmad 
asaktah satatam karyam karma samacara", in quite a different 
way. According to them, the main doctrine of the 
Bhagavadgita is that the scient mast give up Action, But Arjuna 
was not a scient; therefore — 'tasmat' — the Blessed Lord has 
enjoined him to perform Karma, But as | have already 
explained above, tie argument that Arjuna was still ignorant, 
after having heard the Gita, is incorrect. Besides, even though 
the meaning of the word 'tasmat' may be thus stretched, the 
illustration about Himself given by the Blessed Lord, in support 
of the main proposition, by the words, "na me partha ‘sti 
kartavyam etc.", i.e., "| am performing Action, although no 
duty is left for Me for My own benefit", cannot be properly 
explained in the same way. Therefore, the word 'tasya’ in the 
sentence "tasya karyam na vidyate" must be considered 


important instead of the words "karyam na vidyate": and when 
that is done, the sentence "tasmad asaktah satatam karyam 
karma samacara" must be interpreted as meaning: "you are a 
scient; and, therefore, it is true that there is no Karma left for 
yon for your own personal benefit; but, for the very reason 
that such Karma is not necessary for your own benefit, do 
whatever duties befall you according to the Sastras, with the 
feeling 'this is not for me’, that is, with a desireless frame of 
mind". In short, according to the Gita, the idea 'this is not for 
me' does not become a reason for not performing Karma, and 
we have to draw the inference, that as Action is unavoidable 
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therefore, this unavoidable Action, which has been prescribed 
by the Sastras, must be performed with a self-sacrificing frame 
of mind; and, considering the matter from the point of view of 
consistency, the same meaning has to be adopted. This is the 
great and important difference between Renunciation of 
Action (Karma-Samnyasa) and Energism (Karma-Yoga). Those 
who follow the Renunciation school say: "nothing has 
remained for you to do; therefore, do nothing"; and the Gita 
says: "nothing has remained for you to do, for your own 
benefit; and, therefore, do henceforth whatever you have to 
do, giving up selfish desires, and with an unattached frame of 
mind". Why should two such different inferences arise from 
one and the same sentence ? The only reply to this is, that as 


the Gita considers Karma as unavoidable, the conclusion, 
‘therefore, give up Action’, cannot at all arise according to the 
philosophy of the Gita. Therefore, the Gita has drawn the 
conclusion that Action should be performed, giving up selfish 
desires, from the data 'it is not for your benefit.’ The argument 
adopted by Vasistha in the Yoga-Vasistha, after he had 
preached the Knowledge of the Brahman to Rama, for inducing 
him to perform Desireless Action is the same; and the above- 
mentioned doctrine of the Bhagavadgita has been adopted 
literally at the end of the Yoga-Vasistha (See Yo. 6. U. 199 and 
216.14; and my commentary on the translation of Gi. 3.19). 
The teaching of the Gita has been adopted in the Buddhistic 
religion in the sacred books of the Mahayana sect, in the same 
way as it has been adopted in the Yoga-Vasistha. But, | have 
not dealt with that matter here, as it will be straying from the 
subject, and | have considered it later in the Appendix. 


When a man has got the Knowledge of the Atman, the 
individualistic language of 'I' and 'mine' does not remain (GI. 
18.16 and 26); and therefore, the JAanin is said to be 'nir- 
mama. 'nir-mama' means, one who does not say, ‘mine’, 
‘mine’ (mama); and JAanesvara Maharaja has conveyed the 
same idea in describing the Jhanin in the following stanza 
(omvim): 

He does not know the word 'I' 

he does not say of anything that it is 'mine' 
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Experience of pain and happiness 
for him there is none. (Jha. 12. 149. See p. 346 above). 


But, it must not he forgotten that although the feeling of 'I' or 
‘mine' may be got rid of, as a result of the Knowledge of the 
Brahman, their place is taken by the words 'the world’ and ‘for 
the world' — or speaking in the language of Devotion, by the 
words 'the Paramesvara', and 'of the Paramesvara’. Every 
ordinary human being in the world carries out all his activities 
with the feeling of ‘mine’, or, 'for my benefit’. But, as that man 
who has become a scient, has lost his 'mine-ness' (mamatva’'), 
he begins to perform all the activities in the world created by 
the Isvara with the feeling (the mine-less, i.e., nir-mama 
feeling) that they are of the Paramesvara, and that the 
Paramesvara has created him for performing them: this is the 
difference between the Jiianin and the Ajfhanin (GI. 3.27, 28). 
When one takes into account this doctrine of the Gita, the 


wig 


plain meaning of the words, " 'sama' becomes a 'karana’ to the 
person who has become steeped in Yoga", becomes apparent 
(See. Gi. 6.3 and my commentary on it). Some commentators 
on the Gita interpret this stanza as meaning that, the man, 
who has become steeped in Yoga, should thereafter take to 
‘Sama’ that is, ‘Santi’, and do nothing else. But this meaning is 
not correct, 'Sama' means ‘peace of mind’; and instead of 
describing that ‘sama’ as the ultimate 'result' (karya), it is said 


in this stanza that this 'sama' or 'santi' is the 'cause' (karana) of 


something else— "Samah karanam ucyate". Therefore, 'Sama' 
must be considered as a 'karana' (cause), and we must see 
what the 'karya’' (result) of it is. If one considers the previous 
and subsequent context, it becomes clear that that result 
(karya) is 'Karma'; and then this stanza has to be interpreted as 
meaning, that the Yogin should make his mind peaceful, and 
perform all his further activities by means of that Sama or Santi 
(peace); and one cannot interpret it, as has been done by the 
commentators, as meaning that 'the Yogin (yogarudha) should 
give up Karma’. In the same way, the words 
"sarvarambhaparityag!' and "aniketah" must be interpreted as 
indicating the Abandonment of the Hope of Fruit, rather than 
the Abandonment 
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of the Action itself, as has been shown by me in my 
commentary attached to the translations of the verses in the 
various places. The second illustration given by the Blessed 
Lord in addition to His own, for proving the proposition that 
the JAanin must perform all the various duties prescribed for 
the four castes, giving up the Hope for Fruit, and according to 
the Sastras, is that of Janaka. Janaka was a Karma-yogin of a 
very high order. He had become unselfish to such a great 
extent that he is said to have uttered the words: "mithilayam 
pradiptaya na, me dahyati kirmcana" (San. 275. 4 and 219. 50), 
i.e., "| will not feel it at all, even if the capital of my kingdom is 


burnt"; and in explaining why he was still carrying on the 
activities of ruling, though he had no selfish interest or 
advantage or disadvantage of his left, Janaka himself says:— 


devebhyas ca pitrbhyas ca bhitebhyo 'tithibhih saha | 


ity artharn sarva evaite samarambha bhavanti vai Il 
(Ma. Bha. Agva. 32.24) 


that is, "all these activities are going on for the benefit of the 
gods, of the ancestors, of all created beings (bhita), and of my 
guests, and not for myself". It need not be said that if noble 
souls like Janaka and Sri Krsna do not come forward for the 
benefit of the world, when no duty of any kind is left for their 
own benefit, or when they have no desire to obtain any 
particular thing for themselves, this world will become 
desolate — "utsideyur ime lokah" (GI. 3.24). 


Some people say that there is not much of a difference 
between the doctrine of the Gita that the desire for the fruit 
must be given up, and that it is not necessary to give up 
desires of all kinds, and the doctrine of the Destruction of 
Desire; because, as there is no stimulus left towards Action, 
whether it is Desire which is destroyed, or the hope for the 
fruit which is destroyed, the ultimate result of Karma being 
given up, follows in either case. But, this objection is based on 
ignorance, that is to say, it is raised because the true meaning 
of the words ‘hope for fruit' (phalasa) has not been 
understood. Giving up the hope for fruit, does not mean giving 


up all kinds of Desire, or entertaining the desire that nobody 
should get the fruit of one's Action, or that if somebody gets 
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it, he should not enjoy it. As has been stated by me above in 
the fifth chapter, the words ' phalasa' , 'sanga' or 'kama' have 
been used in the Gita to indicate the ATTACHMENT (asakti) or 
INSISTENCE (agraha) that, 'l am doing this particular Action in 
order that the fruit of it must accrue to ME'. But, though one 
does not entertain the AMBITION, or the INSISTENCE, or the 
vain Attachment, that the fruit should be obtained, it does not 
follow that the desire, and also the enthusiasm, to do a 
particular thing which has fallen on one's shoulders, as a duty, 
should also disappear with this insistence. It is true that those 
persons, who do not see anything in this world except their 
own benefit, and who are continually steeped in performing 
Actions merely by the ambition of reaping some fruit or other, 
will not believe that it is possible to perform Actions, giving up 
the hope for fruit. But, the same is not the case with those 
persons, whose mind has- become equable, and is in a state of 
Renunciation as a result of Knowledge. In the first place, the 
belief that the fruit which one obtains for a particular Action, is 
the fruit of that Action, is itself wrong. If there is not the 
assistance of the liquidity of water, or of the heat of fire, it will 
not be possible for man to cook anything, in spite of all his 
efforts; and the possessing or not possessing of these qualities 


by fire etc. is not something, which is within the control of 
man, or subject to his efforts. Therefore, a man has to make all 
his various efforts, after having first acquired the knowledge of 
these self-existent activities in the world of Action, and of the 
way in which these various activities will become helpful to his 
own efforts. Therefore, whatever fruit is obtained by a man by 
his own Action, is not actually the fruit of his Action, but must 
be said to be the fruit of the union of his Action with the self- 
existent forces existing in the world of Action, which are 
promotive of his efforts. But, it very often happens that a man 
has not acquired a complete knowledge of all these various 
natural activities, the promotiveness of which is, in this way, 
necessary to make his efforts successful; and in some cases, it 
is impossible for him to acquire this knowledge. This is known 
as DESTINY. If the assistance of natural activities, which are not 
within our control and which may not even be known 


p.453. 


to us, is thus necessary in order that success should crown our 
efforts, believing that 'I will do a particular thing purely by my 
own efforts’ is naturally an extremely foolish belief (Gi. 18.14 — 
16); because, in as much as the fruit to be obtained by the co- 
operation between the known and the unknown activities of 
the natural world of Action and the efforts of man, is the result 
of the laws of Action (Karma), there will not be the slightest 
difference, so far as the success of the effort goes whether one 


entertains the desire for fruit, or does not entertain it; and 
there is only the chance of one's hope for the fruit causing one 
unhappiness. Nevertheless, the activities of Nature do not of 
their own accord bring about that thing which a man wants. As 
it is necessary to add salt to the flour, in order to make the 
bread palatable, so also is it necessary to add some human 
effort, more or less, to these self-existent activities of the 
Natural world of Action, in order that they should become 
beneficial to man. Therefore, those persons, who are scients 
and discriminators, do not entertain any Attachment or 
ambition about the fruit of their Action, and perform the small 
or big portion of Sastra-enjoined Action which is destined for 
them, consistently with their authority, in the eternal course of 
Karma (pravaha-patita), in order to carry on the activities of 
the world; and they rely on the co-operation (samyoga) 
between Action (Karma) and Destiny (Dharma), so far as the 
question of the success of the effort goes; or, speaking in the 
language of Devotion, they rely on the desire of the 
Paramesvara, so far as that matter goes. This is what is implied 
in the advice: "Your authority extends only to the performance 
of Action; obtaining the result is not a matter which you can 
control" (Gi. 2.47), given by the Blessed Lord to Arjuna. When 
one goes on performing Action, without entertaining any hope 
for the fruit, one does not have any reason for feeling unhappy 
about the fruitlessness of the Action, if for any reason it 
becomes fruitless, as one has performed the duty of doing the 
Action, which is the only thing within one's control. For 


instance, the science of Medicine tells us, that unless the 
thread of life (that is, the inherent strength of the vital 
elements in the body) is strong, a patient never gets well 
merely hy Medicines; and, as the strength of this thread is the 
result of 


p.454. 


many pre-destined or hereditary causes, that is a matter which 
is outside the control of the doctor, and it is even impossible 
for him to definitely calculate the quantity of that strength- 
Yet, we actually see, that considering it his duty to give 
medicine to his patients, a doctor medicates thousands of 
patients in this way, to the extent of his abilities, and purely 
with the intention of doing good to others. When a doctor has 
thus disinterestedly performed his duty of giving medicine, not 
only does he not become despondent, if a particular patient is 
not cured, but he even draws up with a peaceful mind the 
statistics, that a particular percentage of patients is cured by a 
particular medicine. But, when the son of that same doctor 
falls ill, and he has to give medicine to him, he forgets the fact 
that there is such a thing as 'the thread of life,’ and becoming 
confused by the selfish Hope of Fruit, in the shape of the idea 
that 'my son must get well', he calls in another doctor to treat 
his son, or at any rate for consultation. This simple illustration 
will explain what is meant by the selfish Attachment to the 
Result of Action, and how it is possible to perform some Action 


merely as a duty, even when there is no hope as regards the 
result- It is true that in order that the Hope for result may thus 
be destroyed, the mind has to be imbued with Renunciation, 
by means of Knowledge. But, just as when one is asked to take 
away the colour (characteristic) from a piece of cloth, it does 
not become necessary to destroy the cloth, so also, when it is 
said that one should not entertain Desire, Attachment, or Low 
in the matter of Action, it does not follow that Action itself 
should be given up. If it were to become impossible to perform 
Action as a result of Renunciation, that would be a different 
matter. But, not only is it possible to perform Action, in spite of 
Renunciation, but also, as we ourselves see, nobody can at any 
time escape Karma. Therefore, the true principle of leading 
one's life, from the point of view of Ethics, and. from the point 
of view of Release, is that the scient should, after acquisition of 
Knowledge, perform those very Actions, which are performed 
by the ignorant with a Hope for Result, but looking upon 
advantage or disadvantage, happiness or unhappiness as one 
and the same (Gi. 2.38); and courageously 
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and enthusiastically, but with a pure Reason, that is, being 
renounced or indifferent in the matter of the fruit (Gi. 18.26) 
and with a peaceful mind, according to his own authority, and 
purely as a matter of duty (GI. 6.3). This is the course of Action, 
which has been adopted by numerous Steady-in- minds 


(sthitaprajfiia), by devotees of the Blessed Lord, by parsons 
who have acquired the highest knowledge, nay, even by the 
Blessed Lord Himself; and the highest goal of man consists in 
this Path of Energism (Karma-Yoga); and the Bhagavadgita 
proclaims in unquestionable terms that ultimate Release 
results from this ' Yoga' on account of the worship of and 
meditation on the Paramesvara which it entails (Gr. 18.46). If in 
spite of this, someone intentionally mis- understands the 
matter, we must look upon him as unfortunate. Spencer did 
not accept the Metaphysical point of view. Yet f he has in his 
book called the Study of Sociology come to the conclusion, 
that since, even from the Materialistic point of view, it is not 
possible for a man to cause anything to happen at once in this 
world, and human efforts are fruitful, fruitless, or more or less 
fruitful in proportion to the way in which the hundreds of 
other causative things, which are necessary for it to happen, 
have happened previously, the wise man must go on 
performing his duties peacefully and enthusiastically without 
entertaining any Desire for Result of Action, though the 
ordinary man is induced to perform the Action only by desire 
for the fruit — which is the same as what the Gita says. [1] 


[1] "thus admitting that for the fanatic, some wild anticipation is needful as 
a stimulus; and recognising the usefulness of his delusion as adapted to 
his particular nature and his particular function, the man of higher type 
must be content with greatly moderated expectations, while he 
perseveres with undiminished efforts. He has to see how comparatively 
little can be done, and jet to find it worthwhile to do that little: so 
uniting philanthropic energy with philosophic calm" — Spencer's Study 


Even if it is thus proved that the scient must, so long as life 
lasts, desirelessly perform all the duties, which befall him in 
the course of life, having given up the Hope for Result, the 
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subject matter of Kama-Yoga is not exhausted -unless it is 
explained why, and for what purpose, these Actions at all 
come into existence. And, therefore, the last and the most 
important direction of the Blessed Lord to Arjuna in support of 
the doctrine of Karma-Yoga is that: " lokasammgraham eva 'pi 
sampasyan kartum arhasi" (Gi. 3.20), i.e., " even having regard 
to public benefit (lokasarngraha), you must perform these 
Actions". Public benefit does not mean 'making societies of 
men' or 'making a farce of performing Action like other people, 
though one has the right to abandon Action, in order that 
ignorant people should not give up Action, and in order to 


of Sociology, 8th Ed. p.403. (The italics are ours;. If, in this sentence, 
one substitute the words 'maddened by the qualities of Matter' (GI. 
3.29), or, 'befooled by Individuation (ahamkara)' (Gi. 3.27), or, the word 
‘fool ' used by. the dramatist Bhasa (see p.430 above ~Translator.) for 
the word 'fanatic', and one substitutes the word 'vidvan' (scient) (GI. 
5.25) for the words 'man of higher type’, and the words ‘indifference 
towards the fruit of Action,' or 'abandonment of the fruit of Action’, for 
the words ‘greatly moderated expectations’, one may almost say that 
Spencer has copied the doctrine of the Gita. 


please them’; because, the object of the Gita is not that people 
should remain ignorant, or that scients should make a farce of 
performing Action, only in order to keep them ignorant. Far 
from any hypocrisy being advised, when Arjuna was not 
satisfied by arguments which would have been conclusive for 
ordinary people, such as, "people will sing YOUR disgrace" (Gt. 
2.34) etc., the Blessed Lord goes on to give more weighty and 
philosophically more powerful arguments. Therefore, the word 
‘samgraha', which has been defined in dictionaries to mean 
‘protecting,’ ‘keeping’, 'regulating' etc., has in this placate be 
taken in all those meanings according to the context; and 
when that is done 'lokasamgraha’' (public benefit) means 
"blading men together, and protecting, maintaining and 
regulating them in such a way that they might acquire that 
strength which results from mutual co-operation, thereby 
putting them on the path of acquiring merit while maintaining 
their good condition." The words ‘welfare of a nation' have 
been used in the same sense in the Manu-Smrti (7.144) and 
the wed ‘lokasamgraha’' has been defined in the 
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Samkarabhasya as meaning 
"lokasyonmargapravrttinivaranam” (i.e., "weaning men from 
the tendency to take to the path of wrong"); and from this it 
will be clear, that my interpretation of that word as meaning 
"making wise, those persons who behave recklessly as a result 


of ignorance, and keeping them together in a happy state, and 
putting them on the path of . self-amelioration" is neither 
strange nor without authority The word 'samgraha' has been 
explained in this way. | must now make it clear that the word 
‘loka’ in 'lokasamgraha' does not indicate only mankind. It is 
true that the word 'lokasamgraha’' ordinarily means 'the 
benefit of human beings’, as man is superior to the other 
created beings in the world" Yet, in as much as the Blessed 
Lord also desires that the bhurloka, satyaloka, pitrloka, 
devaloka, and the several other loka or worlds, which have 
been created by Him, should also be properly maintained and 
go onina proper way, | must say that the word 'lokasamgraha' 
has, in this place, the comprehensive meaning that the 
activities of all these various spheres should go on properly in 
the same way as those of mankind, (lokasarngraha = lokanam 
samgrahah, i.e., the maintenance of various worlds). The 
description given above by Janaka of the way in which he 
performed his duties refers to the sphere of gods and the 
sphere of ancestors; and it is stated in the description of the 
cycle of Yajfias (sacrificial ritual), which has been given in the 
third chapter of the Bhagavadgita, and in the 
Narayanlyopakhyana of the Mahabharata, that Brahmadeva 
has created the Yajfia in order that the sphere of humans, as 
also the sphere of gods, should be maintained (Gi. 3.10 — 12). 
From this, it becomes clear that "the word 'lokasamgraha' has 
been used in the Bhagavadgita to mean the maintenance, not 
only of human beings, but that the human and all the other 


spheres, such as of the gods etc., should be maintained, and 
that they should become mutually beneficial. This authority or 
right of the Blessed Lord of performing lokasamgraha by 
maintaining the entire universe in this way, is acquired by a 
man when he becomes a Jiianin as a result of the acquisition of 
Knowledge. Whatever is considered proper by a JAanin, is also 
considered proper by other people, and they behave 
accordingly (Gr. 3.21); because, ordinary people 


p.458. 


believe that it is the right of Jiianin (scients) to consider with a 
peaceful and equable mind, in what way the maintenance and- 
uplift of the entire world can best be carried on, and to lay 
down the rules of Ethics accordingly; and such a belief is not ill- 
founded. Nay, one may even say that ordinary people put faith 
in JAanin in this matter, because they themselves do- not 
understand these things correctly. It is for expressing the same 
idea that Bhisma has said to Yudhisthira in the Santiparva 
that:- 


lokasarngrakasamyuktam vidhatra vihitam pura | 


suksmadharmarthaniyatam satam caritam uttamam Il 
(Ma. Bha. San. 258.25) 


that is, "Brahmadeva himself has created the most excellent 
lives of saints in order to explain which path of duty should be 


adopted on critical occasions, as being universally beneficial”. 
It, therefore, follows that lokasarngraha does not mean some 
humbug or other, or, a trick for keeping people in ignorance, 
but means one of the important duties created by Brahmadeva 
for saints; because, the world is likely to be destroyed if Action 
based on Knowledge disappears from the world. The same 
purport is conveyed by the following words of the Blessed 
Lord, namely, "if | do not perform this Action, all these ‘loka’ 
that is, spheres, will be destroyed" (3.24). The scients are the 
eyes of the world; and if they give up their duties, the world 
will become blind, and cannot but be destroyed. It is the 
scients who have to make people wise and ameliorate their 
condition. But, such a thing cannot be done by mere oral 
directions, that is, by mere advice; because, as we always see it 
in the world, if someone merely preaches the Knowledge of 
the Brahman to those people, who are not in the habit of 
behaving righteously, and whose minds are not purified, they 
misapply the knowledge, saying, "what is yours is mine, and 
what is mine is also mine". Besides, it is usual for people to 
test the correctness of the advice given by a particular person 
by reference to his own behaviour. Therefore, if the scient 
does not perform Action himself, that becomes an excuse for 
ordinary people to become idle. This is what is meant by 
‘buddhi-bheda’' (difference of vision); and in order that such a 
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difference of vision should not arise, and that people should 
become really desireless, and should be alive to their duties, it 
is the duty (not the hypocrisy) of scients to remain in worldly 
life and to give a living lesson to ordinary people of moral 
behaviour (sadacarana), that is, of living their lives desirelessly, 
by showing them their own behaviour. Therefore, the Gita says 
that a scient never acquires the right to give up Action, and 
that it is necessary for him to perform the various duties which 
have been enjoined for the four castes, for promoting 
universal benefit, if not for their own benefit. But, as the 
followers of the school of Renunciation are of opinion that the 
JAanin need not perform the activities enjoined on the various 
castes, with a desireless frame of mind, or need not even 
perform them at all, the commentators belonging to this 
school of thought, have made a mess of the doctrine of the 
Gita, that a scient must go on performing Actions for universal 
benefit; and they seem to be prepared to indirectly, if not 
directly, suggest that the Blessed Lord has Himself given only 
hypocritical advice!’ But, it becomes clear from the previous 
and subsequent context that this forceless interpretation of 
the word 'lokasamgraha' r used in the Gita, is not correct. The 
Gita does not in the first place admit the position that the 
JAanin has got a right to give up Action; and lokasamgraha is 
the most important reason out of the various reasons adduced 
in the Gita for the JAanin not doing so. It is, therefore, 
absolutely unjust to first take it for granted that a JAanin can 
give up Action and then to interpret the word lokasamgraha as 


meaning something hypocritical. Man has not come into this 
world merely for his own benefit. It is true that ordinary 
people are engrossed in selfish activities as a result of 
ignorance. But, if a man, to whom the whole world has 
become identified with himself as " sarvabhutastham 
atmanam sarvabhutani catmani", i.e., "| am in all created 
beings, and all created beings are in me", says: "Release has 
been attained by ME, now why should | care if everybody else 
is unhappy? ", he will be degrading his own Knowledge by his 
own mouth. Is the Atman of a scient something which is 
independent or individual 1 So long as his Atman was covered 
by the cloak of ignorance, the difference between 'I' and 
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‘the world ' existed; but after the acquisition of Knowledge, the 
Atman of the world becomes bis own Atman; and therefore, 
Vasistha has said to Rama in the Yoga-Vasistha that:— 


yavad lokaparamarso nirddho nasti yoginah | 
tavad rudkasamadhitvam na bhavaty eva nirmadam II 


(Yo. 6. Pu. 128. 9?) 


that is, "so long as the duty of looking after other people (that 
is of lokasamgraha) remains to howsoever small an extent, it 
cannot be said that the state of the person, who has attained 
Yoga, has become free from blame". For such a man to 


become engrossed in the happiness of meditation, is to some 
extent like attending only to his own selfish needs. The chief 
fault in the argument of the supporters of the school of 
Renunciation, is that they disregard this factor. It is not 
possible to come across anyone who is more a Jhanin, more 
desireless, or more fully a Yogin, than the Blessed Lord. But if 
even the Blessed Lord Himself takes incarnations from time to 
time for universal benefit, e. g., for "the protection of saints, 
the destruction of villains, and the re-establishment of religion 
(dharma)", (Gi. 4.8), it would be totally improper for a Jhanin 
to give up universal welfare, and say: "that Paramesvara who 
has created all these various spheres, will maintain them in 
any way He likes; that is no part of my duty"; because, after 
the acquisition of Knowledge, the difference of 'Paramesvara’, 
‘I’ and "the world' does not remain; and if such a difference 
remains, then such a man is not a Jhanin: he is a hypocrite. If a 
Jfianin becomes uniform with the Paramesvara as a result of 
Jiana, how will he escape the necessity of performing that 
Action which is performed by the Paramesvara, in the same 
way as it is performed by the Paramesvara, that is, desirelessly 
(Gi. 3.22 and 4.14 and 15)? Besides, whatever the Paramesvara 
has to do, has to be done by Him through the medium of 
scients. Therefore, active noble sentiments, full of sympathy 
towards all created beings, must arise in the mind of the man 
who has had the direct Realisation of the form of the 
Paramesvara in the shape of the feeling that 'there is only one 


Atman in all created beings’; and the trend of his mind must 
naturally be 
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towards universal welfare. The Saint Tukarama has with; that 
intention described the characteristic features of a saint- by 
the following words:— 


Of them who are unhappy and in distress 


he who says that they are his 
That man should be recognised as a saint 
know that God is in such a man (Ga. 960.1 — 2) 


He who spends his energies in doing good to others 
has realised the true state of the Atman (Ga. 4563). 


And he has described Saints, that is, those noble souls who 
have Realised the Paramesvara by means of Devotion in the 
following terms:— 


The incarnations of saints are for the public welfare 
they labour their own bodies for the benefit of others 
(Ga. 929). 


And Bhartrhari has said that, "svartho yasya parartha eva sa 
puman ekah satam agranih", i.e., "that man with whom the 
interests of others have become identical with his own, is 


really the highest of saints". Were not Manu and other law- 
makers, JAanins? But, instead of exaggerating the worth of the 
illusion in the shape of the pain of Desire, and destroying all 
natural instincts, such as, of doing good to others etc., along 
with Desire, they have laid down the Sastric bonds, such as the 
arrangement of the four castes etc., for the universal benefit 
(lokasarmgraha ). The laws which prescribe learning for the 
Brahmins; warfare, for the Ksatriyas; agriculture, protection of 
cattle, and business for the Vaigyas and service for the Sudras 
and which have been enjoined by the Sastras consistently with 
the characteristic qualities of the different castes, have not 
been made for the benefit of every individual, It is stated in 
the Manu-Smrti, that the division . 
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of vocations among the four castes, has been made for 
universal benefit, bearing in mind the fact that in the interests 
of the protection of society, some persons must for a 
considerable length of time study warfare and be ready for 
war, and that others have got to meet the other needs of 
society by attending to agriculture, business, education, and 
other matters; and even the Gita supports the same division 
(Manu, 1.87; Gi. 4.13; 18.41). | have stated above that if any of 
these four castes ceases to perform its duties, then to that 
extent, society will be incapacitated, and even runs the risk of 
being destroyed. Nevertheless, it is not that this vocational 


division is uniform everywhere. The arrangements which have 
been suggested for the maintenance of society by the ancient 
Greek Philosopher Plato in his book on this subject, and by the 
modern French Philosopher Comte in his book called Natural 
Philosophy, though similar to the arrangement of the four 
wastes, are yet, to some extent, different from the 
arrangement of four castes mentioned in the Vedic religion, as 
will be seen by any one reading those books. Many questions 
have arisen on this point, such as, which arrangement of 
society is the best of these all; or, whether this goodness of 
arrangement is relative; and whether there can be a change in 
it by reference to change of times; and, the welfare of society 
(lokasarngraha) has become a very important science at the 
present day in Western countries. But, as my present object is 
only to elucidate the import of the Gita, it is not necessary for 
me to consider those questions here. It cannot be doubted 
that at the time of the Gita, the arrangement of the four castes 
was rigidly enforced, and that it had originally been given 
effect to for the welfare of society. Therefore, | have to 
mention here emphatically, that lokasamgraha according to 
the Gita means, giving to other people a living example of how 
one can perform desirelessly all the various activities, which 
are allotted to one, according to the arrangement of the four 
castes. Scients are not only the eyes, but also the preceptors of 
society. Therefore, in order to effect lokasamgraha as 
mentioned above, it becomes necessary for them to engage in 


such activities, as will prevent the disruption of the self- 
maintaining and self-uplifting capacity of society, and will 
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allow it to grow, after they have in the first place weeded out 
whatever they might find faulty in the prevalent social 
arrangements, having regard to the changed times and places, 
as was done by Svetaketu. In order to effect universal welfare 
in this way, Janaka continued to rule till the end of his life 
instead of renouncing the world, and Manu consented to 
become the first king; and it is for this reason that there is 
frequent advice in the Gita to Arjuna to engage in the warfare, 
which was the law for him in accordance with the arrangement 
of the four castes, by the use of such expressions as the 
following:- "svadharmam api caveksya na vikampitum arhasi" 
(Gi. 2.31), i.e. "it is not proper that you should bemoan having 
to perform that duty which is your lot according to your caste"; 
or, "svabhavaniyatam karma kurvan napnoti kilbisam" (GI. 
18.47), i.e., "by doing that duty which has been enjoined on 
you by the arrangement of the four castes, having regard to 
characteristic natures, you will not incur any sin". No one says 
that one should not, to the best of one's capacity, acquire the 
Knowledge of the Paramesvara. Nay, it is the doctrine also of 
the Gita that it is the highest duty of every human being in this 
world to acquire this Knowledge. But, as the benefit of one's 
own Atman also includes exerting oneself to the fullest extent 


of one's abilities, for the benefit of the all-pervading Atman, 
the Gita goes further and says that the Realisation of the 
identity of the Brahman and the Atman ultimately resolves 
itself into bringing about lokasamgraha . Nevertheless, from 
the fact that -a particular person has acquired Knowledge of 
the Brahman, it does not follow that he, on that account, 
becomes capable of personally taking part in all the various 
vocations in the world. Both Bhisma and Vyasa were great 
JAanins, and great devotees of the Blessed Lord. But no one 
says that Vyasa could have carried out the work of warfare as 
well as Bhisma; and even if one considers the gods, one does 
not find that the work of destroying the world has been 
entrusted to Visnu instead of Sankara. The state of being birth- 
released (jivan-mukta) is the last stage of the mind 's freedom 
from objects of pleasure, and of an equable and pure Reason, 
and of Metaphysical excellence; it is not a test of excellence in 
Material vocations. Therefore, the Gita, has again preached 
twice in the same chapter 
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that the JAanin must, after acquisition of Knowledge, continue 
to perform that business or duty for the universal welfare 
which is consistent with his. caste, and which he had been 
performing during the whole of his life consistently with the 
arrangement of the four castes, which has been based on 
inherent qualities, because, it is likely that he will be an adept" 


in that business alone; and that if he takes to any other- 
business, there is a chance of harm being done to society (Gi. 
3.35; 18.47). This diverse capacity, which exists within every 
person, consistently with the god-given inherent natural, 
characteristics, is known as ‘adhikara' (qualification or 
authority); and it has been stated in the Vedanta-Sitras, that 
"yavad adhikaram avasthitir adhikarinam" (Ve. SU. 3.3.32), i.e., 
"even if aman has acquired the knowledge of the Brahman, he 
must go on performing those duties, which are his lot 
according to his qualification (adhikara), so long as he lives, for 
the welfare of society". Some say that this injunction of the 
Vedanta-Sutras applies only to persons, who are really men of 
high authority; and if one considers the illustrations given in 
the commentaries on these Sutras, in support of the Sutra, it is 
seen that they are of Vyasa and other persons holding high: 
authority. But, the original Sutra makes no mention of the 
greatness or the smallness of authority. Therefore, the word 
‘adhikara' must be taken to mean high or low qualification of 
every kind; and if one considers minutely and independently 
what this qualification is, and how it is acquired, it is seen that 
in as much as the Paramesvara created man simultaneously 
with society, and society simultaneously with man, every 
human being, as a result of the arrangement of four castes, or 
of any other social arrangement consistent with the division, 
of inherent qualities, acquires, by birth, the high or low 
qualification of maintaining and uplifting society, according to 
his or her own powers, and proportionately with whatever 


intellectual capacity, authoritative capacity, financial capacity, 
or physical capacity is naturally possessed by him, or can be 
acquired by him having regard to his status in life. Just as 
extremely small wheels are necessary along with large wheels 
in order that any machine should work properly, so also is it 
necessary that the authority of common-place persons. 
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should be exercised properly and fully in the same way as the- 
authority of superior persons like Vyasa and others, in order 
that the immense and ponderous activity or mechanism of the 
Cosmos should continue to work in a properly regulated 
manner. Because, if potters do not manufacture pots or 
weavers do not weave clothes, the maintenance of society 
(lokasarngraha) cannot be satisfactorily carried out, even if the 
king protects society properly; or, if the most insignificant 
pointsman or cabinman in a railway administration does not 
properly perform his duty, it will not be possible for the- 
railway train to rush along with safety and with the speed of 
wind, both during the day and during the night, as it now does. 
Therefore, it follows from the above argument advanced, by 
the writer of the Vedanta-Sttras, that even an ordinary 
person, and not only superior parsons like Vyasa and others — 
whether such ordinary person is a king or is a poor man — must 
not, after acquisition of Knowledge, fail to exercise the large or 
small authority of carrying out public welfare, which. " has 


properly befallen him; but should, so long as life lasts, execute 
that authority desirelessly, and as a matter of duty, to the 
fullest extent of his powers and his intelligence, and as far as 
circumstances will permit. It is not proper for him . to say that 
if he does not do it, somebody else will; because, in that case, 
not only does one man fall short in the performance of the 
total work of society, and thereby society lose its aggregate 
power, but, as another person cannot do that particular work 
as well as a JAanin, the general welfare of society suffers to 
that extent. Besides, as has been mentioned above, the mental 
frame of other people is also disturbed by the example of 
Abandonment of Action by a Jhanin. It is- true that the 
followers of the Samnyasa school sometimes say that when 
one's own Atman has obtained Release, by the Mind having 
been purified as a result of Karma, one should be satisfied with 
that; and without caring if the whole world goes to dogs, one 
should neither perform lokasamgraha, nor cause it to be 
performed — "lokasamgrahadharmam ca naiva kuryan na 
karayet" (Ma. Bha. Asva. Anugita. 46.39). But, it becomes quite 
clear from the justification which they advance about the life 
of Vyasa and others, or from the advice 
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given by Vasistha or Paficasikha to Rama or Janaka to go on 
performing their duties of maintaining and uplifting society 
according to their authority till death, that the doctrine of the 
Samnyasa school is one-sided, and is not a scientific verity 


which will stand firm at all times. Therefore, it must be said 
that one should not pay attention to this one-sided advice, and 
that the only path which is excellent and is consistent with the 
Sastras is to continue Action beneficial to society, so long as 
life lasts, even after having acquired Realisation, and with due 
regard to one's own qualification, following the illustration of 
the Blessed Lord Himself. Nevertheless., this lokasammgraha 
must not be performed, entertaining any Hope for Fruit 
(phalasa); because, if one entertains the Hope for Fruit, though 
it may be about lokasamgraha, one cannot but suffer 
unhappiness, if that hope is frustrated. Therefore, a man 
should not entertain the proud or desireful thought that 'I shall 
bring about lokasamgraha’, and a man has to bring about 
lokasarngraha merely as a duty. It is for the same reason that 
the Gita has used the rather longish phraseology of: 
"lokasamgraham evapi sampasyan", i.e., "you must perform 
Action, keeping in sight (sammpasyan) public welfare" (G1. 3.20), 
instead of saying that 'lokasarmgraha' means, "for obtaining 
fruit in the shape of public welfare". It is true that 
lokasarmgraha is an important duty; hut it must not be 
forgotten that the advice given by the Blessed Lord to Arjuna 
in the previous verse (GI. 3.19) that all acts should be 
performed being free from Attachment, applies equally to 
lokasarmgraha . 


If it is proved by logical argument that the opposition between 
JAana and Karma is an opposition between Jana and Desireful 


Karma, that there is no opposition between Jihana and 
Desireless Karma from the Metaphysical point of view, and 
that as Karma is unavoidable, and is also essential from the 
point of view of lokasamgraha , even a JAanin must, so long as 
life lasts, continue to perform the duties of the four castes, 
according to his qualification, and without Attachment; and if 
the Gita says the same thing, a doubt naturally arises as to 
what becomes of the Samnyasa (ascetic) state, out of the four 
states of life, which have been described in the Smrti tests of 
the 
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Vedic religion. In the Manu-Smrti and other Smrtis, the four - 
states (asrama), namely, celibacy, householdership, living in 
the woods, and asceticism have been mentioned; and it is 
there stated that after the Mind has been gradually purified by 
carrying out the duties of education (adhyayana), sacrificial 
ritual, charitable gifts etc. which befall a person according to 
the arrangement of the four castes, as prescribed by the 
Sastras, in the first three states of life, a man should in the end 
literally give up all Action and renounce the world, and attain 
Release (See Manu. 6.1 and 33 — 37). From this it follows, that 
according to all the writers of the Smrtis, though sacrificial 
ritual and charitable gifts etc. are proper to the state of a 
householder, yet, their only purpose is the purification of the 
Mind, that is to say, to bring one to the stage of Realising that 


there is only one Atman in all created beings, by the gradual 
elimination of one's Attachment to objects of pleasure, and of 
one's self-serving Reason, which (elimination) results in the 
gradual increase of the desire to do good to others; and that 
once this mental state has been acquired, one must in the end 
literally abandon all Action and take to the fourth state of 
Samnyasa (Asceticism) in order to obtain Release. This is the 
Path of Sarnnyasa which was established by Sri Samkaracarya 
in the present Kali-yuga, and Kalidasa, who followed the 
teaching of the Smrtis, has described the powerful kings of the 
Solar Dynasty (sUryavarnsi), in the beginning of 

the .Raghuvamsa as follows:— 


Saisave 'bhyastavidyamam yauvane visayaisinam | 


vardhake munivrttinarn yogenante tanutyajam || 
(Raghu. 1.8.) 


that is, "they were such as performed abhyasa (brahmacarya) 
as children, took up the worldly life entailing the enjoyment of 
the objects of pleasure in their youth (grhasthasrama), they 
lived in the woods during old age, or led the life of a muni and 
ultimately took their Atman into the Brahman according to the 
rules of the Samnyasa state, by practising the Patafijala- 
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Yoga and gave up their lives. Similarly, it is stated in the 
Sukanupraégna in the Mahabharata that:— 


catuSpadi hi nihSreni brahmanyesa pratisthita | 


etam aruhya nihérenimm brahmaloke mahiyate ll (San. 
241. 15). 


that is, "this ladder with four steps (in the shape of the four 
stages) ultimately leads to the state of the Brahman. When in 
this way, a man goes up this ladder from one state into the 
next higher state, he ultimately acquires greatness in the 
sphere of the Brahman". And after that, the following order 
has been described, namely:— 


kasayam pacayitvasu Srenisthanesu ca trisu | 


pravrajec ca param sthanam parigraham anuttamam |l 

(San. 344.3). 
that is, "a man should, in the three steps of this ladder, destroy 
is early as possible his kilbisa, that is, his faults in the shape if 
selfish tendencies, or Attachment to objects of pleasure, md 
should then renounce the world; parivrajya, that is, Sarnnyasa 
is the most excellent state of all". This same course of going 
from one state to another state of life has also been 
mentioned in the Manu-Smrti (Manu. 6.4). But Manu had fully 
realised the fact that if in this way there was an inordinate 
increase in the desire of people to take up the fourth state, the 
activity in the world would be destroyed, and society would 
ultimately be lamed. Therefore, after having definitely 


enjoined the performance of all activities which are necessary 
to be performed in the previous states of a householder, and 

which consisted of acts of valour or of universal welfare, Manu 
has laid down the clear limit in the- following words, namely:— 


grhasthastu yada pasyed valipalitam atmanah | 


apatyasyaiva capatyam tad aranyarn samaérayet Il 
(Manu. 6.2). 


that is, "when his body has become covered with wrinkles, and 
he has seen his own grand-children, the householder should 
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become a denizen of the woods, and should take Samnyasa". 
The Manu-Smrti gives the following reason why this limit has 
to be followed, namely: in coming to birth, every man brings 
on his back the three debts (duties) to the Rsis, to his 
ancestors, and to the deities. Therefore, until a man has 
discharged all these three obligations, that is, to the Rsis, by 
the study of Vedas; to the ancestors, by the procreation of off- 
spring; and to the deities, by the performance of sacrificial 
ritual, he is not in a position to give up worldly life and take 
Samnyasa; and if he does so, he will go to perdition as a result 
of his not having discharged the indebtedness which he has 
acquired as a result of his birth. (See, Manu. 6. 35 — 37; and 
the canon (mantra) from the Tai. Sam. quoted in the last 


chapter). According to ancient Hindu Law, a man's children, 
and even his grand-children, had to discharge the debts of 
their ancestors, without pleading the law of limitation; and 
they used to consider it a great misfortune to have to die 
without having discharged the debts due to others. When this 
fact is brought to mind, my readers will clearly understand 
what the intention of our law-givers was, in referring to the 
above-mentioned important social duties, as 'debts'. Kalidasa 
has said in the Raghuvaméa that all the kings belonging to the 
Solar Dynasty (suryavarst) led their lives according to the rules 
laid down by the Smrtis, and that they used to leave the state 
of the householder after (not before) installing their sons on 
the throne, after the sons had grown up and become capable 
of ruling (Raghu. 7.68). And there is statement in the 
Bhagavata (Bhag. 6. 5. 35 — 42), that because Narada advised 
the sons of Daksa Prajapati named Haryasva and also again his 
several other sons named Sabalagva to take to the Path of 
Samnyasa before they had married, and made Samnyasins of 
them, Daksa-Prajapati reprimanded Narada for this his 
unlawful and objectionable behaviour, and laid a curse on him. 
From this, the original idea of this arrangement of the four 
states appears to have been, that when a man has lived his 
worldly life according to the injunctions of the Sastras, and his 
children have become more capable than him, he should not 
interfere with their enthusiasm yielding to the interfering 
tendency of old age; but should become imbued solely with 
the idea of 
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acquiring Release; and should of his own accord and 
voluntarily give up worldly life. The same idea is conveyed in 
the advice given by Vidura to Dhrtarastra in the Viduraniti in 
the following words:— 


utpadya putran anrnamrasca krtva vrttim ca tebhyo 
‘nuvidhaya kimncit | 
sthane kumarth pratipadya sarva aranyasamstho 'tha 


munir bubhiset ll (Ma. Bha. U. 36. 39) 


that is, "after a man has begotten sons in the state of a house- 
holder, and left no debts to be discharged by them, and made 
some arrangements for their maintenance, and after having 
got all - his daughters properly married, he should become a 
denizen of the woods and satisfy his desire of renouncing the 
world"; and the idea of ordinary people about worldly life in 
this country is more or less consistent with the dictates of 
Vidura. Nevertheless, as it was believed that giving up worldly 
life and taking to Samnyasa was the highest ideal of manhood, 
the beneficial direction of the three previous stages of life laid 
down by the writers of the Smrtis for the successful carrying 
out of the ordinary affairs of the world, gradually lost 
importance; and people came to the stage of saying, that if a 
man had at birth, or in comparatively young age, acquired. 
Knowledge, it was not wrong for him to renounce the world at 


once without waiting to go through the other three stages — 
"brahmacaryad eva pravrajet grhad va vanad va" (Jaba. 4). For 
the same reason, Kapila has given the following advice to 
SyUmarasmi in the Gokapillya catechism in the Mahabharata, 
namely:— 


Sarirapaktih karmani jAdnam tu parama gatih | 
kasaye karmabhih pakve rasajfiane ca tisthati ll [1] 
(San. 269 38) 
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that is, "the object of Karma is to eliminate the disease in the 
body in the shape of Attachment to objects of pleasure, and 
Jana is the highest and the ultimate goal; when the disease in 
the shape of ignorance, or the kasaya , in the body is 
eliminated, as the result of Karma, desire for the Knowledge of 
the essence (rasa) is created". In the same way, it is stated in 
the chapter on Release (moksa) in the Pingalagita, that 
"nairasyam paramam sukham", i.e., despair is the highest 


[1] This verse has been adopted in the Samkarabhasya on the Vedanta- 
Sutras, and there it runs aa follows:— 


kasayapaktih karmani jfianam tu parama gatih | 
kasaye karmabhih pakve tato jhanarn pravartate ll (Ve. 85. Sam. Bha. 


3. 4. 26). 


| have quoted the verse here as | found it in the Mahabharata. 


happiness" or, "yo 'sau pranantiko rogas tam trsnam tyajatah 
sukham", i.e., "until the fatal disease, in the shape of Desire, 
has left the body, there can be no happiness" (San. 174. 65 and 
58). And in addition to the statements in the Jabala and 
Brhadaranyaka Upanisads, there are also statements in the 
Kaivalya and Narayanopanisads that "na karmana na prajaya 
dhanena tyagenaike amrtatvam anasuh", i.e., "not by Karma, 
nor by progeny, or money, but by tyaga (Renunciation), is 
Release attained by some" (Kai. 1.2; Nara. U. 12.3.3 and 78). If 
the doctrine of the Gita is that even a Jhanin must go on 
performing Action till the end, | must explain how these 
statements have to be disposed of. The same doubt arose in 
the mind of Arjuna, and he has in the beginning of the 
eighteenth chapter asked the Blessed Lord:— "then, explain to 
me what Renunciation (samnyasa) and Abandonment (tyaga) 
respectively are". But before considering the reply given by the 
Blessed Lord to this question, it is necessary to consider here 
shortly another equally important Vedic Path of Action, which 
has been mentioned in the Smrti texts in addition to this Path 
of Renunciation. 


This path of four steps, namely, celibacy, householdership, 
living in the woods, and asceticism is known as the 'Smarta' 
path, that is, 'the path prescribed by the writers of the Smrtis’. 
This arrangement of the four states has been made by the 
writers of the Smrtis, consistently with the growth in a man's 
age, in order to mutually harmonise the contradictory 


statements in the Vedas, which enjoin the Performance of 
Action, as also the Abandonment of Action; and if the literal 
Abandonment of Action is considered the highest ideal, it 
would not be incorrect to consider the path of four steps laid 
down by the writers of the Smrtis for leading one's life, as the 
means 


p.472. 


or the preliminary preparation for reaching that ideal. It is true 
that if one accepts these rising steps of leading one's life, the 
activity of the world will not come to an end, and the Karma 
laid down by the Vedas, can be harmonised with the 
Knowledge expounded in the Upanisads. Yet, in as much as the 
state of the householder is the state which provides the other 
three states with food (Manu. 6.89), the importance of the 
state of a householder has ultimately been frankly 
acknowledged in the Manu-Smrti, and even in the 
Mahabharata in the following stanza:— 


yatha mataram asritya sarve jivanti jantavah | 
evam garhasthyam aéritya vartanta itarasramah I 
(San. 268.6) 


that is, "as all living beings (jantavah) live by the support of the 
mother (earth), so also do the other three states live on the 
support of the state of a householder" (See San. 268.6; and 


Manu. 3.77). And Manu has referred to the other three states 
of life as rivers, and to the state of the householder as the sea 
(Manu. 6. 90; Ma. Bha. San. 295.39). If the importance of the 
state of a householder is thus unquestionable, where is the 
sense of the advice that one must sometime give up the state 
of the householder, and make a Renunciation of Action 
(karma-samnyasa)? Is it impossible to perform the duties of 
the state of a householder even after the acquisition of 
Knowledge? No; then, where is the sense of saying that a 
JAanin should go out of worldly life? The perfect Jhanins who 
lead their lives desirelessly, are certainly more capable and fit 
for performing universal welfare, than ordinary people who 
entertain some selfishness or other in their hearts. There- fore, 
if a JAanin is given permission to leave worldly life, just when 
his capacity has become perfect as a result of Knowledge, that 
society, for the benefit of which the arrangement of the four 
castes has been made, will suffer serious loss. The case would 
be different if some persons left society and went to live in the 
forest for want of physical strength; and that must have been 
the idea of Manu in relegating Renunciation (samnyasa) to old 
age. But, as has been stated 
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above, this beneficial limit was not observed. Therefore, 
although the writers of the Smrtis had created the rising ladder 
of the four states, in order to harmonise the two-fold .order of 


the Vedas, viz., to perform Action, and to give up Action, the 
Blessed Lord, who was undoubtedly as competent, or even 
more competent that the writers of the Smrtis, to harmonise 
these dictates of the Vedas, has Himself revived, and fully 
supported, in the form of the Bhagavata religion, the Path 
which combines Karma with JAana, and which was followed by 
Janaka and others in ancient times. The difference between 
the two is, that in the Bhagavata doctrine, reliance is not 
placed only on Metaphysical ideas, but the additional easy 
remedy of Devotion to Vasudeva has been added. But, a 
detailed discussion of this matter will be made later on in the 
thirteenth chapter. Although the Bhagavata religion is 
Devotional, yet, as it has adopted the important principle 
enunciated in the Path prescribed by Janaka, namely, that 
after the acquisition of the Knowledge of the Paramesvara, a 
JAanin should not take to Samnyasa in the shape of 
Abandonment of Action, but should go on desirelessly 
performing all his activities till death for universal welfare, 
giving Tip the Hope for Fruit of Action (phalasa), both paths are 
identical from the point of view of Karma, that is to say, they 
both embody the union of JAana with Karma, or are Activistic. 
As the first protagonists of this Activistic religion were the two 
Rsis, Nara and Narayana, who were living incarnations of the 
Parabrahman, the ancient name of this religion is the 
‘Narayantya Religion’. Though, both these Rsis had acquired 
the highest Knowledge, they advised people to perform Action 
desirelessly, and did so themselves (Ma. Bha. U. 48.21); and 


therefore, this religion has been described in the Mahabharata 
by saying: "pravrttilaksanas caiva dharmo narayanatmakah" 
(Ma. Bha. San. 347.81), or, "pravrttilaksanam dharmam rsir 
narayano 'bravit" — the religion propounded by the Rsi 
Narayana was life-long Activistic (Ma. Bha. San. 217.2). This 
religion is the Satvata or Bhagavata religion, and it has been 
clearly stated in the Bhagavata, that the form of this Satvata or 
original Bhagavata religion was 'naiskarmya-laksana’, that is, 
desirelessly Activistic (See Bhag. 1.3.8 and 11.4.6). This 
Activistic 
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path was also known as 'Yoga’', as is clear from the line, 
"pravrttilaksano yogah jAanam sarnnyasalaksanam"” in the; 
Anugita [Ma. Bha. Asva. 43. 25); and, that is why the religion 
propounded in the Gita by Sri Krsna, who was the incarnation, 
of Narayana, to Arjuna, who was the incarnation of Kara, has- 
been called 'Yoga' in the Gita itself. Some persons now-a-days 
believe that the Bhagavata and the Smarta paths originally 
came into existence as a result of a difference between the 
objects of worship; but according to me, this belief is wrong; 
because, although the objects of worship in these two paths 
may be different, yet the Metaphysical Knowledge contained 
in both is the same; and when the Metaphysical foundation of 
both was the same, it is not likely that these ancient JAanins, 
who were steeped in this Supreme Knowledge, would have 


kept up differences between themselves, merely on account of 
a difference in the objects of worship. For this reason, it is 
stated both in the Bhagavadgita (9.14) and in the Sivagita 
(12.4) that, whatever is worshipped, the worship ultimately 
reaches one and the same Paramesvara; and these two deities 
have been described in the Narayantya doctrine in the 
Mahabharata as being identical, by saying that Narayana. is 
the same as Rudra, that the worshippers of Narayana were the 
worshippers of Rudra, and the enemies of Narayana, the 
enemies of Rudra (Ma. Bha. San. 341.20 — 26 and 342.129). | 
do not say that the difference between Saivism and Vaisnavism 
did not exist in ancient times. What | mean to say is that the 
original reason for the difference between the Smarta and 
Bhagavata paths, was not the difference in the objects of 
worship, namely, Siva and Visnu; and that these two paths 
must have first come into existence as a result of a difference 
of opinion on an important point, namely, whether Asceticism 
or Activism should be followed after the acquisition of 
Knowledge. After a considerable lapse of time, when this 
Activistic path or Karma-Yoga of the original Bhagavata religion 
ceased to exist, and it got its present form of the pure worship 
of Visnu, that is to say, a more or less Non-Activistic form, and 
on that account, people began to fight with each other merely 
on the ground that the deity of one was Siva, whereas the 
deity of the other was Visnu, the words 'Smarta' 
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and 'Bhagavata' became respectively synonymous with 'Saiva' 
and 'Vaisnava'; and ultimately the Vedanta of these present- 
day followers of the Bhagavata religion (Dualism or Qualified 
Monism), and their astrology, that is to say, the observance of 
the eleventh day of the month, as also the way of applying the 
sandal-wood paste on the forehead, became different from 
the Smarta way. But, it becomes quite clear- from the word 
'Smarta' that these differences were not real, that is, original. 
As the Bhagavata religion was promulgated' by the Blessed 
Lord Himself, there is no wonder that the object of worship in 
it should be the Blessed Lord Sri Krsna or Visnu. But, as the 
root-meaning of the word ' Smarta ' is ' prescribed by the 
Smrtis ', the deity worshipped according to the Smarta path- 
need not be Siva; because, it is nowhere stated in the works of 
Manu or other ancient Smrti texts, that Siva is the only deity 
which should be worshipped. On the other hand, Visnu has 
been mentioned more often, and in some places Ganapati and 
other deities are also mentioned. Besides, as both the deities 
Siva and Visnu are Vedic, that is, as both have been, 
mentioned in the Vedas, it is not proper to refer to only one of 
them as 'Smarta'. Besides, Sri Sarnkaracarya is looked- upon as 
a protagonist of the Smarta religion; yet, Sarada (goddess of 
learning ~Translator.) is the deity worshipped in the Samkara 
monasteries; and wherever there has been occasion- in the 
Samkarabhasya to refer to the worship of an idol, the Acarya 
has referred, not to the Siva-linga, but to the Saligrama that is, 


the image of Sri Visnu (Ve. Sd. Sam. Bha. 1.2.7; 1.3.14 and 
4.1.3; Chan. Sam. Bha. 8. 1. 1). There is also a tradition that the 
worship of the Paficayatana (group of five deities) was first 
started by Samkaracarya. Therefore, it follows that according 
to the original meaning of these words, people disregarded 
whether a person worshipped Siva or Visnu , and considered 
those as SMARTA, whose ultimate ideal; was to first go 
through worldly life in youth as prescribed by the Sastras, and 
consistently with the arrangement of the four states laid down 
systematically and in detail in the Smrti texts, and to take 
Samnyasa, or the fourth state, by giving up Action altogether 
in old age; and considered those as BHAGAVATA, who believed 
that all the 
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Actions appropriate to the state of a householder should be 
performed desirelessly till death, according to the advice of 
the Blessed Lord, simultaneously with the acquisition of 
Knowledge and with the possession of a passionate devotion 
to the Blessed Lord; and in these meanings, these two words 
are respectively synonymous with Samkhya and Yoga or 
Samnyasa and Karma-Yoga. Samnyasa subsequently ceased to 
exist as a state of life, whether as a result of the incarnations 
taken by the Blessed Lord, or because the importance of the 
state of a householder, which included Spiritual Knowledge, 
began to be realised; and it has been included among the Kali- 


varjya, that is, those things which are prohibited in the Kali- 
yuga according to the Sastras [1] But, later on the protagonists 
of the Buddhist and the Jain religions accepted the opinions of 
the Kapila-Samkhya school, and brought into prominence the - 
doctrine that Release is impossible unless a man takes 
Samnyasa, and gives up worldly life. It is well-known in history 
that Buddha himself gave up his kingdom and his wife and 
children and entered the Samnyasa state in youth. Although 
Sri Samkaracarya refuted the Jain and Buddhistic doctrines, yet 
the path of Asceticism, which was principally put into vogue by 
the Jains and Buddhists, was allowed to remain by the Acarya 
as being the Sarnnyasa prescribed by the Srutis and the Smrtis; 
and he has, therefore, interpreted the Gita as supporting the 
Samnyasa path. But, really speaking the Gita is not a work 
which supports the Smarta path; and although the earlier 
portions of it refer to the Samkhya or the Samnyasa path, the 
later portions, which contain the conclusion, support the 
Activistic or Bhagavata religion, as 


[1] See the chapter of Kali-varjya in the third part (pariccheda) of the 
Nirnaya-Sindhu. Here, the Smrti texts, "agnihotrarn gavalambham 


samnyasam palapaitrkarn | devarac ca sutotpattih kalau pafica 


vivarjayet Il", and "sarmnyasas ca na kartavyo brahmanena vijanata" 
etc., are mentioned. The first of these two tests means that agnihotra, 
(perpetual sacred fire), slaughter of cows, Samnyasa, partaking of meat 
at the time of the performance of the sraddha (ancestor-worship), and 
niyoga (procreating off-spring from the wife of another ~Translator.), 
these five are prohibited in the Kaliyuga. The prohibition against 
Samnyasa, out of these, was removed by Samkaracarya. 
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has been mentioned by me already in the first chapter to have 
been stated by the author of the Mahabharata itself. As both’ 
these paths are Vedic, it is possible to harmonise them with, 
each other to a considerable extent, if not wholly. But 
harmonising them in this way, is one thing, and saying that, 
the Gita supports only the Path of Renunciation, and that the 
references in it to the Path of Energism as being productive of 
Release, are merely praise, is quite a different thing. As. a 
result of difference in taste, one man may prefer the Smarta 
religion to the Bhagavata religion; or he may consider as more 
convincing the reasons which are commonly given in support 
of the Abandonment of Action. | will not deny that possibility. 
For instance, no one has any doubt that Sri Samkaracarya 
favoured the Smarta or Samnyasa path, and looked upon all 
other paths as based on ignorance. But, on that account, one 
cannot conclude that that was the- purport of the Gita. If you 
do not accept the doctrines laid, down by the Gita, do not 
follow them. But, it is not proper on that account to interpret 
the statement, "there are, in this world, two independent 
Nisthas or paths leading to Release for living one's life," made 
in the commencement of the Gita, as meaning that: "the 
Samnyasa path is the only true and superior path". These two 
paths, which have been described in the Gita, have been 
current in the Vedic religion, independently of each other, 


even from before the days of Janaka and Yajnhavalkya; and we 
see that persons like Janaka, on whom the duty of the 
maintenance and uplift of society had befallen, as a result of 
their status as Ksatriyas, or hereditarily, or as a result of their 
own prowess, continued their activities desirelessly, even after 
the acquisition of Knowledge; and were spending their lives in 
bringing about the benefit of the world. Bearing in mind this 
status of certain persons in society, the Mahabharata contains 
two Buch distinct statements, according to difference in status, 
as, “sukham jivanti munayo bhaiksyavrttim samasritah”, i.e., 
"ascetics living in the woods, joyfully accept the status of 
beggars" (San. 178. 11), and "danda eva hi rajendra 
ksairadharmo na mundanam", i.e., "it is the duty of the 
Ksatriyas to maintain and uplift people by punishment, and not 
to shave off the hair on their heads" (San. 23.46). But,. 
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from this, one must not conclude that Karma-Yoga was the 
proper duty only for the Ksatriyas, who were responsible for 
the maintenance of society. The true meaning of the above 
statement from the science of Karma-Yoga is, that every man 
must, after the acquisition of Knowledge, go on performing - 
those duties, which are his according to his qualification 
(adhikara); and it is on this account, that it is stated in the 
Bharata that, "esa pUurvatara vrttir brahmanasya vidhiyate" 
(San. 237), i.e., "even the Brahmins used, in ancient times, to 


continue Yajfias and Yagas, according to their qualification, 
after the acquisition of Knowledge"; and in the Manu-Smrti, 
the Vedic Karma-Yoga has been considered more proper for all 
classes "than the Samnyasa path (Manu. 6. 86 — 96). It is also 
nowhere stated that the Bhagavata religion exists only for the 
Ksatriyas; but on the other hand, it has been praised by saying 
that it is accessible even to women, Sidras etc. (Gi. 9.32); and 
there are also definite stories in the Mahabharata that this 
religion was followed by the Tuladhara, or a merchant, and 
Vyadha, or a hunter, and that these taught it to the Brahmins 
(San. 261; Vana. 215); and the illustrations, which are given in 
the books on the Bhagavata religion, of prominent persons 
who followed the Desireless Karma-Yoga are not only of 
Ksatriyas like Janaka and Sri Krsna, but also of learned 
Brahmins like Vasistha, Jaigisavya, Vyasa and others. 


Although the Gita supports only the Energistic Path, it must 
not be forgotten that it does not look upon the path of 
performing Action without Knowledge as leading to Release. 
There are also two paths of performing Knowledge-less 
Actions. The one is of performing Actions hypocritically ‘(with 
dambha), or with an ungodly (asurt) frame of mind; and the 
other, is of performing them with religious faith (Sraddha). Out 
of these, the path of hypocrisy, or the asuri path, was 
considered objectionable and productive of perdition, not only 
by the Gita, but also by the writers of the Mimamsa; and even 
in the Rg-Veda, religious faith has been extolled in many places 


(Rg. 10. 151; 9. 113. 2 and 2. 12. 5). But, the Mimarmsa school 
says, with regard to those who perform Karma without 
Knowledge, but putting faith in the Sastras, that if a man 
performs ritual throughout life merely with religious faith, 
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and relying on the Sastras, he will ultimately attain Release, 
though he may not have had a true Realisation of the form of 
the Paramesvara. | have stated in the last chapter that this 
path of the Mimamsa school has been current from very 
ancient times in the shape of the Karma-kanda. Jaimint says 
that it is nowhere stated either in the Veda-Samhitas or in the 
Brahmanas that the Path of Sarmnyasa was essential; and that, 
on the other hand, there are clear statements in the Vedas, 
that Release is attained by remaining in the state of a 
householder (Ve. SG. 3.4.17 — 20); and this statement of his is 
not without foundation. Because, this ancient path of the 
Karma-kanda came to be first looked upon as inferior only in 
the Upanisads. Although the Upanisads are Vedic, yet, they are 
later in point of time than the Samhitas and the Brahmanas, as 
is clear from the method of dealing with the subject-matter 
adopted in them. It is not that people had not acquired the 
Knowledge of the Paramesvara before that date. But the 
opinion that a man should apathetically abandon lotion, after 
the acquisition of Knowledge, in order to attain Release, first 
began to be acted upon only at the time of the Upanisads; and 


thereafter, the Karma-kanda described in the Samhitas and in 
the Brahmanas came to be looked upon as inferior. Before that 
date, Karma was considered superior. When the Path of 
Samnyasa, that is, of Knowledge coupled with apathy towards 
the world, thus became preponderant in the time of the 
Upanisads, Jhanins naturally began to neglect ritualistic 
sacrifices, as also the religious injunctions prescribed for the 
four castes; and the idea that universal welfare (lokasarmgraha) 
was a duty, began to lose ground. It is true that the writers of 
the Smrtis have stated in their works, that the sacrificial Karma 
enjoined in the Srutis, and the duties proper for the four castes 
enjoined in the Smrtis must be performed during the state of a 
householder; and they have in that way praised that state. But, 
as even according to the writers of the Smrtis, indifference 
towards the world, or the state of Asceticism, was excellent, it 
was not possible that the inferiority placed on the Karma- 
kanda by the Upanisads, should be reduced by the 
arrangement of the four stages of life enjoined in the Smrtis. In 
this state of 
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things the Gita has come forward to harmonise the Jiiana- 
kanda with the Karma-kanda, without deprecating either, by 
tacking on both of them to Devotion. The Gita accepts the 
doctrines of the writers of the Upanisads that there is no 
Release without JAana, and that by sacrificial ritualistic Karma, 


one can at most attain heaven (Munda. 1.2.10; Gr. 2.41 — 45). 
But, it is also a doctrine of the Gita, that in order that the 
affairs of the world should go on, the wheel of Yajnas, or of 
Karma, must be kept going on; and that it is foolish to give up 
Karma at any time; and therefore, the Gita advises that instead 
of performing the sacrificial ritual and other acts prescribed by 
the Srutis, or the worldly activity enjoined by the arrangement 
of the four castes, merely with religious faith and ignorantly, 
one should perform them with a frame of mind which 
combines Spiritual Knowledge with indifference towards the 
world and merely as- a duty, so that the Karma which is 
performed will not obstruct Release, and at the same time, the 
circle of the Yajnas will- not be disrupted. It need not be said 
that this skill of the Gita of harmonising the Jhana-kanda with 
the Karma-kanda (that is, Sarnnyasa and Karma) is better than 
what the writers of the Smrtis have done; because, by the path 
prescribed in the Gita, the benefit of the collective Atman, 
which pervades the creation is achieved without at the same 
time in any way prejudicing the benefit of the individual 
Atman. The Mimamsa school says that as Karma is eternal, and 
is enjoined by the Vedas, one must perform it although one 
may not have acquired Knowledge; many (but not all) writers 
of the Upanisads treat Karma as inferior, and say that it must 
be given up by cultivating indifference towards the world; or, 
at any rate, one may safely say, that they are inclined to do so; 
and the writers of the Smrtis harmonise these two opinions by 
differentiating between youth and old age, and relying on the 


arrangement of the four states, and by saying that Actions 
should be performed in the three previous states of life, and. 
that after the Mind has been purified by the performance of 
Actions, one should in old age give up Action and renounce the 
world. But the path prescribed by the Gita is different from all 
these three paths. Though there is an opposition 
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between Jiana and Desire-prompted Action, there is no 
opposition between Jhana and Desireless Action; therefore, 
the Gita asks you to perform all Actions desirelessly, and never 
to give them up. If these four doctrines are compared with 
each other, it will be seen that all accept the position that 
Karma is necessary before Knowledge is acquired. But, the 
Upanisads and the Gita say that Actions performed in that 
state and merely with religious faith do not yield any fruit 
except heaven. As to whether Karma should or should not be 
performed after this, that is, after the acquisition of 
Knowledge, there is a. difference of opinion even among the 
writers of the Upanisads. Some of the Upanisads say, that the 
man who has become fit for Release after all desire has been 
destroyed in his heart as a, result of Knowledge, need not 
perform Desire-prompted Actions, which lead only to heaven; 
and, other Upanisads, such as, Isavasya etc., insist that all 
these Actions must nevertheless be kept going on in order that 
the activities of the world should go on. It is quite clear that 


the Gita accepts the second one out of these two paths 
prescribed by the Upanisads (Gi. 5.2). But, though it may be 
said that the Jhanin, who has become fit for Release, should go 
on desirelessly performing all Actions for universal welfare, a 
doubt naturally arises here as to why he should perform such 
Karma like sacrificial ritual, which leads only to heaven. 
Therefore, this doubt has been raised in the beginning of the 
eighteenth chapter, and the Blessed Lord has given His clear 
decision, that in as much as, "sacrificial ritual, charity, 
austerity" etc., always have the effect of purifying the Mind, 
and of making the Mind more and more desireless, "these 
actions also" (etany api) should be performed by the Jiianin 
desirelessly, continually, and without Attachment, for social 
welfare (Gi, 18.6). When all acts are desirelessly performed in 
this way, that is, with the intention of dedicating them to the 
Paramesvara, that amounts to the performance of a 
stupendous Yajna in the wide sense of the term; and then, the 
Karma performed for the sake of this Yajna does not become a 
source of bondage (Gi. 4.23). Not only that; but as all these 
Actions have been performed desirelessly, they do not 
produce the bondage-creating result in the shape of the 
attainment of 
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heaven, which springs from sacrificial ritual, and do not stand 
in the way of Release. In short, although the Karma- kanda of 


the Mimamsa school has been kept intact in the Gita, yet, it 
has been kept intact in such a way, that it definitely leads to 
Release instead of making a person journey to and from 
heaven, since all Actions have to be performed desirelessly. It 
must be borne in mind that this is the important difference 
between the Karma-marga prescribed by the Mimamsa school 
and the Karma-Yoga prescribed by the Gita; and that both are 
not the same. 


| have, thus, explained that the Bhagavadgita has advocated 
the Activistic Bhagavata religion or the Karma-Yoga, as also 
what the difference is, between this Karma-Yoga and the 
Karma-kanda of the Mimamsa school. | shall now consider the 
difference in principles between the Karma-Yoga of the Gita 
and the arrangement of the four states made by the writers of 
the Smrtis on the authority of the JAana-kanda. This difference 
is very subtle; and strictly speaking, there is no need to enter 
into a fruitless discussion about this matter. Both accept the 
position that everyone must perform the duties proper to the 
first two states of life for the purification of the Mind. The only 
point of difference is whether after the acquisition of 
Knowledge, one should continue performing Action or 
renounce the world. Here, some are likely to think "that as 
such Jianin are necessarily few and far between, it is not 
necessary to trouble much about whether these few persons - 
perform or do not perform Action. But this position is not 
correct; because, as the conduct of the Jhanin is considered 


exemplary by other people, and also as every man directs his 
"behaviour from the very beginning according to what his 
ultimate end is, the question 'what the Jhanin should do' is a 
very important question from the general point of view. It is 
true that the Smrti texts- say that a JAanin should finally 
renounce the world. But, as has been stated above, there are 
exceptions even to this rule according to the directions of the 
Smrtis. For instance, in the Brhadaranyakopanisad, Yajfiavalkya 
has given a considerable amount of advice about the 
Knowledge of the Brahman to Janaka; 1 but, he has nowhere 
said to Janaka: "you now give up ruling and renounce the 
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world". It is stated there, on the contrary, that those JAanins 
who give up worldly life after the acquisition of Knowledge, do 
so because they do not like (na kamayante) worldly life (Br. 
4.4.22). From this, the opinion of the Brhadaranyakopanisad 
seems clearly to be that taking or not taking Sarnnyasa, after 
the acquisition of Knowledge, is a matter purely within the 
discretion of everybody; and that there is no permanent 
relationship between the Knowledge of the Brahman and 
Sarnnyasa; and this statement in the Brhadaranyakopanisad 
has been explained in the same way in the Vedanta-SUtras (Ve. 
Sd. 3.4.15). Samkaracarya has definitely laid down that it is not 
possible to attain Release unless Action is abandoned after the 
acquisition of Knowledge; and he has attempted to show in his 


Bhasya that all the Upanisads are in favour of that proposition. 
Nevertheless, even Sri Samkaracarya has admitted that there is 
no objection to one's performing Actions till death, according 
to one's own qualification in life, even after the acquisition of 
Knowledge, as was done by Janaka and others. (See Ve. SU. 
Sam. Bha. 3.3.32; and Gi. Sam. Bha. 2.11 and 3.20). From this it 
is clear that even .the school of Samnyasa or the Smrtis do not 
look upon the performance of Action, after the acquisition of 
Knowledge, as objectionable; and that this school of thought 
allows some Jianins to perform Actions according to their own 
qualifications, though as exceptions. The Gita widens the 
scope of this exception and says that every Jhanin must go on 
performing the duties enjoined on the four castes, even after 
the acquisition of Knowledge, as a matter of duty, and for 
universal welfare. It, therefore, follows that though the 
religion of the Gita is more comprehensive, the principle 
established by it is faultless, even from the point of view of the 
Samnyasa school; and if one reads the Vedanta-Sutras 
independently, he will notice that even in them, the Karma- 
Yoga combined with Knowledge has been considered 
acceptable as being a kind of Sarnnyasa. (Ve. SU. 3.4.26; 3.4.32 
— 35). [1] Nevertheless, it is necessary to show 


[1] This portion of the Vedanta-Sitras has been interpreted in a slightly 
different way in the Samkarabhasya, But, according to me, the words 
"vihitattvac casramakarmani" (3.4.32) mean: "there is no objection to 
the Jiianin doing the various acts prescribed for the various states, 
because they are proper (vihita)". In short, according to me, the 
Vedanta-Sitras have accepted both the positions of the Jiianin 
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what becomes of the fourth state or Samnyasa in the shape of 
Abandonment of Action, which has been prescribed in the 
Smrti texts, if Karma has to be performed lifelong, though 
desirelessly. Arjuna was thinking that the Blessed Lord would 
sometime or other say to him that it was not possible to attain 
Release unless sometime or other Samnyasa in the shape of 
Abandonment of Action was taken; and that, he would then 
get a chance of giving up fighting on the authority of some- 
thing the Blessed Lord had Himself said. But, when Arjuna saw 
that the Blessed Lord did not even touch the question of 
Samnyasa by Abandonment of Action till the end of the 
seventeenth chapter, and that He over and over again advised 
the Abandonment of the Fruit of Action, he, in the 
commencement of the eighteenth chapter, has at last said to 
the Blessed Lord: " then, tell me the difference between 
Samnyasa (Renunciation) and Tyaga (Abandonment) ". In 
replying to- this question of Arjuna, the Blessed Lord says: "O 
Arjuna, if you think that the path of Karma-Yoga which | have 
described so far, does not include Samnyasa, you are wrong. 
Karma-Yogins divide all Actions into 'kamya’, that is, Actions 
performed with an Attached frame of mind, and 'niskama’, 
that is, Actions performed without Attachment. (These two are 


performing Actions, and also not performing them. 


referred to as 'pravrtta’ and 'nivrtta' Action respectively in the 
Manu-Smrti 12. 89). Out of these, the Karma-Yogin totally 
gives up all Actions which fall into the category of Desireful 
Actions, that is to say, he makes a 'Samnyasa’ (Renunciation) of 
them. That leaves the niskama (Desireless) or the nivrtta 
Actions. It is true that the Karma-Yogin performs these 
Desireless (niskama) Actions; but in performing them he has 
made a 'Tyaga' (Abandonment) of the Hope for Fruit. In short, 
how does one escape Samnyasa or Tyaga, even in the Path of 
Karma-Yoga? "Whereas the followers of the Smrtis literally 
renounce Karma, the Yogins in the Path of Karma-Yoga 
renounce instead, the Hope for the Fruit of 
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Action. But, in either case, Sarnnyasa is a common factor" (See 
my commentary on Gi. 18. -6). Nay, that man who has started 
performing all Actions desirelessly and with the idea of 
dedicating them to the Paramesvara, must be said to be an' 
eternal ascetic’ ('nitya-samnyasin'), though he may be a 
householder (Gr. 5.3). This is the principal doctrine of the 
Bhagavata religion; and it is this doctrine which has been 
preached by Narada to Yudhisthira in the Bhagavata-Purana 
after he had first explained to him the duties of the "four 
states of life. As has been stated by Vaman Pandit in his 
commentary on the Gita, that is, in the Yathartha Dipika (18.2), 
it is not that there is no Samnyasa unless a man "shaves off his 


hair, and throws away the sacred thread"; or, takes a staff in 
his hand and goes about begging; or, gives up all Action and 
goes and lives in the forest. Renunciation (samnyasa) and 
indifference towards the world (vairagya) are properties of the 
Mind; they are not the properties of the staff, or of the hair on 
the head, or of the sacred thread. If one says that they are the 
properties of the staff etc. and not of the Mind or of 
Knowledge, then even the man who holds the handle of the 
royal umbrella or of any umbrella, must get the same Release 
as is obtained by a Samnyasa. It is stated in the conversation 
between Janaka and Sulabha, that:— 


tridandadisu yady asti mokso jfianena kasyacit | 


chatradisu katham na syat tulyahetau parigrahe |l 
(San. 320.42). 


Because, in either case taking the staff in the hand is a 
common factor. In short, the control of the body, of the 
speech, and of the mind is the true 'tridanda ', (three-fold 
staff), (Manu. 12.10); and the true Samnyasa is the 
Renunciation of the Desire prompted frame of Mind (Gi. 18.2); 
and as one cannot escape that Samnyasa in the Bhagavata 
religion (Gi. 6.2), so also can one not escape the Action of 
keeping the mind steady or of eating etc. in Samkhya 
philosophy. Then, where is the sense of making childish 
objections that the Path of Karma-Yoga does not include 
Samnyasa in the shape of Abandonment of Action, and is, 


therefore, contrary to the injunctions of the Smrtis or 
unacceptable; and fighting about white clothes or 
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saffron-coloured robes? The Blessed Lord has candidly and 
without bias said that: 


ekarn samkhyam ca yogam ca yah pasyati sa pasyati II 
(Gi. 5.5.) 


that is, " that man is truly wise who has realised that Samkhya 
and (Karma-) Yoga are not two from the point of view of 
Release, but are one and the same"; and it is stated even in 
the Bharata that, "samkhyayogena tulyo hi dharma ekanta- 
sevitah" (San. 348.74), that is, " the Ekantika or Bhagavata 
religion is equal in merit to the Samkhya religion". In short, in 
as much as true indifference to the world (vairagya) or ‘eternal 
renunciation’ (nitya-samnyasi), (5.3), consists in merging all 
selfish interests in universal interests, and in desirelessly 
performing all duties which befall one in worldly life according 
to one's own qualifications, so long as life lasts, for the welfare 
of all created beings, and purely as duties, those who follow 
the Path of Karma- Yoga never literally abandon Karma and 
beg. But, though there may be this seeming difference in 
outward action, the essential principles of Renunciation 
(sarnmnyasa) and Abandonment (tyaga) continue in the Path of 
Karma-Yoga; and therefore, the Gita lays down the ultimate 


doctrine that there is no opposition between the Desireless 
Karma-Yoga and the arrangement of states of life according to 
the Smrti texts. 


From what has been stated above, it might be thought by 
some that an attempt has been made in the Gita to harmonise 
the Karma-Yoga with the Path of Renunciation, because, the 
Path of Renunciation prescribed by the Smrtis was an ancient 
religion; and that the Path of Karma-Yoga was a later creation. 
But, anybody will see that such is not the case, if the matter is 
considered from the historical point of view. | have already 
stated before that the most ancient form of the Vedic religion 
consisted of the Karma-kanda. By the Knowledge imparted in 
the Upanisads, the Karma-kanda gradually became inferior, 
and Samnyasa in the shape of Abandonment of Action 
gradually came into vogue. This was the second step in the 
growth of the tree of the Vedic religion. But even in those 
times, philosophers like Janaka 
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and others used to harmonise the Karma-kanda with the 
Knowledge propounded in the Upanisads, and to go on 
desirelessly performing Actions till death. Therefore, this 
second stage of the tree of Vedic religion must be said to fall 
into two classes; the one was the class to which Janaka and 


others belonged, and the other was the class to which 
Yajhavalkya and others belonged. The arrangement of stages 
of life made in the Smrtis was the third step. But, this third 
step was also two-fold like the second step. It is true that the 
Smrti texts praise the worth of the- fourth state of life entailing 
the Abandonment of Action; but at the same time, the Karma- 
Yoga, which included Knowledge and which was followed by 
Janaka and others, has also been mentioned by the Smrti texts 
as an alternative for the Samnyasa state. For instance, take the 
Manu-Smrti, which is the foundation of all the Smrti texts. It is 
stated in the sixth chapter of this Smrti, that a man should 
gradually rise from the state of the celibate to the states of the 
house-holder and of the denizen of the woods, and should 
ultimately take up the fourth state, which entailed the 
Abandonment of Action. But, when this description of the 
fourth state, that is, of the religion of ascetics (Yatins) is over, 
Manu, after saying by way of introduction that: "| have so far 
described the religion of Yatins, that is, of Sarnnyasins; | will 
now explain the Karma- Yoga of the Vedic Samnyasins", and 
explaining how the state of the householder is superior to the 
other states, goes on to describe the Karma-Yoga to be 
followed in the desireless state of the householder, as an 
alternative for the Samnyasa state or for the religion of Yatins 
(Manu. 6.86 — 96); and later on in the twelvth chapter, this 
religion has been described as the "Vedic Karma-Yoga", and it 
is stated that this path is as nihsreyasakara, that is, as 
productive of Release as the fourth state (Manu. 12. 86 — 90). 


The doctrine of Manu also finds a place in the Yajhavalkya- 
Smrti. In the third chapter of this Smrti, after the description of 
the religion of Yatins is over, the conjunction 'or' (athava) is 
used, and then it is stated that even the householder, who is a 
devotee of Knowledge, and who speaks the truth, attains 
Release (without taking Sammnyasa), (See Yajfia. 3. 204 and 
205). In the same way, Yaska has 
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stated in his Nirukta, that the ascetics, who abandon Action, as 
also the Karma-Yogins, who perform Action though they have 
acquired Knowledge, go to the next life by the devayana path 
(Ni. 14.9). Another authority in support of this proposition, 
besides Yaska, is of the writers of the Dharma-Sutras. These 
Dharma-Sttras are in prose and scholars believe them to be 
earlier in point of time than the Smrti texts, which are written 
in verse. Wb are not concerned at the moment with 
considering whether this opinion is correct or not. Whether it 
is correct or incorrect, the only important thing we have to 
consider in the present chapter is that the importance of the 
state of a householder or of the Karma-Yoga has, in these 
works, been stated to be more than has been done in the 
statements quoted above from the Manu and the Yajhavalkya 
Smrtis. Manu and Yajhavalkya have referred to the Karma- 
Yoga as an alternative for the fourth state; but Baudhayana 
and Apastamba have not done so; and they have clearly stated 


that the state of the house-holder is the most important state, 
and that immortality is subsequently attained in that state 
only. In the Baudhayana Dharma-Sttras, after referring to the 
statement "jayamano vai brahmanas tribhir rnava jayate" — 
that is, "every Brahmin in coming to birth brings with himself 
the burden of three debts" etc. found in the Taittirlya-Samhita, 
it is stated that the man who takes shelter into the state of a 
householder, which entails the performance of sacrificial ritual 
etc., in order to discharge these debts, attains the sphere of 
the Brahman; and that those who attach importance to the 
state of celibacy, or of Samnyasa , are ruined (Bau. 2.6.11.33 
and 34); and there is a similar statement also in the Apastamba 
Sutras (Apa. 2.9.24.8). It is not that the fourth state of 
Samnyasa has not been described in these two Dharma-Sutras; 
but, even after describing that state, the importance of the 
state of the householder has been stated to be greater. From 
this fact, and especially from the fact that the adjective 'Vedic' 
has been applied to the Karma-Yoga in the Manu-Smrti, the 
following two things become absolutely clear, namely, (i) that 
even in the times of the Manu-Smrti, the state of the 
householder, which entailed the 
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Desireless Karma-Yoga, was considered more ancient than the 
Path of Renunciation by Abandonment of Action; and that (ii) 
from the point of view of Release, it was considered as 


meritorious as the fourth state. As the leaning of the 
commentators on the Gita was towards Samnyasa, or towards 
Devotion coupled with Abandonment of Action, the above 
statements from the Smrtis are not found referred to in their 
commentaries; but, though they have disregarded those 
statements, the ancientness of the Karma-Yoga is not thereby 
in any way diminished. Nay, one may even without objection 
say that as this path of Karma-Yoga was the more ancient one, 
the writers of the Smrtis had to accept it as an alternative for 
the Path of Renunciation. This is the Vedic Karma-Yoga. This 
was practised by Janaka and others before the times of Sri 
Krsna. But, as the Blessed Lord added the creed of Devotion to 
that Path, and gave it further circulation, His religion came to 
be known as the 'Bhagavata Doctrine’. | shall later on consider 
historically how this Karma-Yoga again came to be looked 
upon as inferior, and the Path of Renunciation acquired 
greater importance, although the Bhagavadgita had in this way 
declared Karma-Yoga to be superior to Renunciation. All that | 
have to say for the present is that the Karma-Yoga is not later 
in point of time than the Path prescribed by the Smrtis, and 
that it has been in vogue from the ancient Vedic times. 


My readers will now appreciate the inner reason for the words 
"iti Srimad Bhagavadgitasu upanisatsu brahmavidyayam 
yogasastre", used at the end of each chapter of the Gita. The 
Upanisad which has been sung by the Blessed Lord contains 
the Brahmavidya like all other Upanisads. But, these words 


mean that it does not contain only the Brahmavidya, and that 
the principal object of the Bhagavadgita was to support only 
the Yoga or the Karma- Yoga, out of the two paths of Samkhya 
and Yoga (the Vedantic Samnyasa, and the Vedantic Karma- 
Yoga), which are included in the Brahmavidya. Nay, one may 
even without objection say that the Bhagavadgitopanisad is 
the most important treatise on the science of Karma-Yoga; 
because, although the Karma-Yoga has been in vogue from the 
times of the Vedas, yet, except for some few references 
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like "kurvann eveha karmani" (ISa. 2), or "arambhya karmani 
gunanvitani " (Sve. 6.4), or, "simultaneously with the Vidya 
ritual, such as, svadhyaya etc., should be performed" (Tai. 1.9), 
there is nowhere any detailed explanation of the Karma-Yoga 
in any of the Upanisads. The Bhagavadgita is the principal 
authoritative treatise on that subject; and it is also proper 
from the point of view of poetic literature that that Bharata;. 
which describes the lives of the great heroes in the Bharata- 
land should also explain the theory of the Karma-Yoga in its 
relation to Metaphysics. This also now clearly explains, why 
the Bhagavadgita was included in the Prasthanatrayl; Although 
the Upanisads are fundamental, yet, as they have- been 
written by various Rsis, the ideas contained in them are 
diverse, and in some places apparently mutually contradictory. 
It was, therefore, necessary to include the Upanisads in the 


Prasthanatrayl, along with the Vedanta-Sutras, which 
attempted to harmonise them. If the Gita did not contain, 
anything more than the Upanisads and the Vedanta-Sttras,. 
there would be no point in including the Gita in the 
Prasthanatrayl. But, the trend of the Upanisads is principally 
towards the Path of Renunciation, and they support chiefly the 
Jfiiana-marga (Path of Knowledge); and when one says that the 
Bhagavadgita supports the Karma-Yoga based on Devotion 
simultaneously with Knowledge, the distinction of the 
Bhagavadgita becomes clear, and at the same time the 
appropriateness of the three parts of the Prasthanatrayl also 
becomes clear. Because, if the authoritative treatises on the 
Vedic religion had not dealt with both the Vedic paths of Jhana 
and Karma (Samkhya and Yoga), the Prasthanatrayt. would to 
that extent have remained incomplete. Some people think, 
that as the Upanisads are ordinarily in support of Sarmnyasa, 
there will arise a mutual opposition between the three parts of 
the Prasthanatrayl, if the Gita. is explained as being in support 
of Action; and the authoritativeness of the three parts will be 
endangered. Such a doubt would be appropriate if the 
Samkhya or Samnyasa was the only true Vedic Path to Release; 
but, | have shown above, that in some Upanisads at any rate, 
such as the I$avasya and others, the Karma-Yoga has been 
specifically 
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mentioned. Therefore, if one lays down the proposition, as has 
been done in the Gita, that the Vedic Religion is not to be 
looked upon as a one-handed man, that is, as being only in 
support of Samnyasa ; and that although it has only one head, 
namely, Brahmavidya, yet, Samkhya and Karma- Yoga, which, 
from the point of view of Release, are of equal value, are its 
right hand and left hand respectively, there remains no 
opposition between the Gita and the Upanisads. Nay, as the 
Upanisads support the one path, and the Gita the other path, 
these two parts of the Prasthanatrayl are seen to be mutually 
co-operative like two hands, instead of being mutually 
antagonistic. In the same way, the Gita does not acquire the 
subordinate position of merely repeating what has already 
been said, which it would acquire if it is said to be supporting 
only what the Upanisads have maintained. As the doctrine- 
supporting commentators on the Gita have neglected this 
question, | have shortly set out in the following table in two 
columns, opposite each other, the principal reasons which the 
supporters of the two independent paths of Samkhya and Yoga 
adduce in support of their respective doctrines, in order that 
the similarity and the difference between the two should be 
easily ascertained. This tabular statement will also clearly show 
the important differences between the arrangement of the 
states of life according to the Smrtis and the original 
Bhagavata religion:— 


After acquisition of the BRAHMAVIDYA or the KNOWLEDGE of the 
ATMAN* 
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Release is obtained only 
_by Knowledge of the 
Atman, and not by Karma. 
The happiness of heaven, 
obtained by credulously 

| performing sacrificial 


‘In order to acquire the 
Knowledge of the Atman, 
the Mind must be made 

: steady, desireless, 
_apathetic, and equable by 
| means of the control of 


‘Therefore, break the 
‘bonds of the objects of 


‘organs, and be free. 


KARMA-SAMNYASA 
(Samkhya) 


- ritual, is inconstant. 


‘the organs. 


| pleasure, which please the 2 


KARMA-YOGA (Yoga) 


Release is obtained only by 
Knowledge of the Atman, and 
| not by Karma. The happiness 
of heaven, obtained by 
_credulously performing 

2 sacrificial ritual, is inconstant. 


‘In order to acquire the 
Knowledge of the Atman, the 
, Mind must be made steady, 
‘desireless, apathetic and 
-equable by means of the 

| control of the organs. 


‘Therefore, do not give up the 
objects which please the 


organs; but maintain your 


: association with them 


: apathetically, that is 


Action, which is 
productive of Desire, is 
causative of pain and 
bondage. 


Therefore, though Action 
has to be performed until 
the mind is purified, it 
must ultimately be given 
up. 


As Karma performed in 
connection with sacrificial 
ritual does not create 
bondage, there is no 


desirelessly, and test the 
control you have over the 
organs. Desirelessness does 
not mean inactivity. 


If you consider in what 
unhappiness and bondage lies, 
you will see that lifeless 
(acetana) Karma does not bind 
or leave anybody; and that the 
cause of bondage and 
unhappiness is the Desire of 
the hope of reward existing in 
the Mind of the doer. 


Therefore, even after the 
purification of the Mind, 
perform all Action 
courageously and 
enthusiastically, giving up the 
Hope for Fruit. One cannot 
give up Karma, even if one 
wishes to give it up. Karma is 
the Creation; and it has no 
rest 


All Actions which are 
performed with a desireless 
frame of mind or with the idea 
of dedicating them to the 
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objection to its being 
performed during the 
stats of a house-holder. 


As the natural needs of 
the Body cannot he 
escaped from, it Is not 
improper to beg, for 
earning one's livelihood, 
after having taken 
Samnyasa. 


After Acquisition of 
Knowledge, no duty 
remains to you for your 
own benefit; and there is 
no necessity to act for 
universal welfare. 


Brahman are a great 'Yajiia' 
(sacrifice). Therefore, all 
duties, which are appropriate 
to one's own- status in life 
should be performed 
desirelessly, as pure duties; 
and these should be 


performed continually. 


Begging for earning one's 
subsistence is also Karma, and 
that too, ‘disgraceful’. If this 
Karma is to be performed, 
why not perform all other 
Actions desirelessly? Besides, 
if the state of a householder is 
done away with, who is going 
to give you food? 


After Acquisition of Know- 
ledge, although no duty 
remains to you for your own 
benefit, yet, you cannot 
escape Karma. Therefore, 
whatever duties are enjoined 
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Nevertheless, persons of 
high authority may, till 
death, carry on their 
duties, after Acquisition of 
Knowledge, as was done 
by Janaka and others, only 
as but exceptions. 


by the Sastras should be 


performed with a selfless 
(nirmama) frame of mind, 
saying: '| do not want it,' and 
with an eye to ‘universal 
welfare’. No one can escape 
lokasamgraha (universal 
welfare). For instance, see the 
life of the Blessed Lord 
Himself. 


According to the arrangement 
of the four castes, which is 
based on the divisions of the 
qualities (guna- vibhaga), 
everyone acquire by birth 
great or small authority; and 
this authority, which is 
acquired according to one's 
own state in life (dharma) 
must be exercised, till death, 
desirelessly and without 
exception; because, this cycle 
of activities has been created 
by the Paramesvara for the 
maintenance of the world. 


10. 


But in any case, 
Samnyasa in the shape 
of abandonment of 
Action is the best. The 
duties of the three 
other states are the 
means, or the 
preparatory stages, for 
the purification of the 
Mind; and there is an 
inherent opposition 
between Jiana and 
Karma. Therefore, 
acquire purification of 
the Mind as early as 
possible in the earlier 
stages of life, and after 
having acquired 
Knowledge, take 
ultimately to Samnyasa 
in the shape of 
Abandonment of the 
Action. If you have 
acquired purification of 
the Mind with birth or 
in young age, there is 


no necessity of 


It is true that by performing 
the Actions pertaining to 
worldly life in the manner 
enjoined by the Sastras, 
one acquires the 
purification of the Mind. 
But, purification of the 
Mind is not the only use of 
Karma. Karma is necessary 
in order that the activities 
of the world should go on. 
In the same way, though 
there is an opposition 
between Jfiana and Desire- 
prompted Action, there is 
none between Jiiana and 
Desireless Action; and 
therefore, after the 
purification of the Mind, 
continue the Actions 
prescribed for the various 
castes, abandoning the 
hope of the Fruit of Action, 
and desirelessly, till death, 
for the benefit of the world. 
This is the true Samnyasa; it 


is neither possible nor 


11. 
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performing the duties 
pertaining to the state 
of a householder. The 
true state of Samnyasa 
consists in the literal 
Abandonment of 


Action. 


Even after 
Abandonment of 
Action, you must 
observe the rules of 
sama, dama, etc. 


proper, to literally abandon 
Karma (Action) at any time. 


After Acquisition of 
Knowledge, take Samnyasa 
in the shape of 
Abandonment of the Fruit 
of Action, and observe all 
the rules arising as a result 
of Self-identification 
(atmaupamya), except 
sama, dama, etc.; and 
perform by means of this 
sama or peaceful frame of 
mind, all the, duties 
enjoined by the Sastras, till 
death, for the purpose of 
universal welfare. Do not 
give up Desireless Action. 


, 12. This path is eternal, and ‘This path is eternal, and has 

has the support of the the support of the Srutis as _ 
Srutis as also of the also of the Smrtis. 
‘Smrtis. | 


2 13. This path was adopted ‘Vyasa, Vasistha, Jaigisavya, | 

by Suka, Yajfiavalkya, _and others, as also Janaka, 
-and others. Sri Krsna and others 
followed this path. 


ULTIMATE RELEASE (moksa). 


Both these paths or Nisthas are based on the Knowledge of the 
Brahman, and as the Desirelessness or peacefulness of the 
Mind is a common factor in both, both the paths ultimately 
lead to Release (Gi. 5.5.). The important difference between 
the two is that in the one case Karma (Action) is abandoned 
after JAana (Knowledge), and in the other, Desire-prompted 
(kamya) Action is abandoned, and Desireless Action is 
continued. 


These two paths of abandoning Action and not abandoning 
Action have both been adopted and followed by JAanins after 
the Acquisition of Knowledge. But Action can be abandoned or 
performed even when Knowledge has not been acquired. It is, 
therefore, also necessary to shortly consider here this Action 


or Abandonment of Action, which is based, not on Knowledge, 
but on Ignorance. That is why three varieties of Abandonment 
of Action have been mentioned in the eighteenth chapter of 
the Gita. Some persons abandon Action for fear of physical 
labour, though they have not acquired Knowledge. This is 
described in the Gita as a 'rajasa tyaga' (GI. 18.8). In 
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the same way, many persons perform sacrificial ritual only 
with religious faith (Sraddha), though they have not acquired 
Know- ledge, But the Gita says this path of performing Action 
leads only to heaven and not to Release (Gi. 9.20). As the 
performance of sacrificial ritual prescribed by the Srutis is not 
now in vogue, some persons think that the doctrine of the Gita 
relating to the pure Karma-marga supported by the Mimamsa 
school, is not of much use in these days. But, such a belief is 
not correct; because, although the sacrificial ritual enjoined by 
the Srutis has gone out of vogue, the ritual prescribed by the 
Smrtis, in the shape of the duties enjoined on the four castes, 
is still in existence. Therefore, the dictum of the Gita with 
reference to people who perform Desire-prompted Actions 
like sacrificial ritual, with religious faith, though ignorantly, also 
applies in the present day to people who perform the duties 
enjoined on the four castes, with religious faith, though 
without Knowledge. If one visualises the activities of the world, 
it will be seen that the majority of persons in society perform 


their various duties, keeping religious faith in the Sastras, and 
according to the accepted moral code. But such persons have 
not fully acquired the Knowledge of the Paramesvara. 
Therefore, these credulous persons, who per- form sacrificial 
Karma, are in the same position as those who make 
calculations by mental arithmetic without understanding the 
reasons for that calculation given in Mathematics. As these 
persons perform the ritual in manner enjoined by the Sastras 
and with religious faith, it is performed correctly, and will be 
productive of merit (punya) or of heaven. But, as the doctrine 
of the Sastras themselves is that Release cannot be obtained 
except by Knowledge, such persons cannot possibly obtain any 
result more valuable than heaven. Therefore, those persons 
who wish to obtain that immortality which is beyond the 
happiness of heaven — and this is, indeed, the true highest 
ideal of man — should, in the beginning, as a means, and later 
on, that is, in the state of perfection, for the purpose of 
universal welfare, (which means, so long as life exists), accept 
the path of performing Action desirelessly, with a frame of 
mind chastened by Knowledge, and with the Realisation that, 
‘in all created beings there is only one Atman'. 
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Of all the paths of leading one's life, this path is the best. In the 
tabular statement above, | have called this path, Karma- Yoga, 
on the authority of the Gita; and it is usually referred to by 


some writers as the Path of Action (karma-marga), or the 
Activistic Path (pravrtti-marga). But the words Karma- marga 
or Pravrtti-marga ordinarily also connote the heaven- 
producing path of performing Action, with religious faith, but 
without Knowledge. It, therefore, becomes necessary to use 
two distinct words in order to make clear the difference 
between the Knowledge-less but Faith-full Karma, and the 
Desireless Karma performed with Knowledge; and for this 
reason, the Manu-Smrti, as also the Bhagavata, call 
Knowledge-less Karma, 'pravrtta-karma’, and Desireless Karma 
based on Knowledge, 'nivrtta-karma' (Manu. 12.89; Bhag. 
7.5.47). But even these words are, in my opinion, not as 
unambiguous as they ought to be; because, the word 'nivrtti' is 
ordinarily used as meaning ‘recoiling (becoming paravrtta) 
from Karma’. In order that such a doubt should not remain, the 
word 'karma' is added after the word 'nivrtta', and when that is 
done, the adjective 'nivrtta' does not mean ‘abstaining from 
Karma’; and we get the interpretation ‘nivrtta-karma' = 
‘Desireless Action’. But whatever is done, so long as the word 
‘nivrtta' is used, the idea of the Abandonment of Action 
inevitably enters the mind. Therefore, in my opinion, it is 
better to call the path of performing Desireless Action, after 
the acquisition of Know- ledge, by the name 'Karma-Yoga’' 
instead of calling it 'nivrtti' or 'nivrtta-karma’; because, when 
the word 'Yoga' is tacked on after the word ‘Karma’, it naturally 
means "the device of performing Action without obstructing 
Release," and Karma based on ignorance is also naturally 


eliminated. Nevertheless, if one wishes to refer to this path as 
‘Karma-marga’' or 'Pravrtti-marga', without forgetting that the 
Karma-Yoga of the Gita is based on Knowledge, there is no 
objection to the same being done; and in some places, | myself 
have used the same words for indicating the Karma-Yoga of 
the Gita for diversity of language. | have in the following 
tabular statement shown the opinion of the Gita as to the two 
paths of Abandonment of Action and Performance of Action, 
which are based respectively on Knowledge and Ignorance. 
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WAY OF LEADING LIFE GRADE ULTIMATE SPHERE 





z Performing Actions only for one's own happiness, 
egotistically, with an ungodly (asuri) frame of mind, or 
hypocritic- ally, or being prompted by avarice. (GT. 
16.16) — the ASURA, or UNGODLY path. 


LOWEST HELL 








2 Although the Knowledge of the form of the 
Paramesvara by the Realisation that there is only one 


Atman in all created beings has not been acquired, MEDIUM HEAVEN 
performing all Desire- prompted Actions with faith, (Best, according 7 
and according to moral principles, and consistently to the Mimamsa (Release, according 


with the injunctions of the Sastras, or the Vedas. (GT. school) to ee Menara) 


2.41-44 and 9.20) — PURE KARMA, or TRAY! -DHARMA 
or MIMAMSAKA-MARGA. 





3 After the Acquisition of the Knowledge of the 
Paramesvara, by the desireless performance of the 
duties enjoined by the Sastras, giving up all Action, and SUPERIOR 
finding happiness only in Jnani. (Gi. 5.2)— PUREJNANA 
or the SAMKHYA or the SMARTA-MARGA. 


RELEASE 
(moksa). 





4 Performing life-long Desireless Actions, in the 
beginning, for the purification of the Mind, and 
afterwards, that is, after having thereby acquired the 
Knowledge of the Paramesvara, for universal welfare BEST OF ALL 
(lokasamgraha), in the same way as was done by the 
Blessed Lord. (Gi. 5.2) — the KNOWLEDGE-ACTION path 
or KARMA-YOGA, ,or the BHAGAVATA-MARGA. 


RELEASE 
(moksa). 


The three paths (nistha) described be Janaka 


The two paths (nistha) of the Gita 
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In short, although Action (Karma) is not necessary for 
obtaining Release, yet, the Gita has declared the path of 
desirelessly and continuously performing Action as the best 
path of all, for other co-existent reasons, namely, because it is, 
in the first place, unavoidable, and secondly because, it is 
essential for the maintenance of the world. Or, the ultimate 


doctrine of the Gita is that the union of Action and Spiritual 
Knowledge is the best, and that mere Action or mere Spiritual 
Knowledge is each one-sided, according to the statement of 
Manu that: "krta buddhisu kartarah kartrsu brahma-vadinah" 
(Manu. 1.97). 


Really speaking this chapter ought to end here. But, it is 
necessary to say something here about the quotations 

given .above in various places for showing that the doctrine 
laid down by the Gita has the authority of the Srutis and the 
Smrtis; because, many persons have come to the conclusion 
that all the Upanisads support Renunciation (sarnnyasa or 
nivrtti) by reading the doctrine-supporting commentaries on 
the Upanisads. | do not say that the Path of Renunciation is not 
supported by the Upanisads at all. It is stated in the 
Brhadaranyakopanisad (4.4.22), that after they have Realised 
that the Parabrahman is the only Reality, "some Jhanins do not 
any more entertain in their hearts the desire for children 
(putraisana), or the desire for wealth (vittaisana), or the desire 
for higher worlds (lokaisana), and saying: 'what have we to do 
with children? the whole world is our Self (Atman)', they go 
about the world contentedly, and earn their livelihood by 
begging". But it is nowhere stated in the Brhadaranyaka that 
all persons who have Realised the Brahman should follow this 
path. Nay, there is a statement in this very Upanisad that that 
king Janaka, to whom this advice was given, had reached the 
highest peak of the Knowledge of the Brahman, and had 


become immortal. But, it is nowhere stated that he had, like 
Yajhavalkya, given up the world and taken Samnyasa. 
Therefore, it becomes quite clear that the 
Brhadaranyakopanisad accepted both the Desireless Karma- 
Yoga of Janaka and the Path of Abandonment of Action 
followed by Yajhavalkya, as alternative paths; and the author 
of the Vedanta-Sitras has <come to the same conclusion (Ve. 
SU, 3.4.15). The 
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Kathopanisad has gone even further than this, and, as | have- 
stated before in the fifth chapter, it says, according to me, that 
the Desireless Karma-Yoga is the only proper path of life- The 
same conclusion is arrived at in the Chandogyopanisad 
(8.15.1), and there is a clear statement in it at the end, that 
"the Jiianin who first finishes his course of education at the 
hands of his preceptor, and thereafter lives in his family and' 
follows the rules of Ethics and morality, goes to the sphere of 
the Brahman and does not return"; and sentences from the 
Taittirlya and the Svetasvatara Upanisads having the same 
purport have been quoted by me above (Tai. 1.9 and Sve. 6.4). 
Besides, we do not see it stated in the Upanisads, that those 
who have advised the Knowledge of the Brahman to others, or 
their disciples who had acquired the Knowledge of the 
Brahman, adopted Renunciation in the shape of Abandonment 
of Action, except one or two like Yajhavalkya. On the other 


hand, they seem to have been householders, from the 
descriptions which have been given of them. One cannot, 
therefore, look upon all the Upanisads as supporting 
Samnyasa, and has to say that some of them mention the 
alternative paths of Sarnnyasa and Karma-Yoga, whereas 
others support the union of JAana and Karma (jfiana-karma- 
samuccaya). But, the- doctrine-supporting commentaries on 
the Upanisads do not show these differences, and they usually 
say that all the Upanisads support only one Path — and that too 
principally the Sammnyasa Path. In short, these doctrine- 
supporting commentators have dealt with both the Gita and 
the Upanisads in the same way; that is to say, these 
commentators have had to stretch and mutilate some hymns 
in the Upanisads, as has been done by them in the matter of 
some of the stanzas in the Gita. Take, for example, the case of 
IsAvasyopanisad, Though this Upanisad is short, that is, 
consisting only of eighteen’ stanzas, it is considered to be of 
greater importance than the' other Upanisads; because, this 
Upanisad has been mentioned in the Vajasaneyi Samhita, 
whereas the other Upanisads have been mentioned in the 
Aranyakas; and it is generally accepted that the Brahmanas are 
of lesser importance than the Samhitas, and the Aranyakas of 
lesser importance than the Brahmanas. This ISavasyopanisad is 
from top to bottom in support of the harmonising of Jiana and 
Karma. It is stated in the very 


p.501. 


first hymn (mantra) of this Upanisad that, "whatever existed in 
the world must be considered as 'Isavasya’, that is, located in 
the Paramesvara; and in the second hymn, there is a clear 
statement that, "one should desire to live for a hundred years 
while performing Action desirelessly". This statement from the 
IsAvasya has been quoted as an authority for the harmonising 
of JAana and Karma, wherever there was occasion to deal with 
the Karma-Yoga in the Vedanta-Sutras, as also in other places. 
But, the Isavasya Upanisad does not rest there. In order to 
support the statement made in the second stanza, it 
subsequently starts the exposition of 'avidya’, that is, Karma, 
and 'vidya ', that is, JAana; and in the ninth stanza, it is stated 
that "persons who devote themselves only to avidya or Karma 
enter darkness, and those who are steeped merely in vidya or 
the Knowledge of the Brahman enter a still darker darkness". 
Having in this way shown the inferiority of pure avidya 
(Karma), and pure vidya (JAana), this Upanisad explains in the 
eleventh stanza the necessity of the union of 'vidya' and 
‘avidya' in the following words:- 


vidya ca 'vidyam ca yas tad vedobhayam saha | 
avidyaya mrtyum tirtva vidyaya 'mrtam asnute Il (Isa. 
11). 

The plain and clear meaning of this stanza is: "that man, who 


understands both vidya (JAana) and avidya (Karma) at the 
same time, goes (easily) through the affairs of the 'mrtyu' that 


is, of the perishable illusory world, by means of avidya that is, 
Karma; and attains immortality by means of vidya, that is, of 
the Realisation of the Brahman"; and the same idea is 
repeated in the three succeeding stanzas (Isa. 12 — 14), in 
which vidya is referred to as 'sambhiti', that is, the original 
cause of the world, and avidya, which is different from that 
vidya, as ‘'asambhiti' or 'vinasa'. From this, it becomes quite, 
clear that the IS4vasyopanisad is in favour of the simultaneous, 
possession (ubhayam saha) of vidya and avidya. In the above 
stanza, the words 'mrtyu and 'amrta ' are mutual opposites, 
just like 'vidya' and ‘avidya’. Out of them, amrta quite clearly 
means the imperishable Brahman, and it follows that mrtyu, 
which is the opposite of it, means the perishable mrtyu-loka 
(mortal world) or the life in this world; and both these, words 
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have been used in the same sense in the Nasadiya-Sukta of the 
Rg-veda (Rg. 10.129. 2); When one interprets the- eleventh 
stanza of the IsAvasyopanisad, which has been quoted above, 
taking these clear meanings of the words vidya etc., that is, 
taking vidya as meaning Jihana, avidya as meaning Karma, 
amrta as meaning the Brahman, and mrtyu as meaning the 
mortal world, it will he clearly seen that the simultaneous 
possession (ekakalina-samuccaya) of vidya and avidya is 
mentioned in the first line of this stanza: the separate results 
of both are mentioned in the second part of the stanza, in 


order to further emphasise that statement. Both these results 
are considered desirable by the Isavasyopanisad, and the 
simultaneous possession of JAana and Karma has been 
advocated in this Upanisad. Carrying on properly the affairs of 
the mortal world, or going through those affairs successfully is 
called 'loka-samgraha’' in the Gita. It is true that obtaining 
Release is the duty of every man; yet, as it is also essential that 
he should simultaneously bring about universal welfare (loka- 
samgraha), the Gita has laid down the doctrine that the Jhanin 
should not give up this Karma, which is productive of universal 
welfare; and the same doctrine has been propounded. in the 
line, "avidyaya mrtyum tirtva vidyaya 'mrtam asnute" 
mentioned above, with only a verbal difference. In shorty it 
will be seen that not only is the Gita consistent with the- 
Upanisads, but that the proposition definitely propounded by 
the IsAvasyopanisad has been accepted in toto in the Gita. The 
Satapatha-Brahmana is a part of that very Vajasaneyl Samhita, 
of which the IsAvasyopanisad is a part; and the 
Brhadaranyakopanisad is to be found in the Aranyakas of the 
Satapatha-Brahmana; and this ninth hymn (mantra) of the 
IsAvasyopanisad, namely, "persons who are steeped in pure 
Knowledge (vidya), that is, in the Realisation of the Brahman, 
enter a still greater darkness" has been literally adopted in it 
(Br. 4.4.10). This Brhadaranyakopanisad contains the story of 
the King Janaka, and the illustration of that Janaka has been 
taken by the Blessed Lord in support of the theory of Karma- 
Yoga (GI. 3.20). This establishes all the more firmly, the 


relation between the ISavasyopanisad and the Karma-Yoga of 
the Bhagavadgita referred to by me above. 
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But those commentators whose sectarian doctrine is that 
there is only one path mentioned in each and every Upanisad 
for obtaining Release, and that too the Path of Indifference 
(vairagya) or Samnyasa (Renunciation), and that the Upanisads 
cannot prescribe two paths, are driven to somehow or other 
put a stretched and different meaning on this clear sacred 
hymn (mantra) in the Isavasyopanisad; otherwise, these 
hymns negative their doctrines; and that is a thing they do not 
want. Therefore, in commenting on the eleventh hymn in the 
Samkarabhasya, the word 'vidya' is not taken to mean Jfiana 
(Knowledge), but upasana (worship). It is not that the word 
‘vidya’ does not mean 'upasana' (worship). In the phrases 
'Sandilya-vidya' etc. 'vidya.' means 'upasana’. But, that is not 
the principal meaning of that word. It is not that Sri 
Samkaracarya did not or could not have realised this fact. Nay, 
it is impossible that he did not realise it; because, there are 
statements in the other Upanisads, such as, "vidyaya vindate 
asnute" (Prasna. 3.12); and in the seventh prapathaka of the 
Maitryupanisad, the hymn "vidyam ca 'vidyam ca" etc., being 
the eleventh hymn of the Isavasyopanisad, has been taken 
literally; and immediately before it, the hymn in Katha. 2.4, 


and after it, the hymn in Katha. 2.5 are to be found; that is to 
say, these three hymns are to be found in the same place one 
after the other, and the central hymn is from the 
IsAvasyopanisad; and each of the three verses contains the 
word ‘vidya’. From this it follows, that according to the 
Maitryupanisad, the word 'vidya' in the [savasyopanisad must 
be taken to mean the same thing as in the Kathopanisad, that 
is to say, Jana. But, in the Sammkarabhasya on the Isavasya, it 
is stated that if the words 'vidya' and 'amrta’ in the eleventh 
hymn of the Isavasyopanisad are taken in their ordinary 
meaning of 'vidya' = Knowledge of the Self, and amrta = 
moksa, one will have to say that the union of Jiiana (vidya) and 
Karma (avidya} has been prescribed by this Upanisad; but, in as 
much as such a combination is logically incorrect, the words 
‘vidya and 'amrta' must be taken in their respective inferior 
meanings of 'worship of a deity' and 'sphere of the deities' 
respectively. In short, in order that this hymn in the Isavasya 
should not 
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falsify the principal doctrine of the Samkara school that: "after 
the Acquisition of Knowledge, one must not perform Actions; 
because, the combination of JAana and Karma can never be 
logical", the eleventh hymn of the Isavasya has been 
interpreted, as mentioned above, in the Samkarabhasya, by 
taking the inferior meaning of the word 'vidya’, with the clear 


intention of harmonising all the statements in the Srutis with 
the doctrine of the Samkara school; and from the point of view 
of the justification of a doctrine, this mis-interpretation was 
not only important but necessary. But those, who do not 
accept the fundamental proposition that all the Upanisads 
must support only one particular line of thought, and that the 
Srutis cannot prescribe two different modes of life, have no 
occasion to pervert the meanings of the words 'vidya' and 
‘amrta' in the above hymn. Although one accepts the principle 
that the Parabrahman is 'ekamevadvitiyam' (one, and one 
only), it does not follow that there cannot be more than one 
path of Realising that Para- brahman. As it is possible to have 
two stair-cases for going to the same floor, or two roads for 
going to the same place, so also can there be two methods or 
Nisthas for acquiring Release; and it has, therefore, been 
clearly stated in the Bhagavadgita that "loke 'smin dvividha 
nistha". When it is once admitted that it is possible to have 
two Nisthas (paths of Release), it does not become impossible 
that some Upanisads should describe the Jhana-nistha, and 
others describe the JhAana-Karma-combined Nistha. 
Necessarily, there does not remain any occasion to pervert the 
clear, natural, and unequivocal meaning of the words used in 
the [sAvasyopanisad on the ground that they are inconsistent 
with the Jhana-nistha. There is another reason for saying that 
Srimat Samkaracarya aimed rather at insisting ona 
homogeneity in the Upanisads on the question of the 
Samnyasa-nistha than at accepting the clear meaning of the 


hymn. In the Samkara-bhasya on the Taittirlya Upanisad (Tai. 2. 
1), only the portion "avidyaya mrtyum tirtva vidyaya 'mrtam 
asnute", out of the hymn in the [savasya, has been given; and 
there has been joined to it a statement from the Manu-Smrti 
(Manu. 12.104) that "tapasa kalmasarn hanti vidyaya 'mrtam 
asnute", and the 
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word 'vidya' in both, these lines has been taken by 
Samkaracarya in only one meaning, namely, Brahma-jfiana, 
which is the original and primary meaning. But, here the 
Acarya says that the word 'tirtva' = 'swimming over' implies 
that the action of swimming through the mortal sphere 
(mrtyu-loka) is first completed, and afterwards (not 
simultaneously) the action of obtaining immortality by vidya 
follows; but | need not point out that such an interpretation is 
inconsistent with the words "ubhayam saha" in the first half of 
the hymn; and it seems that this meaning must have been left 
out in the Samkarabhasya on the Isavasya, possibly for this 
reason. Whatever may be the case, this clearly shows why a 
different explanation of the eleventh hymn of the Isavasya was 
given in the Samkarabhasya on it. This reason is merely a 
desire to support a doctrine, and those who do not accept the 
doctrinal vision of commentators, may not accept this 
explanation. | am certainly willing that, as far as possible, one 
should avoid having to give up an interpretation adopted by a 


superman like Srimat Samkaracarya But, such a position is 
bound to arise when one gives up the doctrinal vision; and, 
therefore, even other commentators have, before me, 
interpreted the hymns in the [savasyopanisad in a way 
different from that adopted in the Samkarabhasya, that is to 
say, in the same way as has been done by me. For instance, in 
the commentary by Uvatacarya on the Vajasaneyi-Samhita, 
and necessarily on the Isavasyopanisad, it is stated in 
expounding the canon, 'vidyam ca 'vidyam ca’ that, "vidya 
means the Knowledge of the Atman, and avidya means Karma, 
and immortality or Release is obtained by the combination of 
both"; and Anantacarya has in his commentary on this 
Upanisad .accepted this interpretation, which combines 
Knowledge and Action; and he has ultimately clearly said that 
the doctrine expounded in this hymn is the same as that 
underlying the statement in the Gita, that: "yat sarnkhyaih 
prapyate sthanam tad yogavr api gamyate" (Gr. 5.5); and that 
the words 'samkhya' and 'yoga' in this stanza in the Gita 


respectively connote ‘Jfhana' and 'Karma’. [1] In the same way, 
Apararkadeva has 
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given the eleventh hymn of the [savasya in his commentary on 
the Yajfiavalkya-Smrti (Ya. 3.57 and 205), and interpreted it as 
supporting the combination of Jiiana and Karma, as was done 
by Anantacarya. From this it will be clear to my readers, that | 
have not been the first person to interpret this hymn from the 
IsAvasyopanisad in a way different from that in which it has 
been interpreted in the Samkarabhasya. 


So far we have considered the hymn in the Isavasyopanisad 
itself. Let us now consider shortly the statement "tapasa 
kalmasam hanti vidyaya 'mrtam asnute" from the Manu-Smrti 


[1] All these commentaries on the Isavasyopanisad have been given in the 
edition of the Ig4vasyopanisad printed in the Anandashram Press at 
Poona; and the commentary of Apararka on the Yajhavalkya-Smrti has 
also been separately printed in the Anandashram Press. The translation 
of the IsAvasyopanisad included in the translations of the Upanisads 
made by Prof. Max. Miller is not according to the Samkarabhasya, and 
he has stated his reasons for doing so at the end of his translation 
(Sacred Book of the East Series Vol. |, p. 314 — 320). The commentary of 
Anantacarya had not come to the hands of Prof. Max. Muller; and he 
also does not seem to have understood why different meanings are 
given for the same words in different places in the Samkarabhasya. 


which has been quoted in the SAmkarabhasya. This is the 
104th stanza of the twelvth chapter of the Manu-Smrti, and 
that chapter deals with the Vedic Karma-Yoga, as will be seen 
from Manu. 12.86. In the course of the disquisition on the 
Karma-Yoga, Manu says, 


tapo vidya ca viprasya nihsreyasakaram param | 
tapasa kalmasar hanti vidyaya 'mrtam asnute II 


that is:— "tapa and (ca) vidya, these (that is, necessarily both) 
are producers of excellent Release to the Brahmin"; and having 
stated this in the first part of the stanza, he, in order to show 
the use of both these things, says in the second part of the 
stanza: "by tapa (religious austerity) all sin is annihilated, and 
by vidya, one obtains amrta, that is, Release". From this, it is 
quite clear that Manu had, in this place, implied the 
combination of JAana and Karma, and that he had in this 
stanza adopted the doctrine enunciated in the eleventh hymn 
in the ISAvasya Upanisad. This meaning is further emphasised 
by the statements in the Harita Smrti. This Harita-Smrti is 
available independently, and is also included in the Narsimha- 
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Purana (Nr. Pu. 57 — 61). The Nrsimha Purana (61.9 — 11) and 
the Harita-Smrti (7. 9 — 11) contain the following stanzas 


regarding the combination of Knowledge (Jiiana) and Action 
(Karma):- 


yathasva rathahinas ca rathas casvair vina yatha | 
evarn tapas ca vidya ca ubhav api tapasvinah || 
yathannam madhusamyuktam madhu cannena 


samyutam | 


evarn tapas ca vidya ca samyuktarn bhesajarn mahat II 
dvabhyam eva hi paksabhyam yatha vai paksinam gatih 
| 


tathaiva jAanakarmabhyam prapyate brahma Sasvatam 
\| 


that is, "In the same way, as horses without a chariot, or a 
chariot without horses (are of no use), the same is the case 
with the tapa of the tapasvin, and vidya. In the same way, as 
anna (food) mixed with madhu (honey), and honey mixed with 
food become a potent medicine, so also do 'tapa’ and 'vidya’, 
when combined, In the same way as birds acquire motion by 
means of two wings, so also is the immutable Brahman 
acquired as a result of the combination of JAana and Karma". 
These statements in the Harita-Smrti are also to be found in 
the second chapter of the Vrddhatreya-Smrti. From these 
statements, and especially from the illustrations which have 
been given in them, one clearly understands in what way the 
statements of the Manu-Smrti are to be interpreted. | have 
stated before that Maim includes all the Karma (ritual or 


Action) enjoined for the four castes in the word 'tapa’ (Manu. 
11.236); and it will now be seen that the observance of tapa 
and svadhyaya-pravacana which has been prescribed in the 
Taittiriyopanisad (Tai. 1.9), has been prescribed accepting the 
position of the combination of Jhana and Karma. The same is 
the summary of the whole of the Yoga-Vasistha; because, in 
the beginning of this book, Sutiksna has asked whether 
Release is obtained by JAhana alone, or by Karma alone, or by 
the combination of both; and in replying to that question, after 
first stating that, "just as the movement of birds in the sky is 
made by two wings, so also is Release obtained by the 
combination of JAana and Karma, and perfection is not 
attained by only one of them", by taking the illustration of the 
wings of the birds from the Harita-Smrti, the Yoga-Vasistha has 
been written in order to prove that 
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proposition in detail (Yo. 1.1.6 — 9). Similarly, in the book itself, 
Vasistha has again and again given to Rama the advice that, 
"perform all your activities in life, keeping your mind pure like 
a jivan-mukta" (Yo. 5.17. 18 — 26); or "as it is not possible to 
give up Action (Karma) so long as life lasts (Yo. 6. U. 2.42), 
perform the duty of protecting and maintaining that kingdom 
which has fallen on your shoulders by virtue of your caste" (Yo. 
5.5.54 and 6, U. 213.50); and the summing up of the work, as 
also what Sri Ramacandra did afterwards, is consistent with 


that advice. But, as the commentators on the Yoga-Vasistha, 
belonged to the Samnyasa school, they have passed a 
judgment on their own hook, that JAana and Karma are not 
‘yugapat'’, that is, ‘proper at the same time,’ although the 
illustration of the two wings of a bird is perfectly clear in itself. 
But, this interpretation is a stretched, unintelligible, and 
doctrinal interpretation, as will be seen by anyone who reads 
the original work by itself, without the commentary. There is a 
well-known treatise in the Madras Presidency known as 
Gurujhana-vasistha-tattvasarayana, which is sub- divided into 
three parts, namely, JAana-kanda, Upasana- kanda and Karma- 
kanda. | have stated before that this work is not as old as it is 
made out to be. But, although, it might not be ancient, yet, as 
it accepts the position of the combination of JAana and Karma, 
it is necessary to mention it in this place. As the Vedanta in this 
work is Non-Dualistic, and as it lays a special emphasis on 
Desireless Action, the doctrine supported by it may safely be 
said to be different from the doctrine supported by Sri 
Samkaracarya, and independent. This doctrine is known on the 
Madras side as ‘Anubhavadvaita'; and really speaking this is 
only an imitation of the Karma-Yoga in the Gita. Yet, it is stated 
in it, that this conclusion is arrived at by all the 108 Upanisads, 
instead of supporting it on the authority of the Gita; and 
besides, it also includes two new Gitas, namely the Rama-gita 
and the Surya-gita. This book will correct the impression some 
persons have, that accepting the Monistic (advaita) theory 
amounts to an acceptance of the Abandonment of Action; and 


it will now be clear from the authorities given above, that the 
statement that the Desireless Karma-Yoga is supported only 
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by the Samhitas, the Brahmanas, the Upanisads, the Dharma- 
Sutras, the Manu and YajAhavalkya-Smrtis, the Mahabharata, 
the Bhagavadgita, the Yoga-Vasistha, and lastly by the 
Tattvasarayana, but is not acceptable to the Srutis and the 
Smrtis, and that the Srutis and the Smrtis support only the 
Path of Renunciation, is without any foundation whatsoever. 


| have so far proved that in order to carry on the activities of 
the mortal world or for universal welfare, the simultaneous 
combination of Desireless Action, according to one's own 
qualification, with Release-giving Knowledge, is necessary 
according to the Gita: or, as has been stated by the Maratha 
Poet Sivadina-kesari: "that man who has attained the highest 
ideal, attending also to his worldly activities; such a man is 


good indeed, he is good indeed ||"; that this Path of Karma- 


Yoga has been in vogue from ancient times, and was accepted 
by Janaka and others; and that it is also known as the 
Bhagavata religion, because, it was extended further and 
revived by the Blessed Lord. It is now necessary, from the 
point of view of general welfare (loka-sarngraha), to deal with 
the question of how the scients, who follow this path, carry on 
their worldly activities simultaneously 'with' the acquisition of 


the highest ideal of man. But, as the present chapter has been 
lengthened out to a considerable, extent, | shall deal with this 
subject in the nest chapter. 


—:0:— 
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CHAPTER XIl. 


THE STATE AND THE ACTIVITIES OF THE 
SIDDHA (PERFECT). 


(SIDDHAVASTHA AND SIDDHA- 
VYAVAHARA) 


sarvesam yah suhrn nityam sarvesam ca kite ratah | 
karmana manasa vaca sa dharmam veda jajale ll [1] 


~ Mahabharata, Santi. (361. 9). 


That school of thought according to which nothing remains to 
be done by way of duty after a man has acquired the 
Knowledge of the Brahman and his mind has become 
extremely equable and desireless, and according to which a 
JAanin should, on that account, give up entirely the painful and 
insipid activities of a transient worldly life with an apathetic 
frame of mind, can never think that the Karma-Yoga, or the 


[1] "That man, who, by his actions, by his mind, and by bis speech is 
continually engrossed in the welfare of others, and who is always a 
friend of others, he alone, Jajali, may be said to have understood what 
Morality (dharma) is ". 


mode of life appropriate to the state of a householder, is a 
science which deserves consideration. They admit that before 
aman takes Samnyasa, his Mind must have been purified and 
Know- ledge acquired; and they, therefore, admit that one 
must lead one's worldly life in a way which will purify the Mind 
and make it sattvika. But, if one believes that leading the 
worldly life till death is foolish, and considers it to be the 
highest duty of everyone in this life to renounce the world 
(take Sarnnyasa) as early as possible, Karma-Yoga has no in- 
dependent importance; and the scholars, who belong to the 
School of Renunciation, do not trouble to deal with the 
question of the doable and the not-doable in the state of a 
householder, beyond, concisely and when occasion arises, 
considering how one should lead one's worldly life, and 
advising that one should go up the ladder of the four states of 
life (aSrama) described by Manu and other philosophers and 
reach as quickly as possible the last step of that ladder, 
namely, of Sarmnyasa. That is why Srimat Samkaracarya, who 
was the principal protagonist of the Path of Renunciation in 
the Kaliyuga, has in his commentary on the Gita 
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either belittled the statements in the Gita advising Energism or 
considered them to be merely laudatory, and drawn the 
ultimate conclusion of the Gita that the whole of it has 
supported the doctrine of the Abandonment of Action (karma- 


samnyasa); or why other commentators have, consistently 
with their own doctrines, stated the import of the Gita to be 
that the Blessed Lord advised Arjuna on the battle-field to 
follow only the renunciatory paths of Release, namely, the 
path of pure Devotion, or the Patanjala-Yoga. There is no 
doubt that the Knowledge of the Absolute Self included in the 
Path of Renunciation is faultless; and that the equability of 
Reason, or the desireless state of mind produced by it, is 
acceptable to and admitted by the Gita. Nevertheless, the 
opinion of the Samnyasa school, that one must entirely 
abandon Action in order to obtain Release is not acceptable to 
the Gita; and | have shown in detail in the last chapter that the 
most important doctrine laid down by the Gita is, that the 
JAanin must, even after the acquisition of Knowledge, perform 
all the activities of life, with the help of the feeling of 
indifference to the world and the equability of mind, which 
results from the Realisation of the Brahman. When it is 
admitted that (i) the deletion of Knowledge-full (jAana-yukta) 
Action from the world will result in the world becoming blind 
and being destroyed; and that! ii even JAanins must 
desirelessly perform all the duties of worldly life, and so give to 
ordinary people a living example of a good and pure life, since 
it is the desire of the Blessed Lord that the world should not be 
so destroyed and that its activities should go on without a 
hitch and that (iii) this path is the most excellent and 
acceptable of all, it becomes necessary to consider in what 
way such a JAanin performs the activities of his worldly life; 


because, as the life of such a JAanin is nothing but an example 
set by him to other people, the consideration of that example 
automatically discloses to us the device sought by us for 
making a true discrimination between morality (dharma) and 
immorality (adharma), between the doable (karya) and the 
non-doable (akarya) and between the duty (kartavya) and the 
non-duty (akartavya). This is the important difference between 
the Path of Renunciation and the Path of Karma-Yoga. That 
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man whose Pure Reason (vyavasayatmika buddhih) has 
become capable of realising the identity, that "there is only 
one Atman in all created things", on account of its having 
become steady by means of mental control, must also possess 
a Desire (vasana) which is pure. And when his Practical Reason 
(vasanatmika buddhih) has in this way become pure, equable, 
mine-less (nirmama) and sinless, it is impossible that he should 
commit any sin or any Action obstructive of Release; because, 
(i) whatever Action is prompted by a pure desire, is bound to 
be pure, seeing that in the usual order of things, there is first a 
desire, and that such desire is followed by appropriate action; 
and (ii) whatever is pure, is promotive of Release. We have, 
therefore, in this way found such a preceptor as will give to us 
a visible reply, in the form of his own life, to the difficult 
question of the discrimination between what should be done 
and what should not be done (karmakarma-vicikitsa), or, 


between what is a duty and what is not a duty (karyakarya- 
vyavasthiti), (Tai. 1.11.4; Gr. 3.21). Such a preceptor was- 
standing in life before Arjuna in the form of Sri Krsna: and this 
preceptor has, after clearing the doubt in the mind of Arjuna 
that a JAanin must abandon such Action as warfare etc. 
because it created bondage, given to Arjuna clear advice as to 
the device by which one can lead his life in this world, without 
committing sin and consistently with the science of the 
Absolute Self (adhyatma), and induced him to fight. But, it is 
not possible for everyone to get such preceptors; and one also 
ought not to entirely depend on the external activities of such 
saints, as has been mentioned by me towards the end of the 
third chapter, when | was considering the proverb "mahajano 
yena gatah sa panthah" (i.e., "follow the path which has been 
followed by the great"). It is, therefore, necessary to minutely 
examine the course of life of those JAanins, who are examples 
to the whole world, and to consider what the true 
fundamental element in that course of life is. This subject is 
known as the Science of Karma-Yoga; and the state and the 
actions of the JAanins mentioned above, is the foundation of 
this science. If all men in this world become Knowers of the 
Atman and Karma-yogins in this way, there would be no 
necessity of a Science of 
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Karma-Yoga. It is stated in one place in the Narayantya religion, 
that:— 


ekantino hi purusa durlabha bahavo nrpa | 
yady ekantibhir akirnarn jagat syat kurunandana Il 
ahimsakair Atmavidbhih sarvabhitahite ratah | 


bhavet krtayugapraptih asih karmavivarjita || (San. 
348.62, 63). 


that is, "it is difficult to find many persons who fully and 
completely follow the Bhagavata doctrine, which is 'Ekantika’, 
that is, Activistic. If this world is filled with Self-knowing: 
harmless Jhanins, following the Ekanta doctrine, who 
continually tax themselves for general welfare, all 'asth karma’, 
that is, desire-prompted or selfish Action, will disappear from 
this world, and the Krta-yuga will come again!"; because, as all 
persons will be JAanins in such a state of things, no one will 
cause harm to no one. Not only that, but everyone will always 
keep before his own mind in what the general welfare lies, and 
regulate his conduct accordingly, with a pure and desireless 
frame of mind. It is the opinion of our philosophers that such a 
state of society existed at some very ancient date, and that it 
will recur again (Ma. Bha. San. 59.14); but Western scholars 
say on the authority of modern history, that though such a 
state of things never existed before, it is possible that such a 
state of things may come into existence, sometime or other in 
the future, as a result of the advancement of mankind. 
However, as | am not now concerned with history, | may 


without being contradicted say, that according to both 
opinions, every person in this state, which is supposed to be 
the highest or the most perfect state of society, will be fully a 
JAanin, and every Action of his is bound to be pure, beneficial, 
and moral, or the pinnacle of dutifulness. The well-known 
English biologist Soencer has expressed this opinion at .the 
end of his work on Ethics; and he says that the same doctrine 
had been formerly laid down by the ancient Greek 
philosophers. [1] For example, 
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the Greek philosophe Plato says in his work that, that Action 
which appears to be proper to the philosopher, must be 
beneficial or just; that ordinary persons da no understand 
these principles of Ethics; and that they must, therefore, look 
upon the decisions of philosophers as authoritative. Another 
Greek philosopher named Aristotle says in his book on Ethics 
(3. 4) that the decision given by a Jhanin is always correct, 
because, he his understood the true : and this decision or 
conduct of a JAanin is exemplary for others. A third Greek 
philosopher, named Epicurus, in describing such an exemplary 
and highly cultivated Jhanin, says that he is '" peaceful, 
equable, and probably always joyful like the Paramesvara; and 


[1] See Spencer's Data of Ethics, Chap. XV, pp. 215 — 21,8. Spencer has 
called this 'Absolute Ethics’. 


that there is not the slightest harm, done by him to other 
people, or by other people to him". [1] My readers will realise 
how similar this description is to the description given in the 
Bhagavadgita of the Steady-in-Mind (sthitaprajfia), of the one 
who is beyond the three constituents (trigunatita), or of the 
highest Devotee (parama-bhakta), or the Brahman-merged 
(brahma-bhita). In the Bhagavadgita, the characteristics of the 
Sthitaprajiia have been mentioned in three or four places in 
the following words, namely: "yasman nodvijate loko lokan 
nodvijate ca yah" (Gi. 12.15), i.e., "one, of whom people do not 
get tired, and who is not tired of people"; or, who is always 
cheerful, and always free from the doubles of joy and sorrow, 
fear and dislike, happiness and unhappiness, and is always 


content with himself ("atmany evatmana tustah", Gr. 2.55); or, 
one whose Reason is not moved by the three constituents 
("gunair yo na vicalyate", Gi. 14.23); or, one for whom praise 
or adverse criticism, honour or dishonour is just the same, and 
who, realising the identity of one Atman in all created things 
(Gi. 18.54). does his duty with an equable frame of mind, 


without Attachment, 


[1] Epicurus held the virtuous state to be a "tranquil, undisturbed, 
innocuous, non-competitive fruition, which approached moat nearly to 
the perfect happiness of the Gods", who "neither suffered vexation in 
themselves, nor caused vexation to others". Spencer's Data of Ethics, 
p.278; Bain's Mental and Moral Science, Ed. 1875, p. 530. Such a person 
is known as the 'Ideal Wise Man'. 
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courageously, and enthusiastically; or, is 
"samalostasmakaficanah" (GI. 14.24), (i.e., one who looks upon 
earth, stone, and gold as the same “Translator.); and this state 
is known as the State of the Perfect (siddhavastha), or the 
Brahmi state. The Yoga-Vasistha and other works refer to this 
state as the state of being free from re-birth 
(jivanmuktavastha). As this state is extremely difficult of 
accomplishment, the German philosopher Kant says that the 
description given by Greek philosophers of such a state, is not 
of the state of any living being; but that they have personified 
the 'Pure Desire’, which is the root of all Ethics, in order to 
impress the elements of pure morality on the minds of people; 
and have created this picture of a super-Jhanin and moral 
person out of their own imagination. But, our philosophers say 
that such a state of things is not an imaginary state, and that it 
can be accomplished by man in this life by mental control and 
effort; and we have seen actual examples of such persons in 
our country. Nevertheless, such a thing is not a matter of 
ordinary occurrence, and there is possibly only one among 
thousands who makes any effort in this direction; and it is 
clearly stated in the Gita that only one, out of the thousand 
who makes an effort in this direction, ultimately attains this 
beatific ideal state, at the end of innumerable lives (GI. 7.3). 


However difficult of accomplishment this state of a 
Sthitaprajiia (sthitaprajfiavastha) or this state of being free 
from re-birth (jivan-muktavastha) may be, it follows from the 
description of such a man, which has been given above, that 
the man, who has once accomplished this ultimate state, does 
not need to be taught any laws about what should be done or 
should not be done, i.e., of Ethics; because, as the purest, the 
most equable and the most sinless frame of mind is the 
essence of morality, laying down laws of Ethics for such a 
Sthitaprajfiia would be as unreasonable as imagining that the 
Sun is surrounded by darkness, and holding up a torch for it. 
There may be a doubt as to whether or not a particular person 
has reached this highest of states. But, when once it has been 
established by whatever means that a particular person has 
reached this state, no proposition is possible, except the 
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Metaphysical proposition mentioned above, regarding the 
merit or de-merit of his actions. Just as regal authority is 
vested in one independent person or collection of persons, 
and as, according to some Western jurists, the ruler is not 
governed by any laws, though the ruled are so governed, so 
also are the Sthitaprajhas vested with authority in the kingdom 
of Ethics. No Desire exists in their minds; and, therefore, they 
are not induced to perform Action by any motive, except the 
fact that it is a duty enjoined by the Sastras; and therefore, the 


words sin or meritorious action, morality or immorality, can 
never be applied to the conduct of such persons, who are filled 
by a stainless and pure desire. They have gone beyond the 
bounds of sin and merit. Samkaracarya has said that: 


nistraigunye pathi vicaritam ko vidhih ko nisedhah | 


that is, "laws dictating what is proper and what improper do 
not apply to persons who have gone beyond the three 
constituents"; and Buddhistic writers have said that: "just as 
the purest diamond does not require to be polished, so are the 
actions of that person who has reached the state of Absolution 
(nirvana) not required to be limited by rules of conduct" 
(Milindaprasna 4.5.7). This is the import of the statement, 
made by Indra to Pratardana in the Kausitakyupanisad (Kaus. 
3.1), that the Self-knower (atmajfianin) is "untouched by the 
sins of matricide, patricide, or infanticide"; or of the statement 
in the Gita (Gi. 18.17), that "a man who has totally lost the 
feeling of individuation (ahamkara) is untouched by sin or 
merit, even if he kills others (See Paficadasi 14.16 and 17); and 
the same principle has been repeated in the Buddhistic work 
called 'Dhammapada' (See Dhammapada, stanzas 294 and 
295). [1] Nay, according to me, the statement of St. Paul, 


[1] The statement from the Kausitakyupanisad is: "yo mam vijaniyati nasya 
kenacit karmana loko miyate na matrvadhena na pitrvadhena na 


steyena na bhrunahatyaya"; and the stanzas in the Dhammapada are as 
follows:- 


matararn pitararn hantva rajano dve ca khattiye | 
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the disciple of the Lord Christ, in the New Testament of the 
Bible that: "all things are lawful for me" (1. Cori. 6.12; Romans 
8.2), or the statement of St. John that: "it is not possible that 
any sin is committed by those who have become the sons 


raththarn sanucaram hantva anigho yati brahmano ll (294) 
mataram pitararn hantva rajano dve ca sotthiye | 


veyyagdha paficamam hantva anigho yati brahmano || (295) 


(that is, (294) "in killing a mother or a father, or two kings of a warrior 
race, or destroying a whole kingdom with its inhabitants, a Brahmin 
(still) remains sinless"; (295) "in killing a mother, a father, two Brahmin 
kings, and an eminent man, to make up five, a Brahmin (still) remains 
sinless" ~Translator.) 


This idea in the Dnammapada has evidently been borrowed from the 
Kausitakyupanisad. Bat the Buddhistic writers do not take those words 
in their literal meaning of matricide or patricide, and have understood 
mother (mata) as meaning thirst (trsna), and father (pita) as meaning 
self-respect (abhimana), But, in my opinion, these writers have adopted 
these figurative meanings only because they have not properly 
understood the principle of Ethics conveyed in this verse. In the 
Kausitakyupanisad, before the verse "matrvadhena pitrvadhena’ etc., it 
is stated by Indra that; "even if | kill Vrtra, a Brahmin, | do not thereby 
commit any sin"; and it is quite clear from this, that actual murder was 
referred to. The commentary of Max Muller on this verse in his English 
translation on the Dnammapada (S. B. E., Volume X, pp. 70 and 71) is, 
according to me, due to misunderstanding. 


(perfect disciples) of the Lord" (John. 1.3.9) conveys the same 
import. Those who have got into the habit of arriving at a 
decision about morality by merely considering the external 
Action, without attaching proper importance to mental purity, 
may consider this doctrine as strange; and some people 
perversely interpret 'not bound by rules of right or wrong’ as 
meaning 'one who commits any wrong he likes,’ and distort 
the doctrine mentioned above by me as meaning "the 
Sthitaprajiia is at liberty to commit any sin he likes". But, just 
as the fact that a blind man does not .see a pillar, is not the 
fault of the pillar, so does the fact of these objectors, who 
have become blind because they support a .particular 
doctrine, not clearly understanding the meaning of the 
doctrine mentioned above, not become a fault of the doctrine. 
Even the Gita accepts the position that the purity of anybody's 
mind has first to be tested by his external 
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actions; and the Metaphysical science does not wish to apply 
the abovementioned doctrine to those imperfect persons, the 
purity of whose mind remains to be tested, even a little, by 
that test. But the case is different with the man who has 
reached the state of perfection, and whose mind has 
undoubtedly become entirely merged in the Brahman and 
infinitely desireless; and although some Action of his might 
appear improper from the ordinary point of new, yet, as it is 


admitted that his mind is perfectly pure and equable, it follows 
that such Action, however it appears to the ordinary observer, 
must be essentially sinless; or, it must have been committed 
for some ethically correct reason, and is not likely to be 
founded on avarice or immorality like the actions of ordinary 
people. The same is the reason why Abraham in the Bible was 
not guilty of the sin of attempting infanticide, though he was 
about to kill his son; or, why Buddha did not in our the sin of 
murder, when his father-in-law died as a result of his curse; or, 
why Parasurama was not guilty of matricide though he killed 
his own mother. And the advice given in the Gita to Arjuna by 
the Blessed Lord that, "if your mind is pure and stainless, you 
will not be guilty of the sin of having killed your ancestor or 
your preceptor, though you may happen to kill Bhisma and 
Drona in warfare, according to the duty of the Ksatriyas, and 
without having any hope of any benefit to be derived thereby; 
because, in such circumstances, you have become merely an 
instrument for carrying into effect the desire of the 
Paramesvara" (GI. 11.33), is based on the same principle. We 
see in ordinary life that if a millionaire snatches away money 
from a beggar, the millionaire is not called a thief, but it is 
believed that the beggar has committed some wrong, and that 
on that account the millionaire has punished him. This 
argument applies still more appropriately, or more fully, to the 
conduct of the Sthitaprajiia, the arhata, or the devotee of the 
Blessed Lord; because, the Reason of the millionaire may on 
occasion falter, but it is a settled fact that such emotions 


cannot touch the Reason of the Sthitaprajiia. Ae the 
Paramesvara, the Creator of the universe, is untouched by sin 
or merit, notwithstanding that He performs all Actions, so also 
is the state of these saints, who have become merged 
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in the Brahman, always holy and sinless. It may even be said 
that laws of conduct are framed on the basis of the Actions 
performed by such persons on previous occasions, of their 
own free will; and on that account, these saints become the 
fathers of those laws of behaviour, and are never the slaves of 
them. Such illustrations are come across not only in the Vedic 
religion, but also in the Buddhistic and Christian, religions; and 
this principle was accepted even by the ancient Greek 
philosophers; and in the present age, Kant [1] has in his book 
on the science of Ethics proved this by conclusive reasons. 


[1] "A perfectly good will would therefore be equally subject to objective 
laws (viz., laws of good), but could not be conceived as obliged thereby 
to act lawfully, because of itself from its subjective constitution, it can 
only be determined by the conception of good. Therefore, no 
imperatives bold for the Divine will? or in general for a holy will; ought 
is here out of place, because the volition is already of itself necessarily 
in unison with the law". Kant's Metaphysic of Morals, p. 31. (Abbot's 
trans, in Kant's Theory of Ethics, 6th Ed). Nietzsche does not accept any 
Metaphysical basis; yet, in the description of a superman given by him 
in bis books, he has said that such a person is beyond good and evil, and 
one of his books is entitled Beyond Good and Evil. 


When it has thus been proved what the unpollutable original 
spring or the stainless model of all rules of Morality is, such 
persons as want to scrutinise the fundamental principles of 
Ethics, or of the doctrine of Energism (karma-yoga) must 
minutely examine the lives of such holy and stainless saints. 
That is why Arjuna has asked Sri Krsna the following questions 
in the Bhagavadgita, namely:— "sthitadhith kim prabhaseta kim 
asita vrajeta kim" (Gi. 2.54), i.e., "how does the Sthitaprajfia 
speak, sit, move about?"; or, in the fourteenth chapter, "kair 
lingais trin gunan etan atito bhavati prabho, kimacarah" (Gi. 
14.21), i.e., "how does a man go beyond the three 
constituents, (become a trigunatita), what is his behaviour, 
and how is such a man to be recognised?" As an assayer tests 
the golden ornament, which has been taken to him for 
examination, by comparing it with a sample piece of hundred 
carat gold in his possession, so also is the behaviour of the 
Sthitaprajiia a test for deciding 
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between the duty and the non-duty, the just and the unjust; 
and the implied meaning of these questions is that the Blessed 
Lord should explain to Arjuna what that test was. Some 
persons say that the descriptions which have been given by 
the Blessed Lord of the state of the Sthitaprajfia or of the 
Trigunatita, in reply to this question, are of JAanins following 
the Path of Renunciation, and not the Karma-Yoga; because, it 


is with reference to such persons that the adjective 
‘nirasrayah' (i.e., homeless .~Translator.), (GI. 4.20) has been 
used in the Gita.; and in the twelvth chapter, where the 
description of the Sthitaprajfiia devotees of the Blessed Lord is 
being given, the words "sarvarambhaparityag!" (i.e., "one who 
has abandoned all arambha or commencement of Action 
~Translator.), (GI. 12.16), and "aniketah" (i.e., "one who has no 
abode" ~Translator.), (Gi. 12.19), have been used clearly. But 
the words 'nirasrayah' or 'aniketah' do not mean 'one who 
does not remain in a home, but roams about in a forest’, and 
they must be taken as synonymous with "anasritah 
karmaphalam" (i.e., "not taking shelter in the Fruit of the 
Action" ~Translator.), (Gi. 6.1), that is to say, as meaning 'one 
who does not take shelter in the Fruit of Action’, or, 'one, the 
home of whose mind, is not in that Fruit’, as will be clearly 
seen from my commentaries on the translations of those 
respective verses. Besides, it is stated in the description itself 
of the Sthitaprajiia, that "he moves about among the objects 
of pleasure, keeping control over his organs", that is, he 
performs Actions desirelessly (Gi. 2.64); and, in the stanza 
which contains the word 'nirasrayah' occurs also the 
description, "karmany abhipravrtto 'pi naiva kimcit karoti sah", 
that is, "he is free from and untouched by all Actions, though 
he performs them". The same argument must be applied to 
the use of the word 'aniketah' in the twelvth chapter; because, 
in that chapter, after having praised the abandonment of the 
Fruit of Action (not the Abandonment of Action), the Blessed 


Lord has gone on to describe the characteristics of His 
devotees, in order to explain what peace (Santi) is obtained by 
performing Action after abandoning the Hope for Fruit 
(phalasa); and in the same way, a description has been given in 
the eighteenth chapter, of a person who has been merged in 
the Brahman, in order to explain how peace is obtained by 
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performing Actions without being attached to the Fruit of 
Action (Gi. 18.50). It, therefore, becomes necessary to come to 
the conclusion that these descriptions are not of persons who 
follow the Path of Renunciation, but of Karma-yogins. It is not 
that, the Knowledge of the Brahman, the peace of mind, the 
Self-identification (atmaupamya), or the Desirelessness of 
Mind, of the Karma-yogin Sthitaprajifia, is different from 

those .of the Sarmnyasin-Sthitaprajfia. As both are perfect 
Knowers of the Brahman, the mental frame and the peace of 
mind are the same in either case; but the one is merely 
engrossed in Peace (Santi), and does not care for anything else; 
whereas, the other is continually bringing into use his peace of 
mind and his Self-identification in his activities of ordinary life, 
as occasion arises. This is the important difference between 
the two from the point of view of Karma. Therefore, that 
Sthitaprajfiia, whose personal conduct has to be taken as an 
example for determining what is right and what is wrong in 
ordinary life, must be one who performs Action, and not one 


who has abandoned Action or is a beggar (bhiksu). The sum 
and substance of the advice given to Arjuna in the Gita is, "it is 
not necessary to give up Action, nor can you give it up; but. 
Realise the identity of the Brahman and the Atman and keep 
your pure Reason (vyavasayatmika buddhi) equable like that of 
a Karma-yogin, so that your Practical Reason (vasanatmika 
buddhi) will thereby also become pure, mine-less, and saintly, 
and you will not be caught in the bondage of Karma"; and that 
is why in explaining to Jajali the principle of Ethics embodied in 
the stanza quoted at the beginning of this chapter, namely, 
"that man who, by his Actions and by his speech, is continually 
engrossed in the welfare of others, and who is always a friend 
of others, may alone be said to have understood what morality 
(dharma) is", Tuladhara has mentioned Karma, side by side 
with Speech and Mind, and even before mentioning them. 


It is not necessary to explain principles of Ethics in detail to 
that man, whose mind has become equable towards all 
created things, like that of a Karma-yogin Sthitaprajiia or a 
Jivanmukta, and all whose selfish interests have been merged 
in the interests of others. He may be said to have 
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become self-enlightened or a 'buddha’'. As Arjuna had reached 
that stage, it was not necessary to give him any advice beyond, 


stating: "make your mind equable and steady, and instead of 
falling in the futile mistake of giving up Action, make your mind 
similar to that of the Sthitaprajfia, and perform all. Action 
which has befallen you according to your status in life." Yet, as 
this Yoga in the shape of equability of mind, cannot, as has 
been stated above, be attained by everyone in- one life, the 
life of a Sthitaprajiia must be a little more minutely examined 
and explained for the benefit of ordinary people. But, in 
making this disquisition, one must also bear in mind that the 
Sthitaprajiia, whom we are going to consider, is not a man 
living in a society which has reached the perfect state of the 
Krta-yuga, but is one who has to live in a society in this Kali- 
yuga, in which almost all people are steeped in. their own 
selfish interests. Because, however great and. complete the 
Knowledge of a man may be, and whatever the state of 
equability of Mind which he has reached, it will not do if he 
adopts the practice of harmlessness, kindness, peacefulness, 
forgiveness etc., which are permanent virtues of the highest 
order, in dealing with persons whose minds are impure, and 
who are caught within the toils of Desire, Anger etc. [1] It need 


[1] "In the second place, ideal conduct such as ethical theory is concerned 
with, is not possible for the ideal man in the midst- of men otherwise 
constituted. An absolutely just or perfectly sympathetic person could 
not live and act according to his nature in a tribe of cannibals. Among 
people who are treacherous and utterly without scruple, entire 
truthfulness and openness must bring ruin". Spencer's Data of Ethics, 
Chap. XV, p. 280. Spencer has called this 'Relative Ethics'; and he says 
that: "On the evolution-hypothesis, the two (Absolute and Relative 


not be said that the rules of Right and Wrong, applicable to a 
society in which the majority is of avaricious persons, must be 
at least somewhat. different from the rules of Right and Wrong 
and of Absolute. 
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Ethics applicable to a society in which every person is a. 
Sthitaprajiia; otherwise, saints will have to leave this world, 
and evil-doers will he the rulers everywhere. This does not 
mean that saints must give up their equable frame of mind; 
but there are kinds and kinds of equability of mind. It is stated 
in the Gita that the hearts of saints are equal towards 
"brahmane gavi hastini" (G1. 5.18), i.e., "Brahmins, cows, and 
elephants". But if, on that account, someone feeds a Brahmin 
with the grass which has been brought for the cow or feeds 
the cow with the food which has been cooked for the Brahmin, 
shall we call him a wise man? If persons following the School 
of Renunciation do not attach any importance to- this 
question, the same cannot be done by people who follow the 
Karma-Yoga. The Sthitaprajiia lives his life in this world, taking 
into account what the nature of Right and Wrong was in the 
perfect state of the Krta-yuga, and deciding what changes are 


Ethics) presuppose one another; and only when they co-exist, can there 
exist that ideal conduct which Absolute Ethics has to formulate, and 
which Relative Ethics has to take as the standard by which to ultimate 
divergencies from right, or degrees of wrong". 


necessary in those rules, in this world of selfish persons, having 
regard to the difference of Time and Place; and it will be clear 
from what has been stated in the second chapter above, that 
this is the most difficult question in Karma-Yoga. Saints 
perform their duties in this life apathetically, and only for the 
benefit of such selfish people, instead of getting angry with 
them, or allowing their own equability of mind to change on 
account of their avaricious tendencies. Bearing this principle in 
mind, Sri Samartha Ramadasa has, after having in the first part 
of the Dasabodha dealt with the Knowledge of the Brahman, 
started in the eleventh chapter a description of the activities 
performed by such Sthitaprajfias or saints for social welfare, 
with indifference to the world, or desirelessly, and with the 
intention of instilling wisdom into such people (Dasa. 11.10; 
12.8 — 10; 15.2); and he has stated later on in the eighteenth 
chapter, that one should thoroughly understand and grasp the 
traditions, stories, stratagems, devices, circumstances, 
intentness of pursuit, inferences, cleverness, diplomacy, 
forbearance, acuteness, generosity, Metaphysical Knowledge, 
devotion, aloofness, indifference to the world, daringness, 
assiduity, determination, firmness, equability, discrimination, 
and numerous other qualities of such Jhanins (Dasa, 18. 2). But 
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as such disinterested persons have to deal with avaricious 
persons, the ultimate advice of Sri Samartha is:- 


Meet baldness with boldness; 

impertinence by impertinence; 

villainy by villainy; 

must be met (Dasa. 19.9.30) 
In short, when a man descends from the state of perfection to 
ordinary life, it is undoubtedly necessary to make some 
changes in the rules of Right or Wrong which apply to the 
highest state. 


To this position, Materialistic philosophers raise the following 
objection, namely: if, when one descends from the perfect 
state into ordinary society, one has to deal with many things 
with discrimination, and modify Absolute Ethics to a certain 
extent, where is the permanence of Ethical principles, and 
what becomes of the axiom "dharmo nityah", i.e., "Morality is 
immutable," which has been enunciated by Vyasa in the 
Bharata-Savitri? They say that the immutability of Ethics from 
the point of view of Metaphysics is purely imaginary, and that 
those are the only true rules of Ethics, which come into 
existence consistently with the state of society at particular 
periods of time, on the basis of the principle of the 'greatest 
good of the greatest number’. But, this argument is not 
correct. Just as the scientific definition of a straight line or of a 
perfect circle does not become faulty or purposeless, because 
no one can draw a straight line without breadth or a faultless 
circumference of a circle as defined in Geometry, so also is the 
case with simple and pure rules of Ethics. Besides, unless one 


has determined the absolutely pure form of anything, it is not 
possible to bring about improvements in the various imperfect 
forms of it which we come across in life, or to ascertain the 
relative worth of the various forms after careful consideration; 
and that is why the assayer first decides what is pure hundred 
carat gold. Persons who live only according to the times, and 
without taking into account the absolute form of Ethical 
principles, will be in the same position as sailors on a ship, who 
guide the rudder on the boundless ocean, considering only the 
waves and the wind, and without taking into account the 
compass, which shows the 
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cardinal directions, or the Polar star. Therefore, even 
considering everything from the Materialistic point of view, it 
is necessary to first fix some principle of Ethics, which is- 
unchangeable and permanent like the Polar star; and once this 
necessity has been admitted, the entire Materialistic argument 
falls to the ground. Because, as all enjoyment of objects of 
pleasure which causes pain or happiness falls into the Name-d, 
and Form-ed, and therefore, the non-permanent or perishable 
category of illusory objects, no principle of Ethics based on 
such enjoyment, that is, on merely external effects, can be 
permanent- Such Ethical principles must go on changing as the 
ideas of the material, external, pain and happiness on which 
they are based, change. Therefore, if one has to escape from, 


this perpetually changing state of Ethics, one must not take 
into account the enjoyment of objects of pleasure in this 
illusory world, but must stand on the sole Metaphysical 
foundation of the principle, "there is only one Atman in all 
created things"; because, as has been stated before in the 
ninth chapter, there is nothing in this world which is 
permanent except the Atman; and the same is the meaning 
conveyed by the statement of Vyasa: "dharmo nityah 
sukhaduhkhe tv anitye", i.e., "the rules of Ethics or of pure 
behaviour are immutable, and happiness and unhappiness are 
transient and mutable". It is true that in a society which is full 
of cruel and avaricious persons, it is not possible to fully 
observe- the immutable Ethical laws of harmlessness, truth, 
etc.; but one cannot blame these Ethical laws for that. Just as 
one cannot, from the fact that the shade of an object cast by 
the Sun's rays is flat on a flat surface, but is undulating on an 
undulating surface, draw the inference that the shade must be 
originally undulating, so can one not, from the fact that one 
does not come across the purest form of Ethics in a society of 
unprincipled persons, draw the inference that the imperfect 
state of Ethics which we come across in an imperfect society is 
the principal or the original form of Ethics. The fault here is not 
of Ethics, but of the society; therefore, those who are wise, do 
not quarrel with pure and permanent laws of Ethics but apply 
their efforts towards elevating society, so as to- bring it to the 
ultimate highest state. Although our 
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philosophers have mentioned some exceptions to the 
permanent laws of Ethics in dealing with avaricious persons in 
society, as being unavoidable, they also mention penances for 
acting according to such exceptions; and this will also dearly 
explain the difference pointed out by me in previous chapters 
in explaining to my readers that Western Materialistic Ethical 
science bare-facedly supports and propounds these exceptions 
as laws, and by confusion of thought, looks upon the principles 
of discrimination between external results, which are useful 
only for fixing these exceptions, as the true laws of Ethics. 


| have thus explained that the true foundation of Ethics is the 
frame of mind and the mode of life of the Sthitaprajiia JAanin 
(the Steady-in-Mind scient); and why, although the laws of 
Ethics to be deduced from the same are permanent and 
immutable in themselves, they have got to be varied in an 
imperfect state of society; and, how and why the immutability 
of fundamental laws of Ethics is not affected, though these 
laws may be varied in that way. | shall now consider the 
question first mentioned by me, namely, what is the hidden 
significance or fundamental principle underlying the behaviour 
of a Sthitaprajfia Jhanin in an imperfect society. | have stated 
before in the fourth chapter that this question can be 
considered in two ways: the one way is to consider the state of 
mind of the doer as the principal factor; and the other way is 


to consider his external mode of life. If one considers the 
matter only from the second point of view, it will be seen that 
all the activities of the Sthitaprajfia are prima facie for' the 
benefit of the world. It is stated in two places in the Gita that, 
saints who have acquired the highest Knowledge, are 
“engrossed in bringing about the welfare of all created things", 
that is, they are "sarvabhitahite ratah" (Gi. 5.25 and 12.4); and 
the same statement also appears in various places in the 
Mahabharata. | have stated above that the laws of 
harmlessness etc., which are followed by Sthitaprajfia Jhanins, 
are in fact 'dharma’, or the model of pure behaviour. In 
explaining the necessity of these rules of harmlessness etc., 
and in describing the nature of these laws of Ethics (dharma), 
the Mahabharata contains various statements explaining their 
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asternal usefulness, such as:— "ahimsa satyavacanam 
sarvabhitahitam param" (Vana. 206. 73), i.e., "non-violence 
and truthfulness are laws of Ethics, beneficial to everybody"; 
or, "dharanad dharmam ity ahuh" (San. 109.12), i.e., "it is 
called dharma, because it maintains the world"; or, "dharmam 
hi Sreya ity ahuh" (Anu. 105.14), i.e., "that is dharma, which is 
beneficial"; or, "prabhavarthaya bhutanam 
dharmapravacanam krtam" (San. 109.10), i.e., "laws of Ethics 
have been made for the amelioration of society"; or, 
"lokayatrartham eveharn dharmasya niyamah krta | ubhayatra 


sukhodarkah" (San. 258. 4), Le., "laws of Ethics have been 
made in order that the activities of society should go on, and 
that benefit should be acquired in this life and the next". In the 
same way, it is stated that, when there is a doubt between 
what is right and what is wrong, the Jhanin — 


lokayatra ca drastavya dharmas catmahitanica | (Anu. 
37.16; Vana. 206.90) 


that is, "should discriminate between external factors like the 
usual activities of men, laws of Ethics, and one's own benefit", 
and decide what is to be done; and the king Sibi has, in the 
Vanaparva, followed the same principle for discriminating 
between right and wrong (Vana. 131.11 and 12). From these 
statements, it will be clearly seen that the 'external guiding 
factor' of the mode of life of a Sthitaprajiia, is the 
advancement of society; and if this is accepted as correct, the 
next question which faces us is: why do Metaphysicians not 
accept the Materialistic Ethical law of 'the greatest happiness 
or, (using the word 'happiness' in a more extensive meaning), 
benefit, or advantage of the greatest number'? | have shown 
above in the fourth chapter that the one great drawback of the 
principle of the 'greatest happiness of the greatest number' is, 
that it does not provide for either, the happiness or 
amelioration resulting from Self-Realisation, or the happiness 
in the next world. But this drawback can to a great extent be 
removed by taking the word 'happiness' in a comprehensive 
meaning; and the Metaphysical argument given above in 
support of the immutability of Ethical laws, will, therefore, not 


appear of importance to many. It is, therefore, necessary to 
again give a further elucidation 
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of the important difference between the Metaphysical and the 
Materialistic aspect of Ethics. 


The question whether a particular act is ethically proper or 
improper can be considered in two ways: (1) by considering 
merely its external result, that is to say, its visible effect on the 
world; and (2) by considering the Reason or the Desire- of the 
doer. The first method of consideration is known as the 
MATERIALISTIC (adhibhautika) method. In the second method, 
there are again two sub-divisions, each of which has a different 
name. | have in the previous chapters referred, to the 
doctrines that (i) in order that one's Action should be pure, 
one's Practical Reason has got to be pure, and that (ii) in order 
that one's Practical Reason should be pure, one's Pure Reason, 
that is, the reasoning faculty, which discriminates between 
what ought to be done and what ought not to be done, has got 
to be steady, equable, and pure. According to these doctrines, 
one has to see whether the Practical Reason which prompted a 
particular action was or was not puro, in order to determine 
whether the Action is pure; and when one wishes to consider 
whether the Practical Reason was or was not pure, one has 


necessarily to see whether the Deciding Reason was or was 
not pure. In short, whether the Reason or the Desire of the 
doer was or was not pure, has ultimately to be judged by 
considering the purity or the impurity of the Deciding Reason 
(Gi. 2.41). When this Deciding Reason is considered to be an 
independent deity, embodying the power of dis- crimination 
between Right and Wrong (sadasadvivecana-Sakti), that 
method of consideration is called the INTOTTIONIST' 
(adhidaivata) method; but if one believes that this power is not 
an independent deity, but is an eternal organ of the Atman, 
and on that account, one looks upon the Atman, instead of the 
Reason, as the principal factor and determines- the pureness 
of Desire on that basis, that method of determining principles 
of Ethics is known as the METAPHYSICAL (adhyatmika) 
method. Our philosophers say that this Meta- physical method 
is the best of all these methods; and although the well-known 
German philosopher Kant has not clearly enunciated the 
doctrine of the identity of the Brahman and the Atman, he has 
commenced his disquisition of the principles of 
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Ethics, with a consideration of Pure Reason, that is, in a way; 
from the Metaphysical point of view; and he has clearly stated 


there his reasons for doing so. [1] Green is of the same 
opinion: but these matters cannot be dealt with in detail in a 
small book like this. | have, in the fourth chapter above, 
explained by giving a few illustrations why, in finally deciding 
questions of Ethics, one has to pay more special attention to 
the pureness of the Reason of the doer, than to the external 
result of his Actions; and this subject-matter will be further 
considered in the fifteenth chapter when | will compare the 
Western and the Eastern ethical laws. For the time being, | will 
only say that, in as much as it is necessary that there should be 
a desire to perform any particular Action before it is actually 
performed, the consideration of the propriety or the 
impropriety of such Action, depends entirely on the 
consideration of the purity or the impurity of the Reason. If the 
Reason is sinful, the Action will be sinful; but, from the fact 
that the external Action is bad, one cannot draw the 
conclusion that the Reason, also must be bad; because, that 
act may have been performed by mistake, or as a result of a 
misunderstanding, or as a result of ignorance; and in these 
cases it cannot be said to be ethically sinful. The Ethical 
principle of 'the greatest happiness of the greatest number' 
can apply only to the external results of Actions; and as no one 
has so far invented any external means for definitely 
measuring the external results of such Actions in the shape of 
pain or happiness, it is not certain that this test of Morality will 


[1] See Kant's Theory of Ethics trans, by Abbott, 6th Ed., especially 
Metaphysics of Morals therein. 


always give us a correct result. In the same way, however wise 
aman may be, if his Reason is not pure, it is not certain that he 
will on every occasion behave in a morally correct way. And 
the position will be much worse if Mb own selfish interests are 
in any way affected in that matter; because, "svarthe sarve 
vimuhyanti ye 'pi dharmavido janah" (Ma. Bha. Vi. 51. 4), i.e., 
"all are blinded by selfish interests, even if they are well-versed 
in Morality" ~Translator.). In short, however much a man may 
be a Jianin, or well-versed in Morality, or wise, if his 
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Reason has not become equable towards all created beings, it 
is not certain that his Actions will always be pure or morally 
faultless. Therefore, our philosophers have decided definitely 
that in dealing with ethical problems, one must consider 
principally the Reason of the doer, rather than the external 
results of his Actions; and that equability of Reason is the true 
principle underlying an ethically correct mode of life. And the 
Blessed Lord has given to Arjuna the following advice on the 
same principle in the Bhagavadgita: 


direna hy avararm karma buddhiyogad dhanafjaya | 


buddhau Saranam anviccha krpanah phalahetavah || 

[1] (Gi. 2.49). 
Some say that the word 'buddhi ' in this stanza is to be 
understood as meaning '‘Jhana' (Knowledge), and that a higher 
place has been given to JAana, as between JAana and Karma. 
But, according to me, this interpretation is incorrect. Even in 
the Sarmkarabhasya on this stanza, the word 'buddhi-yoga' has 
been interpreted as meaning 'samatva-buddhi-yoga' (the Yoga 
of equability of Reason); and further, this stanza occurs in that 
part of the Gita which deals with the Karma-Yoga. Therefore, 
this stanza must be interpreted with reference to Karma only; 
and such an interpretation is also naturally arrived at. Those 
who perform Actions fall into the two categories of (i) those 
who keep an eye merely on the fruit — for example, on the 
question, how many persons will be benefited thereby, and to 
what extent; and (ii) those who keep then- Reason equable 
and desireless, and remain unconcerned as to the Fruit of the 
Action, which (fruit) results from the combination of Action 
(karma) and Destiny (dharma). Out of these, this stanza has 
treated the 'phalahetavah’', that is, 'those who perform Action, 
keeping an eye on the result of the Action’, as krpana, 


[1] The literal meaning of this verse is:—- Dhanafijaya! (pure) Action is very 
much inferior to the Yoga of the (equable) Reason; (therefore), rely on 
(the equable) Reason. Those (persons), who perform Actions keeping 
an eye to the Fruit of Action, are 'krpana’, that is, of an inferior order". 
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that is, of a lower order from the ethical point of view; and 
those who perform Action with an equable Reason as superior. 
That is what is meant by the statement in the first two parts of 
the stanza, namely, "durena hy avaram karma buddhiyogad 
dhanafijaya", i.e., "O Dhanafijaya, Action alone is very much 
inferior to the Yoga of the equable Reason"; and that is the 
answer given by the Blessed Lord to the question of Arjuna 
"How shall | kill Bhisma, Drona and others?" The implied 
meaning of this is, that one has to consider not merely the 
Action of dying or of killing, but the motive with which that 
Action has been performed; and therefore, the advice has 
been given in the third part of the stanza that: "Rely on your 
Reason (buddhi), that is, on the equable Reason (sama- 
buddhi)"; and later on, in the summing up in the eighteenth 
chapter, the Blessed Lord has again said:— "Perform all your 
Actions, relying on the Yoga of the equable Reason". That the 
Gita, looks upon the consideration of the Action itself as 
inferior, and of the motive which inspires the particular Action 
as superior, will be apparent from another stanza in the Gita. 
In the eighteenth chapter, Karma has been classified into 
sattvika, rajasa, and tamasa . If the Gita had intended to 
consider only the result of the Action, the Blessed Lord would 
have said that those Actions, which produce the greatest good 
of the greatest number, are sattvika; but, instead of doing so, 
it is stated in the eighteenth chapter that, "that Action is the 


most excellent, which has been performed desirelessly, that is, 
after abandoning the Hope for the Fruit of the Action" (GI. 
18.23). Therefore, the Gita, in discriminating between the 
doable and the not- doable, attaches a higher importance to 
the desireless, equable, and unattached Reason of the doer, 
than to the external result of the Action; and if the same test is 
applied to the conduct of the Sthitaprajiia, it follows that the 
true principle involved in the mode of life of a Sthitaprajiia is 
the equable Reason with which he behaves towards his equals 
and his subordinates; and that the welfare of all created beings 
resulting from such a mode of life is the external or 
concomitant result of that equability of Reason. In the same 
way, it is improbable that the man whose Reason has reached 
the perfectly equable state, will perform Action with the sole 
idea of giving merely 
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Material happiness to other people. It is true that he will not 
causa harm to others. But, that cannot be considered to be his. 
principal ideal; and all the activities of a Sthitaprajiia are 
directed towards more and more purifying the minds of all the 
persons forming a society, and thereby enabling such persons- 
to ultimately reach the Metaphysically perfect state he himself 
has reached. This is the highest and the most sattvika duty of 
mankind. We look upon all efforts directed merely towards the 


increase of the Material happiness of human beings as inferior 
or rajasa. 


To the doctrine of the Gita that in order to decide between the 
doable and the not-doable, one has to attach a higher 
importance to the pureness of the motive of the doer than to- 
the result of the Action, the following mischievous objection 
has been raised, namely, if one does not take into account the- 
result of the Action, but merely considers the pureness of the 
motive, it will follow that a person with a pure Reason can 
commit any crime he likes; and that he will then be at liberty 
to perform all sorts of crimes! This objection has not been 
imagined by me, but | have as a matter of fact seen objections 
of this kind which have been advanced against the Gita religion 
by some Christian missionaries. [1] But, | do not feel the 
slightest compunction in characterising these allegations or 
objections as totally foolish and perverse. Nay, | may even go 
so far as' to say that these missionaries have become as 
incapable of even understanding the Metaphysical perfection 
of the Sthitaprajifia described in the Vedic religion on account 
of aa over-weening admiration for their own religion, or of 
some other nefarious or evil emotions, as a black-as-ebony 
Negro from Africa is unfit for or incapable of appreciating the 
principles of Ethics accepted in civilised countries. Kant, the 


[1] One missionary from Calcutta has made this statement; and the reply 
given to it by Mr. Brooks appears at the end of his treatise Kuruksetra 
(Kuruksetra, Vyasasrama, Adyar, Madras, pp. 48.52). 


well-known German philosopher of the nineteenth century, 
has stated in several places in his book on Ethics, that one 
must consider only the Reason of the doer, rather than the 
external result. 
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of his Action, in deciding questions of Ethics. [1] But, | have 
nowhere come across any such objection having been raised 
to that statement of Kant. Then how can such an objection 
apply to the principle of Ethics enunciated by the Gita? When 
the Reason has become equable towards all created beings, 
charity becomes a matter of inherent nature; and therefore, it 
is as impossible that a person who has acquired this highest 
Knowledge, and is possessed of the purest Reason, should 
commit sin, as that nectar should cause death. When the Gita 
says that one should not consider the external result of the 
Action, that does not mean that one is at liberty to do what 


[1] "The second proposition is: That an action done from duty derives its 
moral worth, not from the purpose which is to be attained by it, but 
from the maxim by which it is determined". The moral worth of action 
"cannot lie anywhere but in the principle of the will, without regard to 
the ends which can be attained by action". Kant's Metaphysic of Morals 
(trans. by Abbott in Kant's Theory of Ethics, p. 16. The italics are the 
author's and not our own). And again, "When the question is of moral 
worth, it is not with' the actions which we see that we are concerned, 
but with those inward principles of them which we do not see", p. 24. 
Ibid. 


one likes. The Gita says: though a person can hypocritically or 
with a selfish motive, appear to be charitable, he cannot 
hypocritically possess that equability of Reason and stability, 
which can arise only by Realising that there is but one Atman 
in all created beings; therefore, in considering the propriety or 
the impropriety of any Action, one has to give due 
consideration to the Reason of the doer, instead of considering 
only the external results of his Action. To express the matter in 
short, the doctrine of the Gita is that Morality does not consist 
of Material Action only, but that it wholly depends on the 
Reason of the doer; and the Gita says later on (Gr. 18.25), that 
if a man, not realising the true principle underlying this 
doctrine, starts doing whatever he likes, he must be said to be 
tamasa or a devil. Once the mind has become equable, it is not 
necessary to give the man any further advice about the 
propriety or the impropriety of Actions. Bearing this principle 
in mind, Saint Tukarama has 
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preached to Shivaji Maharaja the sole doctrine of Karma-Yoga, 
same aa the Bhagavadgita, in the abhanga:— 


"This has only one merit-producing meaning 
there is only one Atman, that is, God in all created 
beings. (Tu. Ga. 4428.9). 


But, although the essential basis of proper conduct 
(sadacarana) is the equable Season, | must repeat here that, 
one cannot from that fact draw the inference that the man 
who performs Action, must wait for performing Action until his 
Reason has reached that stage. It is the highest ideal of 
everybody to make his mind like that of a Sthitaprajiia. But it is 
stated already in the commencement of the Gita, that because 
this is the highest ideal, one need not wait for performing 
Action until that ideal has been reached; that one should in the 
meantime perform all Actions with as much unselfishness as 
possible, so that thereby the Reason will become purer and 
purer, and the highest state of perfection will ultimately be 
reached; and that one must not waste time by insisting on not 
performing any Action until the perfect state of the Reason, 
has been reached (Gi. 2.40). 


A further objection is raised by many that, although it has in 
this way been proved (i) that the ethical principle of 'sarva- 
bhuta-hita' or of the greatest good of the greatest number ' is 
a one-sided and superficial (Sakhagraht) principle, as it applies, 
only to external Actions, and (ii) that the 'equability of Reason' 
according to which 'there is only one Atman in all created 
beings’ is a thing which goes to the root of the matter (is 
mulagrahi), and must, therefore, be considered as of higher 
importance in determining questions of Morality, yet, one 
does not thereby get a clear idea as to how one should behave 
in ordinary life. These objections have suggested themselves to 


the objectors principally by seeing the worldly behaviour of 
Sthitaprajfias, who follow the Path of Renunciation. But. 
anybody will see after a little thought, that they cannot apply 
to the mode of life of the Karma-yogin Sthitaprajfiia. Nay; we 
may even say that no ethical principle can more satisfactorily 
justify worldly morality, than the principle of considering 
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that there is only one Atman in all created beings, or of Self- 
identification (atmaupamya). For example, let us take tha 
doctrine of charity, which has been given an important place in 
all countries and according to all codes of Ethics. This doctrine 
can be Justified by no Materialistic principle, as satisfactorily as 
by the Metaphysical principle that ' the Atman of the other 
man is the same as my Atman *. The utmost that Materialistic 
philosophy can tell us is, that philanthropy is an inherent 
quality which gradually grows, according to the Theory of 
Evolution (utkranti-vada). But not only is the immutability of 
the principle of philanthropy not established by that 
philosophy, but, as has been shown by me before in the fourth 
chapter, when a man is faced with a conflict between his own 
interests and the interests of others, the ‘enlightened selfish’, 
who would like to sit on two stools, thereby get a chance of 
justifying their own attitude. But even to this, an objection is 
raised by some, that it is no use proving the immutability of 
the principle of philanthropy. If everyone tries to serve the 


interests of others believing that there is only one Atman in all 
created beings, who is going to look after his interests; and if in 
this way, his own interests are not looked after, how will he be 
in a position to do good to others? But these objections are 
neither new, not unconquerable. The Blessed Lord has 
answered this very question in the Bhagavadgita on the basis 
of the Path of Devotion, by saying; "tesam nityabhiyuktanam 
yogaksemam vahamy aham" (Gi. 9.22), (i.e., "| look after the 
maintenance and welfare of those persons, who are 
permanently steeped in Yoga" ~Translator.); and the same 
conclusion follows on the Metaphysical basis. That man, who. 
is inspired with the desire of achieving the benefit of others, 
has not necessarily to give up food and drink; but he must 
believe that he is maintaining and keeping alive his own body 
for the benefit of others. Janaka has said (Ma. Bha. Asva. 32) 
that the organs will remain under one's control, only if one's 
Reason is in that state, and the doctrine of the Mimamsa 
school that, 'that man is said to be amrtasi, who eats the food 
which has remained over after the performance of the 
sacrificial offering’, is based on the same idea (Gi. 4.31). 
Because, as the 
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Yajfia is, from their point of view, an Action for the 
maintenance and conduct of the world, they have come to the 
conclusion, that one maintains oneself and should maintain 


oneself, while performing that act of public benefit; and that, it 
is not proper to put an end to the cycle of Yajfias for one's own 
selfish interest. Even according to the ordinary worldly 
outlook, one sees the appropriateness of the statement made 
by Sri Samartha Ramadasa in the Dasabodha that:— 


That man is continually achieving the good of others; 
That man is always wanted by everybody; 
Then what can he need | in this world? (Dasa. 19.4.10). 


In short, it never happens that the man, who toils for public 
welfare, is found to suffer for want of being maintained. A man 
must only become ready to achieve the good of others with a 
desireless frame of Reason. When once the idea, that all 
persons are in him and that he is in all persons, has been fixed 
in a person's mind, the question whether self-interest is 
distinct from the interest of others, does not arise at all, The 
above-mentioned foolish doubts arise only in the minds of 
those persons who start to achieve 'the greatest good of the 
greatest number’, with the Materialistic dual feeling that 'l' am 
different from ‘others’. But, the man who starts to achieve the 
good of others with the Monistic idea that "sarvarm khalv idam 
brahma" (i.e., “all this which exists is the Brahman" 
~Translator.), is never assailed by any such doubts. This 
important difference between the Metaphysical principle of 
achieving the welfare of all created beings, on the basis that 
there is only one Atman in all created beings, and the 
Materialistic principle of general welfare, arising from a 
discrimination between the duality of self-interest and others- 


interest, or from the consideration of the good of the 
multitude, has got to be carefully borne in mind. Saints do not 
achieve public welfare with the idea of achieving public 
welfare. Just as giving light is the inherent quality of the Sun, 
so does achieving the good of others become the inherent 
quality of these saints, as a result of the complete realisation 
of the unity of the Atman in all 
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created things; and when this has become the inherent quality 
of a saint, then, just as the Sun in giving light to others also 
gives light to itself, so also is the maintenance of such a saint 
achieved automatically by the activities directed by him 
towards the interests of others. When this inherent tendency 
of doing good to others is coupled with an unattached Reason, 
saints, who have realised the identity of the Atman and the 
Brahman, continue their beneficent activities, without caring 
for the opposition they come across, and without trying to 
discriminate between whether it is better to suffer adversity or 
to give up public welfare; and if occasion arises, they are even 
ready to and indifferent about sacrificing their own lives. But, 
those who distinguish between self-interest and other's- 
interest, and begin to discriminate between what is right and 
what is wrong by seeing which way the scale turns when they 
weigh self-interest against other's-interest, can never 
experience a desire for public welfare, which is as intense as 


that of such saints. Therefore although the principle of the 
benefit of all created beings in acceptable to the Gita, it does 
not justify that principle by the consideration of the greatest 
external good of the greatest number, but looks upon the 
consideration of whether the numbers are large or small, or 
the consideration of the large or small quantity of happiness, 
as short-sighted and irrelevant; and it justifies the equability of 
Reason, which is the root of pure conduct, on the basis of the 
eternal Realisation of the Brahman which is propounded by 
Metaphysical philosophy. 


From this it will be seen how a logically correct justification of 
one's making efforts for the benefit of others or of universal 
welfare, or of charity, can be arrived at from the point of view 
of Metaphysics. | will now consider the fundamental principles, 
which have been enunciated in our Sastras for guiding the 
behaviour of one person towards another in society, from the 
point of view of equability of Reason. The principle that "yatra 
va asya sarvam atmaivabhit" (Br. 2.4.14), i.e., "the man for 
whom everything has been merged in the Self (Atman)", 
behaves towards others with a perfectly equable mind, has 
been enunciated in the Isavasya 
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($a. 6) and Kaivalya (Kai. 1.10) Upanisads, in addition to the 
Brhadaranyaka, as also in the Manu-Smrti (Manu. 12.91 and 
125); and this same principle has been literally enunciated in 
the sixth chapter of the Gita, in the words "sarvabhutastham 
atmanam sarvabhitani catmani" (GI. 6.29), (i.e., "he sees 
himself in all created things, and all created things in himself" 
~Translator.). The Self-identifying (atmaupamya) outlook is 
only another form of this principle of believing in the unity of 
5.tman in all created things, or of the equability of Reason. 
Because, if | am in all created things, and all created things are 
in me, it naturally follows that | must behave towards all 
created things, in the same, way as | would behave towards 
myself; and, therefore, the Blessed Lord has told Arjuna, that 
that man must be looked upon as the most excellent Karma- 
yogin Sthitaprajhia, who "behaves towards all others with 
equability, that is, with the feeling that his Atman is the same 
as the Atman of others"; and he has advised Arjuna to act 
accordingly (GH. 6. 30 — 32). Ab Arjuna was duly initiated, it 
was not necessary to further labour this principle in the Gita. 
But, Vyasa has very clearly shown the deep and 
comprehensive meaning embodied in this principle, by 
enunciating it in numerous places in the Mahabharata, which 
has been written in order to teach Religion and Morality to 
ordinary people (Ma. Bha. San. 238.21; 261.36). For example, 
in tha conversation between Brhaspati and Yudhisthira in the- 
Mahabharata, this same principle of identifying one's Atman 
with others, which has been succinctly mentioned in the. 


Upanisads and in the Gita, has at first been mentioned in the 
following words:— 


atmopamas tu bhitesu yo vai bhavati pUrusah | 
nyastadando jitakrodhah sa pretya sukham edhate || 
(Ma. Bha. Anu. 113.6) 


that is, "that man, who looks upon others in the same way as 
ha looks upon himself, and who has conquered anger, obtains 
happiness in the next world"; and then, without 
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completing there the description of how one person should 
behave towards others, the Mahabharata goes on to say:— 


na tat parasya sandadhyat pratikularn yad atmanah | 


esa samksepato dharmah kamad anyah pravartate I 
(Ma. Bha. Anu. 113. 8) 
that is, "one should not behave towards others in a way which 
one considers adverse or painful to oneself; this is the essence 
of all religion and morality, and all other activities are based on 
selfish interests"; and it lastly says:— 


pratyakhyane ca dane ca sukhaduhkhe priyapriye | 


atmaupamyena purusah pramanam adhigacchati I 


yathaparah prakramate paresu tatha pare prakramante 
‘parasmin | 
tathaiva tesupama jivaloke yatha dharmo 


nipunenopadistah Il (Anu. 113.9 and 10). 


that is, "in the matter of pain and happiness, the palatable or 
the unpalatable, charity or opposition, each man should decide 
as to what should be done to others, by considering what his 
own feelings in the matter would be. Others behave towards 
one, as one behaves towards others; therefore, wise persons 
have stated, by taking that illustration, that dharma means 
behaving in the world, by placing oneself in the position of 
others". The line "na tat parasya sandadhyat pratikulam yad 
atmanah", (i.e., "one should not behave towards others, ina 
way which one considers adverse or painful to oneself" 
~Translator.) has also appeared in the Viduraniti (Udyo. 38.72); 
and later on, in the Santi-parva, Vidura has explained the same 
principle again to Yudhisthira (San. 167.9). But, "do not cause 
pain to others, because that which is painful to yourself is also 
painful to others ", is only one part of the doctrine of Self- 
identification; and some people are likely to be assailed- by the 
doubt that, we cannot deduce from this doctrine the definite 
inference that: "as that which is pleasant to yourself will also 
be pleasant to others, therefore, behave in such a way that 
pleasure will be caused to others ". Therefore, Bhisma in, 
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explaining the nature of dharma (Morality) to Yudhisthira has 
gone further and clearly indicated both the aspects of this law 
in the following words:— 


yad anyair vihitarn necched atmanah karma purusah | 


na tat paresu kurvita janann apriyam atmanah |l 
jivitarn yah svayam cecchet katham so 'nyam 
praghatayet | 


yad yad atmani ceccheta tat parasyapi cintayet || (San. 
258.19, 21) 


that is, "one should not behave towards others in that way in 
which one, by considering one's own happiness, desires that 
others should not behave towards one. How can that man, 
who desires to live himself, kill others? One should always 
desire that others should also get what one oneself wants". 
And in mentioning the same rule in another place, Vidura has, 
without using the adjectives 'anukila' (favourable) and 
‘pratikila' (unfavourable), laid down a general rule, with 
reference to every kind of behaviour, in the words:- 


tasmad dharmapradhanena bhavitavyarn yat atmana | 


tatha ca sarvabhitesu vartitavyam yathatmani ll (San. 
167.9) 


that is, "control your organs, and behave righteously; and 
behave towards all created beings, as if they are yourself", 
because, as Vyasa says in the Sukanupragna, 

yavan atmani vedatma tavan atma paratmani | 

ya evar satatam veda so 'mrtatvaya kalpate Il (Ma. 

Bha. San. 238.22) 
that is, "there is in the bodies of others, just as much of Atman 
as there is in one's own body. That man who continually 
realises this principle, comes to attain Release". Buddha did 
not accept the existence of the Atman; at any rate, he has 
clearly stated that one should not unnecessarily bother about 
the consideration of the Atman. Nevertheless, in teaching 
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how Buddhist mendicants should behave towards others, even 
Buddha has preached the doctrine of Self-identification 
(atmaupamya) in the following words:— 
yatha aham tatha ete yatha ete tatha aham | 
attanam (atmanarm) upamam katva (krtva) na haneyya 
m ghataye Il 
(Suttanipata, Nalakasutta, 27) 


that is, "as | am, so are they; as they are, so am |; taking (thus) 
an illustration from oneself, one should not kill or cause (the) 
death (of anybody)". Even in another Pali treatise called 


Dhammapada, the second part of the above stanza has 
appeared twice verbatim; and immediately thereafter, the 
stanzas occurring both in the Manu-Smrti (5.45) and 
Mahabharata (Anu. 113.5) have been repeated in the Pali 
language in the following words:— 


sukhakamani bhatani yo dandena vihimsati | 
attano sukhamesano (icchan) pecya so na labhate 


sukham || (Dhammapada. 131) 


that is, "that man, who for his own (attano) benefit, kills with- 
a rod other persona, who also desire happiness (like himself), 
does not obtain any happiness after death" (pecya = pretya). 
As we see that the principle of Self-identification is recognised 
in Buddhistic works, although they do not admit of the 
existence of the Atman, it becomes quite clear that these ideas 
have been taken by Buddhist writers from Vedic texts. But this 
matter will be further considered later on. The above 
quotations will clearly show that even from ancient times, we 
Indians have believed that that man, whose state of mind is 
"sarvabhutastham atmanam sarvabhitani catmani" (i.e., “all 
created things are in me, and | am in all created things" 
~Translator.), always conducts himself in life by identifying 
others with himself; and that that is the important principle 
underlying such conduct. Anyone will admit that this principle 
or canon (sutra) of Self- identification used in deciding how to 
behave with other persons in society, is more logical, faultless, 
unambiguous, comprehensive, and easy than the Materialistic 


doctrine of the 'greatest good of the greatest number’; and is 
such as will easily 
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"be grasped by even the most ignorant of persons. [1+] This 
fundamental principle or mystic import of the philosophy of 
Right and Wrong (esa samksepato dharmah) is justified in a 
more Satisfactory way from the Metaphysical point of view 
than from the Materialistic point of view, which takes into 
account only the external effects of Actions; and therefore, the 
works of Western philosophers, who consider the question of 
Karma-Yoga merely from the Materialistic point of view, do 
not give a prominent place to this important doctrine of the 
philosophy of Right and Wrong. Nay, they attempt to explain 
the bond of society on merely external principles like the 
‘greatest happiness of the greatest number' etc., without 
taking into consideration this canon (sutra) of the principle of 
Self-identification. But, it will be seen that this easy ethical 
principle of Self-identification has been given the highest place 


[1] The word 'sitra' is defined as “alpaksaram asarndigdham saravad 


visvatomukham | astobham anavadyam ca sitrarn sitravido viduh". 
Those various meaningless letters which are added in a mantra for the 
purpose of convenience of recitation, without adding to the meaning, 
are called 'stobhaksara' (complementary words). There are no such 
meaningless words in a sutra, and therefore, the adjective 'astobham' 
has been used in the definition above 


not only in the Upanisads, the Manu-Smrti, the Gita, the other 
chapters of the Mahabharata, and the Buddhistic religion, but 
also in other countries and in other religions. Tha 
commandment "Thou shalt love thy neighbour as thyself" 
(Levi. 19.15; Matthew, 23.39), to be found in Christian and 
Jewish religious texts, is nothing but this rule in another form. 
Christians look upon this as a golden rule, that is to say, as a 
rule as valuable as gold; but their religion does not explain it by 
the principle of the unity of the Atman. The advice of Christ 
that, "And as ye would that men should do to you, do ye also 
to them likewise" (Matthew 7.12; Luke 6.31) is only a part of 
the sutra of Self-identification; and the Greek philosopher 
Aristotle has literally enunciated this same principle of 
behaviour for men. Aristotle lived about 300 years before 
Christ, but the Chinese philosopher KhUn-Phi-Tse (corrupted 
in English into 'Confucius') lived 200 years before 
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Aristotle, and he has enunciated the above rule of Self- 
identification by a single word according to the practice of the 
Chinese language. But, this principle was enunciated in our 
country, long before Confucius, in the Upanisads (Isa. 6; Kena. 
13); and later on in the Bharata, and the Gita; and also an the 
works of Maratha saints by such words as: "like unto oneself; 
one should consider others" (Dasa. 12. 10. 22): and here is also 
a proverb in Marathi which means, ‘one should judge the 


world by one's own standard’. Not only is this so, but it has 
been Metaphysically explained by our ancient philosophers. 
When one realises that (i) religions other than the Vedic 
religion have not logically justified this generally accepted 
canon, though they have mentioned it, and (ii) that this canon 
cannot be logically justified in any way except by the 
Metaphysical principle of the identification of the Brahman 
with the Atman, one will clearly see the importance of the 
Metaphysical Ethics preached in the Gita, or the Karma-Yoga. 
This easy principle of 'Self-identification', (atmaupamya) which 
regulates the mutual behaviour of persons living in a society, is 
so comprehensive, so easy to understand, and so universally 
accepted, that when once one lays down the rule: "Realise the 
identity of the Atman in all created beings, and behave 
towards others with an equable frame of mind, as if they are 
yourself", it is no more necessary to lay down such individual 
commandments as: be kind to others; help others as much as 
possible; bring about their welfare; put them on the path of 
advancement; love them; do not get tired of them; do not hurt 
their feelings; behave towards them with justice and equality; 
do not deceive any one; do not deprive any one of his wealth 
or of his life; do not tell anyone an untruth; bear always in 
mind the idea of bringing about the greatest good of the 
greatest number; behave towards all, looking upon them as 
the children of one and the same father, and as if they were 
your brothers etc. Everybody soever naturally understands in 
what his happiness or unhappiness lies; and, as a result of the 


family system, he realises the truth of the rule that he must 
love his wife and children in the same way as he loves himself, 


according to the doctrines, "atma vai putranamasi" (i.e., "your 


son is the same as yourself" ~Translator.), 
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or "ardham bharya Sarirasya" (i.e., "your wife is half of your 
body" ~Translator.). But, the ultimate and most, 
comprehensive interpretation of the canon of Self- 
identification is, that the highest idea of manhood and the 
most complete fructification of the arrangement of the four 
states of life consists in: (i) realising that family life is but the 
first lesson in the science of Self-identification, and (ii) instead 
of being continually engrossed in the family, making one's Self- 
identifying Reason more and more comprehensive, by 
substituting one's friends, one's relations, or those born in the 
same gotra (clan) as oneself, or the inhabitants of one's own 
village, or the members of one's own community, or one's co- 
religionists, and ultimately all human beings, or all created 
beings, in the place of one's family, thereby realising that that 
Atman, which is within oneself is also within all created beings; 
and that one should regulate one's conduct accordingly. And, 
it then naturally follows that the sacrificial ritual etc., or 
Karma, which enhances one's capacity to achieve this ideal 
state, is a purifier of the Mind, and a moral act, that is, such a 
duty as ought to be performed in the state of a householder. 


Because, as | have already explained before, the true meaning 
of the word 'citta-Suddhi' (purification of the Mind) is the total 
elimination of selfishness, and the Realisation of the identity of 
the Brahman and the Atman; and the writers of the Smrtis 
have enjoined the performance of the various duties 
pertaining to the state of a householder only for that purpose. 
The same is the deep meaning under- lying the advice given by 
YajAhavalkya to Maitreyl in the words ‘atma va are drastavyah' 
('see first who the Atman is' ~Translator.). The philosophy of 
Karma-Yoga, which has been based on the foundation of the 
Knowledge of the Supreme Self, advises everyone not to limit 


the extent of the Atman by saying "atma vai putranamasi"; and 
says that one should, realise the inherent comprehensiveness 
of the Atman by feeling that, "loko vai ayam atma’, (i.e., "your 
Atman is the whole universe"~Translator.), and that everyone 
should regulate one's activities, believing that "udaracaritanam 
tu vasudhaiva kutumbakam", i.e., "the whole universe is the 
family of noble-minded persons". And | am confident that, in 


this 
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matter, our philosophy of Karma-Yoga will not only be not 
inferior to any other ancient philosophy of Karma-Yoga, but 
will even embrace all such philosophies like the Paramesvara, 
Who has embraced everything and has remained over to the 
extent of 'ten fingers’. 


But, even to this position an objection is raised by some that: 
when a man has by this Self-identification acquired the 
comprehensive Vedantic vision of "vasudhaiva kutumbakam" 
(i.e., 'the universe is the family' ~Translator.), not only will 
virtues like pride of one's country, or of one's family or clan, or 
of one's religion etc., as a result of which some nations have 
now been fully advanced, he totally destroyed, but even if 
someone comes to kill us or to harm us, it will become our 
duty not to kill him in return with a harmful intent, having 
regard to the words of the Gita: "nirvairah sarvabhitesu" (GI. 
11.55) (i.e., non-inimical towards all created beings 
~Translator.), (See Dhammapada, 338); and as a result of evil- 
doers being unchecked, good persons will run the risk of being 
the victims of evil deeds; and, as a result of the preponderance 
of evil- doers, the entire society or even a country will be 
destroyed. It is clearly stated in the Mahabharata itself that 
"na pape pratipapah syat sadhur eva sada bhavet" (Ma. Bha, 
Vana. 206. 44), i.e., "do not become an evil-doer in dealing 
with evil-doers, but behave towards them like a saint"; 
because, "enmity is never done away with by enmity or by evil- 
doing" — "na capi vairam vairena kesava vyupasamyati"; that, 
on the other hand, the man whom we defeat, being inherently 
evil-minded, becomes more evil-minded as a result of the 
defeat, and is only waiting for the chance of revenging himself 
again — "jayo vairam prasrjati"; and that, therefore, it is proper 
to circumvent evil-doers by peace (Ma. Bha. Udyo. 71.59 and 


63). And these very stanzas in the Bharata have been copied in 
the Buddhistic treatises (See Dnammapada, 5 and 201; 
Mahavagga, 10.2 and 3); and even Christ has repeated the 
same principle by saying: "Love your enemies" (Matthew, 
5.44), and, "but whosoever shall smite thee on thy right cheek, 
turn to him the other also" (Matthew, 5.39), or "And unto him 
that smiteth thee on the one cheek, offer also the other" 
(Luke, 6.39). The same was the advice of the Chinese 
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philosopher La-O-Tse, who lived before Christ, and there are 
even stories of this having been done by Ekanatha Maharaj 
and others from among our Maratha saints. | have not the 
slightest intention of belittling the sacred importance of these 
examples, which show the highest development of the 
principle of forgiveness or peace. There is no doubt that the 
religion of Forgiveness will, just like the religion of Truth, 
always remain permanent and without exception in the 
ultimate or the most perfect state of society. Nay, we even see 
in the imperfect condition of our present society, that results 
are achieved on various occasions by peace, which cannot be 
achieved by anger. When, in trying to find out what warriors 
had come forward to help Duryodhana, Arjuna saw venerable 
persons like ancestors and preceptors among them, he 
realised that in order to circumvent the evil-doings of 
Duryodhana, he would have to perform not only Action, but 


also the difficult action of killing by his weapons those 
preceptors who had sold themselves for money (GI. 2.5); and 
he began to say, that according to the rule, "na pape 
pratipapah syat", it was not proper for him to become an evil- 
doer because Duryodhana had become an evil-doer; and that 
"even if they kill me, it is proper for me to sit quiet with a 'non- 
inimical’ mind" (Gr. 1.46). The religion of the Gita has been 
propounded solely for solving this doubt of Arjuna; and on that 
account, we do not anywhere come across an exposition of 
this subject, similar to the exposition made in the Gita . For 
instance, both the Christian and the Buddhistic religions adopt 
the principle of Non-Enmity, as is done by the Vedic religion; 
but it is nowhere clearly stated either in the Buddhistic or in 
the Christian religious treatises, — or at any rate not in so many 
words — that it is not possible for the conduct of a person, who 
gives up all Energistic Action and renounces the world, 
disregarding universal welfare and even self-preservation, to 
be in all respects the same as the conduct of the Karma-yogin, 
who, notwithstanding that his Reason has become non- 
inimical and unattached, takes part in all Energistic activities 
with that same non-inimical, and unattached Reason. On the 
other hand, Western moralists find it very difficult to 
harmonise properly the advice of Non-Enmity given by Christ 
with worldly 
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morality, [1] and Nietzsche, a modern German philosopher, 
has fearlessly stated his opinion in his works, that the ethical 
principle of Non-Enmity is a slavish and destructive principle, 
and that the Christian religion, which gives a high place to that 
principle, has emasculated Europe. But, if one considers our 
religious treatises, one sees that the idea, that the two ethical 
and religious courses of Renunciation and Energism are to be 
distinguished from each other in this matter, was accepted by 
and was well-known not only to the Gita but even to Manu. 
Because, Manu has prescribed the rule, "krudhyantam na 
pratikrudhyet", i.e., "do not become angry in return towards 
one who has become angry towards you" (Manu. 6.48), only 
for Samnyasins, and not for the householder or in regal 
science. | have shown above in the fifth chapter, that the 
method adopted by our commentators of mixing up the 
mutually contradictory doctrines pertaining to the two paths 
of Renunciation and Karma-Yoga, without taking into account 
what dictum applies to which path, and how it is to be used, 
gives rise to a confusion regarding the true doctrine of Karma- 
Yoga. When one gives up this confusing method adopted by 
the commentators on the Gita, one can clearly ‘understand in 
what sense the word Non-Enmity (nirvaira) is understood by 
the followers of the Bhagavata religion or Karma-yogins. 
Because, even Prahlada, that highest of the devotees of the 
Blessed Lord, has himself said that, "tasman nityarn ksama tata 


[1] See Paulsen's System of Ethics, Book III, Chap. X (Eng. Trails.) .and 
Nietzsche's Anti-Christ. 


panditair apavadita" (Ma. Bha. Vana. 28.8), i.e., "therefore, my 
friend, wise men have everywhere mentioned exceptions to 
the principle of forgiveness", in order to show how the Karma- 
yogin householder should behave on these occasions. It is true 
that the ordinary rule of the doctrine of Self-identification is, 
that one should not cause harm to others by doing such 
Actions as, if done to oneself, would be harmful; yet the 
Mahabharata has made it clear, that this rule should not be 
followed in a society, where there do not exist persons who 
follow the other religious principle, namely, "others should not 
cause harm 
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to us", which is a corollary from this first principle. The word 
‘equability' is bound up with two individuals, that is, it is 
relative. Therefore, just as the principle of Non-Violence is not 
violated by killing an evil-doer, so also is the principle of Self- 
identification or of Non-Enmity, which is observed by saints, in 
no way affected by giving condign punishment to evil-doers. 
On the other hand, they acquire the merit of protecting others 
by having opposed the injustice of evil-doers. That 
Paramesvara, than Whom nobody's Reason can be more 
equable, Himself takes incarnations from time to time for 
protecting saints and destroying evil-doers, and thereby brings 
about universal welfare (lokasamgraha), (Gi. 4.1 and 8); then? 
how can the case of ordinary persons be different? To say that 


the distinction between those who are deserving and those 
who are undeserving, or between what is proper and what 
improper, disappears, as a result of one's vision having 
become equable in such a way that he says: 'vasudhaiva 
kutumbakam' (i.e., "the whole world is my family" —Trans) or 
of one's giving up the Hope for Fruit of Action, is a confusion of 
thought. The doctrine of the Gita is that mine-ness (mamatva) 
is the predominant factor in the Hope for Fruit; and that unless 
that feeling is given up, one cannot escape the bondage of sin 
or merit. But, though | may have no object to achieve for 
myself, | nevertheless commit the sin of helping evil-doers or 
undeserving persons, and of harming deserving saints and 
even society itself to that extent, if | allow someone to take 
that which he ought not to get. Just as, though a multi- 
millionaire like Kubera goes to purchase vegetables in the 
market, he does not pay a lakh of rupees for a bundle of 
coriander leaves, so also does the man, who has reached the 
state of perfection, not forget the discrimination as to what is 
good for whom. It is true that his Season has become equable. 
But, 'equability' does not mean giving to a man the grass, 
which is fit for a cow, and to a cow, the food which is- proper 
for a man; and with the same intention, the Blessed Lord has 
said in the Gita that that sattvika charity which is to be made 
as datavya, that is, because it is a duty to give, must be given, 
considering "dese kale ca patre ca", that is, considering the 
propriety of the place, the time, and the; 
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deservingness of the person (Gi. 17. 20). In describing this 
equable state of mind of saints, JAanesvara has compared 
them to the earth. The earth is also known as "sarvasaha" (i.e., 
one who bears everything ~Translator.). But, if this bearer-of- 
everything earth is given a kick, it proves its ' equability ' by 
giving to the kicker an equally strong counter-kick. This clearly 
shows how one can make a non-inimical (nirvaira) resistance, 
even when there is no enmity an the heart; and that is why it is 
stated in the chapter on Causality of Action above (Effect of 
Karma) that the Blessed Lord remains free from the blame of 
partiality (vaisamya), cruelty (nairghrnya) etc., notwithstanding 
that He deals with people .as: "ye yatha mam prapadyante 
tams tathaiva bhajamy aham" (Gi. 4.11), i.e., "I give to them 
reward in the same manner and to the same extent as they 
worship me". In the same way, in ordinary life and according 
to law, no one calls the Judge, who directs the execution of a 
criminal, the enemy ,of the criminal. According to 
Metaphysics, when a man's Reason has become desireless and 
has reached the state -of equability, he does not of his own 
accord do harm to anybody; and if somebody is harmed as a 
result of something which he does, that harm is the result of 
the Karma of such other person; or in other words, the 
desireless Sthitaprajfia does not, by the act which he performs 
in these circumstances — even if it appears as terrible as 
matricide, or the murder of a preceptor— incur the bondage or 


the taint of the good or evil effects of the act.' (GI. 4.14; 9.28; 
and 18.17). The rules of self-defence included in criminal law 
are based on the same principle. There is a tradition about 
Manu that when he was requested by people to become a 
king, he at first said:— "I do not wish to become a king for 
punishing persons who commit sins, and to thereby incur sin"; 
but when in return, "tam abruvan prajah ma bhih kartrneno 
gamisyati" (Ma. Bha. San. 67. 23), that is, "people said to him: 
‘do not be afraid, the sinner will incur the sin, and you will 
acquire the merit of having protected the people", and, when 
on top of it, they further gave him a promise that: "we will give 
to you toy way of taxes that amount which will have to be 
expended for the protection of the people", he consented to 
become a 
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king. In short, the natural laws of a reaction being equal in 
intensity and effect to the action, which is seen in the lifeless 
world, is translated into the principle of 'measure for measure’ 
in the living world. Those ordinary persons whose Mind has 
not reached the state of equability, add their feeling of mine- 
ness (mamatva) to this law of Cause and Effect, and making 
the counterblow stronger than the blow, take their revenge for 
the blow; or if the other person is weak, they are ready to take 
advantage of some trifling or imaginary affront, and rob him to 
their own advantage, under pretext of retaliation. But, if a. 


man, whose Mind has become free from the feelings of 
revenge, enmity, or pride, or free from the desire of robbing 
the weak as a result of anger, avarice, or hatred, or free from 
the desire of obstinately making an exhibition of one's 
greatness, authority, or power, which inhabits the minds of 
ordinary people, merely turns back a stone which has been 
thrown at him, that does not disturb the peacefulness, non- 
inimicality,. and equability of his Mind; and it is on the other 
hand his duty, from the point of view of universal welfare, to 
take such retaliatory action, for the purpose of preventing the 
predominance of wrong-doers and the consequent 
persecution of the weak in the world (Gi. 3.25); and the 
summary of the entire- teaching of the Gita is that: even the 
most horrible warfare which may be carried on in these 
circumstances, with an equable state of mind, is righteous and 
meritorious. It is not that the Karma-yogin Sthitaprajfia 
disregards the religious doctrines of behaving non-inimically 
towards everybody, not doing evil to evil-doers, or not getting 
angry with those who are angry with one. But, instead of 
accepting the doctrine of the School of Renunciation that 
‘Non-inimicality' (nirvaira) means inactivity or non-retaliation, 
the philosophy of Karma-Yoga says, that 'nirvaira' means 
merely giving up 'vaira' or 'the desire to do evil’; and that in as 
much as nobody can escape Karma, one should perform as 
much Karma as is- possible and necessary for retaliation or for 
social welfare, without entertaining an evil desire, and as a 
matter of duty,- and apathetically, and without Attachment 


(Gi. 3. 19); and therefore, instead of using the word 'nirvaira' 
by itself, the 
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Blessed Lord has placed the important adjective 'matkarmakrt' 
before it, in the stanza: 


matkarmakrn matparamo madbhaktah sangavarjitah | 


nirvairah sarvabhitesu yah sa mam eti pandava Il (Gi. 
11.55) 


which (word 'matkarmakrt') means 'one who performs Action 
for Me, that is, for the Paramesvara, and with the idea of 
dedicating it to the Paramesvara'; and the Blessed Lord has 
thus interlocked non-inimicality with Desireless Action, from 
the point of view of Devotion. And it has been stated in the 
Samkarabhasya and also in other commentaries that this 
stanza contains the essential summary of the doctrine of the 
Gita. It is nowhere stated in the Gita that one should give up all 
kind of Action, in order to make one's mind non-inimical 
(nirvaira), or after it has become non-inimical. When a man in 
this way performs that amount of Action which is necessary for 
retaliation non-inimically and with the idea of dedicating it to 
the Paramesvara, he commits no sin what- soever; but what is 
more, when the work of retaliation is over, the desire to wish 
the good of the person whom he has punished, by Self - 


identification, does not leave his mind. For example, when 
Bibhisana was unwilling to attend to the obsequial ceremonies 
of Havana, after the sinless and non-inimical Ramacandra had 
killed him (Ravana) in war, on account of his (Ravana's) evil 
doings, Sri Ramacandra has said to Bibhisana:— 


maranantani vairani nivrttim nah prayojanam | 


kriyatam asya samskaro mamapyesa yatha tava || 
(Valmiki Ra. 6.109.25) 


that is; "the enmity (in the mind of Ravana) has come to an 
end with his death. My duty (of punishing evil-doers) has come 
to an end; now he is my (brother), just as he was your 
(brother); therefore, consecrate him into the fire". This 
principle mentioned in the Ramayana has also in one place 
been, mentioned in the Bhagavata (Bhag. 8. 19. 13); and the 
same 
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principle is conveyed by the traditions in the Puranas that the 
Blessed Lord had afterwards benevolently given an excellent 
state to those very evil-doers whom He Himself had killed. Sri 
Samartha has used the words "meet impertinence by 
impertinence" (see p. 524 above ~Translator.) on the basis of 
the same principle; and in the Mahabharata, Bhisma has, on 
the same principle, said to Parasurama:— 


yo yatha vartate yasmin tasminn evam pravartayan | 


nadharmam samavapnoti na casreyas ca vindati || (Ma. 
Bha. Udyo. 179.30) 


that is, "there is no breach of religion (immorality) in behaving 
towards another person in the same way as he behaves 
towards you; nor does one's benefit thereby suffer"; and 
further on in Satyanrtadhyaya of the Santiparva, the same 
advice has again been given to Yudhisthira in the following 
words:— 


yasmin yatha vartate yo manusyah 

tasmins tatha vartitavyam sa dharmah | 

mayacaro mayaya badhitavyah 

sadhvacarah sadhuna pratyupeyah ll (Ma. Bha. San. 
109. 29 and Udyo. 36.7) 


that is, "Religion and Morality consist in behaving towards 
others in the same way as they behave towards us; one must 
behave deceitfully towards deceitful persons, and in a saintly 
way towards saintly persons". So also in the Rg-veda, Indra has 
not been found fault with for his deceitfulness, but has on the 
other hand, been praised in the following words: "tvam 
mayabhir anavadya mayinam ... ... vrtram ardayah" (Rg. 
10.147.2; 1.80.7), i.e., "O, sinless Indra! you have by deceit 
killed Vrtra, who was himself deceitful"; and ,the poet Bharavi 
has in his drama Kiratarjuniyam repeated in the following 
words the principle enunciated in the Rg-veda: 


vrajanti te midhadhiyah parabhavam | 


bhavanti mayavisu ye m mayinah Il (Kira. 1.30) 
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that is, "those, who do not become deceitful in dealing with 
deceitful persons, are themselves destroyed". But in this place 
it must also be borne in mind that if it is possible to offer 
retaliation to an evil-doer by a saintly act, such saintly act 
should in the first instance be attempted; because from the 
fact that the other man has become an evil-doer, it does not 
follow that one should also become an evil-doer with him, nor 
does it follow that others should cut their noses because 
someone has cut' his own nose; nay, there is even no Morality 
in that. This is the true meaning of the canon "na pape 
pratipapah syat" (i.e., "do not become an evil-doer towards an 
evil-doer" ~Translator.); and for the same reason, Vidura, after 
having first mentioned to Dhrtarastra in the Viduraniti, the 
ethical principle that, "na tat parasya sandadhyat pratikulam 
yad atmanah", i.e., "one should not behave towards others in 
a way which is undesirable from one's point of view", 
immediately afterwards says:— 


akrodhena jayet krodharn asadhum sadhuna jayet | 


jayet kadaryam danena jayet satyena canrtam || (Ma. 
Bha. Udyo. 38.73, 74) 


that is, "the anger (of others) should be conquered, by one's 
peacefulness; evil-doers should be conquered by saintliness; 
the miser should be conquered by gifts; and falsehood should 
be conquered by truth". This stanza has been copied word for 
word in the Buddhistic treatise on Morality in the Pali 
language, known as the Dnhammapada, in the following 
stanza:— 


akkodhena jine kodharn asadhum sadhuna jine | 


jine kadariyarn danena saccen alikavadinam || 
(Dhammapada, 323) 


and, in the Santiparva of the Mahabharata, Bhisma, in 
counselling Yudhisthira, has praised this ethical principle in the 
following terms:— 


karma caitad asadhunam asadhu sadhuna jayet | 
dharmena nidhanam éreyo na jayah papakarmana II 
(Ma. Bha. San. 95.16) 
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that is, "the asadhu, that is, 'evil' actions of evil-doers 
(asadhinam) should be counteracted by saintly actions; 
because, even if death follows as a result of righteousness or 
Morality, that is better than the victory which follows from a 
sinful action". But, if the evilness of evil-doers is not 
circumvented by such saintly actions, or, if the counsel of 


peacefulness or propriety is not acceptable to such evil-doers, 
then according to the principle "kantakenaiva kantakam" (i.e., 
"takeout a thorn by a thorn" ~Translator.), it becomes 
necessary to take out by a needle, that is, by an iron thorn, if 
not by an ordinary thorn, that thorn which will not come out 
by the application of poultices (Dasa. 19.9, 12 — 31); because, 
under any circumstances, punishing evil-doers in the interests 
of general welfare, as was done by the Blessed Lord, is the first 
duty of saints from the point of view of Ethics. In enunciating 
the proposition "evilness should be conquered by saintliness", 
the fact that the conquest of or the protection from evil is the 
primary duty of a saint, is first taken for granted; and the first 
step to be taken for attaining that result is mentioned. But, it is 
nowhere stated by our moral philosophers, that if protection 
against evil-doers cannot be obtained by saintliness, one 
should not give 'measure for measure’, and protect oneself, 
but should allow oneself to become a victim of the evil-doings 
of villains; and it must be borne in mind that, that man who 
has come forward to cut the throats of others by his own evil- 
doings, has no more any ethical right to expect that others 
should behave towards him like saints. Nay, it is clearly stated 
in our religious treatises, that when a saint is thus compelled 
to perform some unsaintly Action, the responsibility of such 
unsaintly Action does not fall on the pure-minded saint, but 
that the evil-doer must be held responsible for it, as it is the 
result of his evil doings (Manu. 8.19 and 351); and the 
punishment, which was meted out by the Blessed Buddha 


himself to Devadatta, has been justified in Buddhistic treatises 
on the same principle (Milinda. Pra. 4.1.30 — 34). In the world 
of lifeless things, action and re-action always take place 
regularly and without a hitch. It is true that as the activities of 
aman are subject to his desires, and also, as the ethical 
knowledge necessary for deciding when. 
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to use the trailokya-cintamani-matra (infallible remedy) in 
dealing with evil-doers, is very subtle, even a meritorious 
person is at times in doubt as to whether that which he would 
like to do is right or wrong, moral or immoral — "kim karma kim 
akarmeti kavayopy atra mohitah" (GI. 4.16), (i.e., "what should 
be done and what should not be done is a question which 
puzzles even learned persons" ~Translator.). On these 
occasions, the right thing to do is to take as authoritative the 
decision which is arrived at by the pure mind of a saint, who 
has reached the highest state of complete equability of 
Reason, instead of depending on the wisdom of wise persons, 
who are always more or less subject to selfish desires, or 
merely on one's own powers of reasoning and discrimination; 
because, as arguments and counter-arguments wax in direct 
ratio with the power of inferential logic, these difficult 
questions are never truly or satisfactorily solved by mere 
wisdom, and. without the help of pure Reason; and one has to 
seek the shelter and protection of a pure and desireless 


preceptor to arrive at such a solution. The Reason of those 
law-givers, who are universally respected, has become pure in 
this way; and, therefore, the Blessed Lord has said to Arjuna in 
the Bhagavadgita that:— "tasmac chastram pramanam te 
karyakarya-vyavasthitau" (Gr. 16.24), i.e., "in discriminating 
between what should be done and what should not be done, 
you must look to the authority of the religious and moral 
treatises". At the same time, it must not be forgotten, that 
saintly law-givers like Svetaketu, who come later in point of 
time, acquire the authority of effecting changes even in these 
religious principles. 


The prevalent misconception regarding the conduct in. life of 
non-inimical and peaceful saints is due to the fact that the 

Path of Karma-Yoga is now practically extinct, and the Path of 
Renunciation, which considers all worldly life as discardable, is 
on all hands being looked upon as superior The Gita neither 
advises nor intends that when one becomes non-inimical, one 
should also become non-retaliatory. To that man who does not 
care for universal welfare, it is just the same whether or not 
evil-doers predominate in the world, and whether or not he 
continues to live, But, the philosophy of 
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Karma-Yoga teaches us that though the Karma-yogins, who 
have leached the most perfect state, behave non-inimically 
towards all created beings, recognising the identity of the 
Atman in all, they never fail to do that duty which has befallen 
them according to their own status in life, after discriminating 
between who is worthy and who unworthy, with a frame of 
mind, which is unattached; and that any Action which is 
performed in this manner, does not in the least prejudicially 
affect the equability of Reason of the doer. When this principle 
of the Karma-Yoga in the Gita has been accepted, one can 
properly account for and justify the pride of one's family, the 
pride of one's country, or other similar duties on the basis of 
that principle. Although the ultimate doctrine of this 
philosophy is that, that is to be called Religion which leads to 
the benefit of the entire human race, nay of all living beings, 
yet, as pride of one's family, pride of one's religion, and pride 
of one's country are the ascending steps which lead to that 
highest of all states, they never become unnecessary. Just as 
the worship of the qualityful (saguna) Brahman is necessary in 
order to attain to the quality less (nirguna) Brahman, so also is 
the ladder of pride of one's family, pride of one's community, 
pride of one's religion, pride of one's country etc. necessary in 
order to acquire the feeling of "vasudhaiva kutumbakam'" (i.e., 
"the whole universe IB the family" ~Translator.); and as every 
generation of society climbs up this ladder, it is always 
necessary to keep this ladder intact. In the same way, if 
persons around one, or the other countries around one's 


country, are on a lower rung of this ladder, it is not possible for 
a man to say that he will always remain alone on a higher rung 
of the ladder; because, as has been stated above, those 
persons who are on the higher steps of that ladder, have 
occasionally to follow the principle of 'measure for measure’, 
in order to counteract the injustice of those who are on the 
lower steps. There is no doubt that the state of every human 
being in the world, will improve gradually and reach the stage 
when everyone realises the identity of the Atman in every 
created being. At any rate, it is not improper to entertain the 
hope of creating such a frame of. mind in every human being. 
But, it naturally 
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follows that so long as everyone has not reached this ultimate 
state of development of the Atman, saints must, having regard 
to the state of other countries or other societies, preach the 
creed of pride of one's country etc., which will for the time 
being be beneficial to their own societies. Besides, another- 
thing, which must also be borne in mind is that, as it is not 
possible to do away with the lower floors of a building, when 
the higher floors are built; or, as the pick-axe does not cease to 
be necessary, because one has got a sword in one's hand; or, 
as fire does not cease to become necessary, because one has 
also got the Sun, so also does patriotism, or the pride of one's 
family, not become unnecessary, although one has reached 


the topmost stage of the welfare of all created things. 
Because, considering the matter from the point of view of the 
reform of society, that specific function, which is performed by 
the pride of one's family, cannot be got merely out of pride of' 
one's country, and the specific function, which is performed' 
by the pride of one's country, is not achieved by the 
Realisation of the identity of the Atman in all created beings, 
In- short, even in the highest state of society, patriotism and 
pride- of one's family and other creeds are always necessary to 
the same extent as Equability of Reason. But, as one nation is 
prepared to cause any amount of harm to another nation for 
its own benefit, on the basis that the pride of one's own 
country is the only and the highest ideal, such a state of things 
is not possible if the benefit of all created beings is looked 
upon as such ideal. If there is a conflict between the pride of 
one's family, the pride of one's country, and ultimately the 
benefit of the entire human kind, then, according- to the 
important and special preaching of that Ethics, which is replete 
with Equability of Reason, duties of a lower order should be 
sacrificed for duties of a higher order. When Vidura was 
advising Dhrtarastra, that rather than not give a share of the 
kingdom to the Pandavas, at the desire of Duryodhana, and 
thereby run the risk of the whole clan being destroyed in the 
resulting war, he (dhartarastra) should give up the single 
individual Duryodhana, though Duryodhana 
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was his son, if he was obstinate, he (Vidura) in support of his 
position has said:— 


tyajed ekarn kulasyarthe gramasyarthe kularn tyajet | 


gramam janapadasyarthe atmarthe prthivim tyajet II 
(Ma. Bha. Adi. 111.36; Sabha. 61.11) 


that is, "for protecting a family, one person may be 
abandoned; for a town may be abandoned; and for the 
protection of the Atman, even the earth may be abandoned." 
The principle mentioned above is borne out by the first three 
parts of this stanza, and the fourth part of the stanza 
enunciates the principle of the protection of the Atman. As the 
word 'Atman' is acommon pronoun, this doctrine of Self- 
protection applies to a united society, community, country or 
empire, in the same way as it applies to an individual, and 
when one considers the rising gradation of one man for a 
family, a family for a town, a town for a country, etc., one sees 
clearly that the word Atman, must be considered to carry a 
higher value than all the other things. Nevertheless, some 
selfish persons, or persons unacquainted with ethical 
principles, sometimes interprete this part of the stanza in quite 
a perverse way, as importing merely selfishness, it is therefore 
necessary to mention here that this principle of protection of 
the Atman is not the same as the principle of selfishness. 
Because, these moral philosophers who have declared the 
path advocated by the self-worshipper Carvaka as devilish 


(See, Gi. Chap. 16) cannot preach to anyone the destruction of 
the universe for one’s own selfish interests. The word ‘arthe' 
in the above stanza does not indicate merely a selfish interest, 
but must be interpreted as meaning 'for defending oneself 
against a calamity, if it has come’; and the same meaning is 
also to be found in dictionaries. There is a world of difference 
between selfishness and protection of the Self (Atman). 
Causing the detriment of others, being inspired by the desire 
of enjoying objects of pleasure, or by avarice, and for one’s 
own benefit is selfishness. This is inhuman and forbidden, and 
it is stated in the first three parts of the above stanza, that one 
must always consider the benefit of the multitude, rather 
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than of an individual. Yet, as there is one and the same Atman 
in all created things, everyone has an inherent natural light of 
being happy in this world; and no single individual or society in 
the world can ever ethically acquire the right to cause the 
detriment of another individual or society by disregarding this 
universal, important, and natural right, merely because the 
one is more than the other in numbers, or in strength, or 
because the one has a larger number of means than the other 
for conquering the other. If, therefore, someone seeks to 
justify the selfish conduct of a society, which is bigger in 
numbers than another society, on the ground that the benefit 
of a larger multitude, is of higher importance than the benefit 


of an individual or of a smaller multitude, such a method of 
reasoning must be looked upon as demonical (raksas!). 
Therefore, the fourth part of the stanza says, that if other 
people behave unjustly in this way, then the inherent ethical 
right of everybody of protecting himself, is of higher 
importance than the benefit of a larger multitude; nay, of even 
the whole world; and this has been mentioned along with the 
matter explained in the first three parts of the stanza, as an 
important exception to the principle enunciated in them. 
Further, it must also be realised, that one can bring about 
universal welfare only if one lives; therefore, even considering 
the matter from the point of view of universal benefit, one has 
to say with Visvamitra that "jivan dharmam avapnuyat", i.e., 
"one can think of Morality, only if one remains alive"; or, with 
Kalidasa that, "Sarirarn adyam khalu dharmasadhanam" 
(Kuma. 5.33), i.e., "the body is the fundamental means of 
bringing about Morality"; or, with Manu, that, "atmanam 
satatam rakset", i.e. "one should always protect oneself". But 
although this right of self-protection thus becomes higher than 
the benefit of the world, yet, as has been mentioned above in 
the second chapter, saints are, of their own will, willing on 
several occasions to sacrifice their lives for their family, or 
country, or religion, or for the good of others; and the same 
principle has been enunciated in the three parts of the above 
stanza. As on these occasions, the mac of his own free will 
sacrifices his important right of Self-protection, the ethical 
"value of such an act is considered higher than that of all other 
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acts, Yet, it becomes quite clear from the story of dhartarastra, 
mentioned above, that mere learning or logic is not sufficient, 
to rightly determine whether such an occasion has arisen, and 
that in order to arrive at a correct decision on that matter, the 
inner consciousness (antahkarana) of the person, who wishes 
to decide, must first have become pure and equable. It is not. 
that Dhrtarastra was so feeble-minded as not to understand 
the advice which was given by Vidura. But, as has been stated' 
in the Mahabharata itself, his Reason could not become- 
equable as a result of his love for his son. Just as Kubera is 
never in need for a lakh of rupees, so the man whose Mind has 
become equable, experiences no dearth of the feeling of the 
identity of the Atman in the members of a family, or a country, 
or in co-religionists, or any other inferior orders of identities. 
All these identities are included in the identity of the Brahman 
and the Atman; and saints carry on the maintenance and 
welfare of the world by preaching to different persons either 
their duty to their country, or their duty to their family f or 
other narrow religions, or the comprehensive religion of 
universal welfare, as may be meritorious for a particular- 
person on a particular occasion, according to the state of his- 
Reason, or for his own protection. It is true that in the present 
state of the human race, patriotism has become the highest 
religion; and even civilised countries utilise their learning, skill, 


and money, in contemplating on and preparing for the 
destruction of as large a number of persons in as short a time 
as possible, from a neighbouring inimical country, as- soon as 
the occasion arises. But Spencer, Comte, and other 
philosophers have distinctly maintained in their works, that 
one cannot, on that account, look upon that as the highest, 
ethical ideal of the human race; and | do not understand how 
that objection, which has not been raised to the doctrine 
preached by them, can become effective as against the 
doctrine of the identity of the- Atman in all created beings, 
which arises from our Metaphysical philosophy. As, when the 
child is young, one has to make its clothes as will fit its body — 
or perhaps slightly bigger, because it is growing — so also is the 
case with the Realisation of identity of the Atman in all created 
beings. Be it a society or an individual, if the 
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ideal placed before it, in the shape of the identity of the Atman 
in all created beings, is consistent with the spiritual 
qualification of that individual or society, or at most a little 
advanced, it will be beneficial to it; but if one asks that society 
or individual to achieve something, how excellent soever, 
which is more than it can accomplish, it will never be benefited 
by it. That is why the worship of the Parabrahman has been 
prescribed in the Upanisads by rising gradations, though in fact 
the Parabrahman is not circumscribed by any grades; and 


though a warrior class is not necessary in a society in which 
everyone has reached the state of a Sthitaprajfia, yet, our 
religion has included that caste in the arrangement of the four 
castes, having regard to the contemporary state of other 
societies in the world, and on the basis of the principle 
"atmanam satatam rakset" (i.e., " protect yourself at all times" 
~Translator.); and even in that highest and ideal state of 
society which has been mentioned in his works by the Greek 
philosopher Plato, the highest importance has- been given to 
the class which becomes proficient in warfare by constant 
practice, because that class occupies the position of protectors 
of society. This will clearly show that though philosophers are 
always immersed in the contemplation of the highest and 
purest of ideas, they never fail to take into account the then 
prevailing imperfect state of society. 


When all things have been considered in this way, it becomes 
clear that the true duty of scients is (i) to keep their own 
Reason free from objects of pleasure, peaceful, non- inimical, 
and equable, by Realising the identity of the Brahman and the 
Atman; and (ii) without getting disgusted with ordinary 
ignorant people, because they themselves have attained this 
high state of mind, and without perverting the Reason of such 
ordinary people, by themselves abandoning worldly duties and 
accepting the state of Abandonment of Action (karma- 
samnyasa), to preach to people whatever is proper for them, 
having regard to prevailing conditions, and to place before 


their eyes the living example of a model moral life, in the 
shape of their own desireless adherence to duty , and (iii) in 
that way to place all on the path of betterment, as gradually 
and peacefully as possible, but at the same time 
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enthusiastically. This is what is done by the Blessed Lord <by 
taking various incarnations from time to time; and the sum and 
substance of the entire philosophy of the Gita is, that scients 
should follow the same example, and should at all times 
continue to do their duty in this world desirelessly, and to the 
best of their abilities, and with a pure mind, and without an 
eye to the Fruit; that they should be willing to lay down their 
lives, if necessary, while they are doing so (GI. 3.35); and that 
they must not under any circumstances fail in their duty. This 
is what is known as universal welfare (lokasamgraha); and this 
is the true Karma-Yoga. It was only when the Blessed Lord had 
explained to Arjuna this wisdom about what should be done 
and what should not be done, on the basis of Vedanta, 
simultaneously with explaining Vedanta to him, that Arjuna, 
who at first was on the point of giving up warfare and taking 
up the life of a mendicant, was later on ready to participate in 
the terrible war — not only because the Blessed Lord asked him 
to do so, but voluntarily. This principle of the equable Reason 
of the Sthitaprajfia (Steady-in-Mind), which had been preached 
to Arjuna, being the fundamental basis of the philosophy of 


Karma-Yoga, | have in this chapter taken that as a hypothesis, 
and after having explained how the highest principles of Ethics 
are justified and explained on the basis of that principle, | have 
afterwards shortly stated the prominent parts of the 
philosophy of Karma- Yoga, such as: how people should 
behave towards each other in society from the point of view of 
Self-Identification; what modifications become necessary in 
the principles of Absolute Ethics, as a result of the law of 
‘measure for measure’, or as a result of the worthiness or 
unworthiness of the person one has to deal with; as also how 
saints living in morally imperfect societies have to follow 
principles of morality, which are exceptions to the general 
principles etc. If the same method of argument is applied to 
the questions of justice, charity, philanthropy, kindness, non- 
violence, truth, not-stealing and other eternal principles, and if 
even a separate treatise is written on each of these subjects, in 
order to show what modifications will have to be made in the 
case of each of them, as occasion arises, consistently with the 
present morally imperfect 
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state of society, they will not be exhausted; and that is also not 
the principal object of the Bhagavadgita. | have, in the second 
chapter of this book, touched on the questions of how a 
conflict arises between Non-Violence and Truth, or Truth and 
Self- Protection, or Self-Protection and Peacefulness etc., and 


how, on that account, there arises at times a doubt as to what 
should be done and what should not be done. It is clear, that 
on such occasions, saints make a careful discrimination 
between ‘ethical principles,’ ‘ordinary worldly affairs,’ 'self- 
interest’, ‘benefit of all created things' etc., and then arrive at a 
decision as to what should be done and what should not be 
done; and this fact has been definitely stated by the syena bird 
to king Sibi in the Mahabharata; and the English writer 
Sidgwick has, in his Book on Ethics, propounded the same 
principle in great detail, and by giving many examples; but the 
inference drawn from this fact by several Western 
philosophers, that the accurate balancing of self-interest and 
other's- interest, is the only basis for determining ethical laws, 
has never been accepted by our philosophers; because, 
according to our philosophers, this discrimination is very often 
so subtle and so ‘anaikantika’, that is, so productive of so many 
conclusions, that unless the Equability of realising that 'the 
other man is the same as myself, has been thoroughly 
impressed on one's mind, it is impossible to arrive at an 
invariably correct discrimination between what should be 
done and what should not be done, merely by inferential 
reasoning; and if one does so, it will be a case of 'the pea-hen 
tries to dance because the 'the peacock dances’. This is the 
main drawback in the arguments of Western Utilitarians like 
Mill and others. If because an eagle, swooping down, takes a 
lamb in its claws high up in the air, a crow also attempts to do 
so, he is sure to come to grief; therefore, the Gita says, that it 


is not sufficient to place reliance merely on the outward 
devices adopted by saints; and that one must depend on the 
principle of an equable Reason, which is always alive in their 
hearts; and that Equability of Reason is the true root of the 
philosophy of Karma-Yoga. Some modern Materialistic 
philosophers maintain that SELF-INTEREST is the basic 
foundation of Ethics; whereas others give that place to 
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PHILANTHROPY, that is, 'the greatest good of the greatest- 
number’. But | have shown above in the fourth chapter, that, 
these principles, which touch merely tie external results of 
Action, do not meet all situations; and that one has necessarily 
to consider to what extent the Reason of the doer is pure. It' is 
true that the discrimination between the outward effects of 
Action, is a sign of wisdom and far-sightedness. But, far- 
sightedness is not synonymous with Ethics; and, therefore, our 
philosophers have come to the conclusion that the true basis 
of Proper Action does not lie in the mere mercenary process of 
discriminating between different external Actions; and that' 
the HIGHEST IDEAL (paramartha) in the shape of Equability oft 
Reason, is the fundamental basis of Ethics; and one comes to- 
the same conclusion if one properly considers what the most 
perfect state of the Personal Self (Jivatman), is; because, 
though many persons are adepts in the art of robbing each 
other by avarice, nobody says that this cleverness, or the 


futile- Knowledge of the Brahman, consisting of knowing in 
what? 'the greatest good of the greatest number' lies, is the 
highest ideal of everyone in this world. That man alone is the 
highest of men, whose Reason is pure. Nay; one may even say 
that the man, who, without having a stainless, non-inimical, 
and pure mind, is only engrossed in the calculating 
discrimination between outward Actions, runs the risk of 
becoming a hypocrite (See Gi. 3.6). If one accepts Equability of 
Reason, as the basis of the philosophy of Karma-Yoga, this 
objection, does not arise. It is true that by taking Equability of 
Reason as the fundamental basis, one has to consult saints for' 
determining between morality and immorality, in 
circumstances of exceptional difficulty; but there is no help for 
that. Just as when a man is down with a very serious illness, its 
diagnosis or treatment is impossible without the help of a 
clever doctor so also will it be futile for an ordinary person to 
proudly imagine that he will be able to arrive at a faultless- 
decision between morality and immorality, without the help of 
saints, and merely on the basis of the principle of 'the greatest 
good of the greatest number’, when there is a difficult and 
doubtful situation. One must always increase Equability of 
Reason by constant practice;, and when the minds of all 
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the human beings in the world gradually reach the state of 
perfect Equability in this way, the Krtayuga will start, and the 


highest ideal or the most perfect state of the human race will 
be reached by everyone. The philosophy of the Duty and Non- 
Duty has been evolved for this purpose; and, therefore, the 
edifice of that philosophy must also be based on the 
foundation of Equability of Reason. But, even if one does not 
go so deep as that, but only considers Ethics from the point of 
view of the test of public opinion, the theory of Equability of 
Reason expounded in the Gita, is seen to be more valuable and 
more consistent with fundamental principles, than the 
Western Materialistic or Intuitionist philosophies, as will be 
apparent from the comparative examination of these different 
principles made by me later on in the fifteenth chapter. But, 
before coming to that subject, | shall deal with one important 
part of the explanation of the import of the Gita, which still 
remains to be dealt with. 
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CHAPTER XIII. 
THE PATH OF DEVOTION. 


(BHAKTI-MARGA). 


sarvadharman parityajya mam ekam Saranam vraja 
aham tva sarvapapebhyo moksyayisyami ma gucah Il [4] 


~ Gita. (18.66). 


| have so far dealt, from the Metaphysical point of view, with 
the question of how the Desireless Realisation of the identity 
of the Atman in all created beings, which is instilled into the 
body, is the foundation of the Karma-Yoga and of Release; and 
of how this pure Reason is acquired by Realising the identity of 
the Atman and the Brahman; and why everyone must, so long 
as life lasts, perform the duties, which have befallen him 
according to his status in life, with his pure Reason. But, the 
subject-matter preached in the Bhagavadgita is not thereby 
exhausted; because, although there is no doubt that the 


[1] "Give up all kinds of religions (dharma), that is, means of attaining the 
Paramesvara, and surrender yourself to Me alone. | shall redeem you 
from all sins, do not be afraid". See the explanation of the meaning of 
this stanza at the end of this chapter. 


Realisation of the identity of the Brahman and the Atman is 
the only true Reality and the ideal, and that " there is nothing 
in the world which is equally holy " (G1. 4.38), yet, in as much 
as the consideration of that subject-matter, which has been 
made so far, as also the path or manner of acquiring that 
Equability of Reason, is wholly dependent on the Reason itself, 
ordinary persons feel a doubt as to how one can acquire that 
keenness of Intelligence by which that path or manner can be 
fully realised, and whether if somebody's Reason is not so 
keen, that man must be considered as lost; and such a doubt is 
certainly not ill-founded. They say: if even the greatest of 
Jfianins have to say 'neti, neti' (i.e., It is not this, It is not that' 
~Translator.) in describing that your immortal highest Brahman 
(Parabrahman), which is clothed in the perishable Name-d and 
Form-ed Maya, how are ordinary persons like us to understand 
it? Therefore, why should anyone be found fault with 
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if he asks to be shown some easy path or manner, by following 
which this deep knowledge of the Brahman can come within 
the periphery of his limited receptiveness? It is stated in the 
Gita and in the Kathopanisad that though there are many who; 
being struck by astonishment, describe their experience of the 
Atman (that is, of the Brahman), and though there are others 
who listen to that description, yet, no one understands that 
Atman (Gi. 2.29; Katha. 2.7); and there is even a very 


instructive story about this in one place in the Sruti texts. In 
this story, there is a description that when Baskali asked Bahva 
the question: "My lord, explain to me, please, what the 
Brahman is", Bahva would not give any answer. Though Baskali 
repeated that question, Bhava was still silent. When- this had 
happened three or four times, Bahva said to Baskali: "| have 
been all this while giving an answer to your question, and yet 
you ' do not understand it. What more can | do? The form of 
the Brahman cannot be described in any way, and therefore, 
remaining quiet and not giving any description of it, is the 
truest description of the Brahman. Have you now understood 
it?" (Ve. SU. Sam. Bha. 3.2.17). In short, how is a man 
possessing only an ordinary Reason to- realise this 
indescribable, unimaginable Parabrahman, which is absolutely 
different from the visible world (drsyasrstivilaksana), and 
which can be described only by keeping quiet, which can be 
seen only after the eyes have ceased to see, and which can be 
Realised only after one has ceased to Realise? (Kena. 2.11); 
and how is a man to thereby acquire the state of Equability 
and afterwards attain Release? If there is no means except a 
keen intelligence for realising by- personal experience and in 
all its bearings, the form of the Paramesvara described by the 
words "there is only one Atman in all created beings", and for 
thereby attaining the highest excellence, then, millions of 
people in the world must give up the hope of attaining the 
Brahman, and sit quiet; because, highly intelligent people are 
necessarily always few. If one says that it 'will be enough to 


place reliance on what these scients say, we come across 
numerous differences of opinion even among the scients. 
Besides, if one says that it is enough to merely place such 
reliance, it necessarily follows that the 
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path of 'faith' or 'belief' is open for acquiring this recondite 
Knowledge, in addition to the path of Reason; and really- 
speaking, it will be seen that Knowledge does not become 
complete or even fruitful without Religious Faith (Sraddha). 
That all Knowledge is acquired merely by Intelligence, and that 
no other mental faculties are necessary for that purpose is an 
idle belief of certain philosophers, whose minds have become 
crude as a result of life-long contact with sciences based on 
inferential reasoning. For instance, let us take the proposition 
that, 'to-morrow morning the Sun will rise again’. We think 
that the knowledge contained in this proposition is absolutely 
immutable. Why? Because, we and our ancestors have seen 
this occurrence going on uninterruptedly so long. But, if one 
considers the matter deeply enough, it will be seen that the 
fact that one and one's ancestors have so far seen the Sun 
rising daily can never become a reason for the Sun to rise to- 
morrow, that the Sun does not rise every day in order that one 
should see it rise, nor because one sees it rise; and that the 
reasons for the Sun to rise are quite different. And if the fact 
that you see the Sun rise every day, cannot be a reason for the 


Sun to rise to-morrow, what guarantee is there that the Sun 
will rise to-morrow? After a particular occurrence has been 
observed to take place in the case of a particular thing for a 
GREAT LENGTH of TIME, concluding that that occurrence will 
continue in future PERMANENTLY is a kind of Faith; and 
although we may give it the high sounding name of 'inference', 
yet, it must be borne in mind that this inference is not an 
inference based on a consideration of Cause and Effect, and 
arrived at by the Intelligence, but is fundamentally based on 
Faith. The inference drawn by us that because Rama finds 
sugar sweet, Soma will also find it sweet, is, as a matter of fact, 
fundamentally of the same nature; because, though it is true 
that our Intelligence actually experiences the knowledge that 
sugar is sweet, yet, when we go beyond that, and say that all 
persons find sugar sweet, we have to combine Faith with 
Intelligence. In the same way, it need not be told that in order 
to understand the principle of Geometry, that it is possible to 
have two straight lines which will never touch each other, 
however far 
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they may be extended, one has to go beyond the bounds of all 
personal experience, with the help of Faith. Besides, all the 
activities of the world go on with the help of inherent mental 
faculties like Faith, Love etc., and Intelligence does nothing 
beyond controlling these mental faculties. | have explained 


above in the chapter on the Body and the Atman, that when 
once the good or bad nature of any particular thing has been 
ascertained by the Intelligence, the further execution of that 
decision has to be carried out with the help of the Mind or of 
the mental faculties. Therefore, in order to perfect the 
knowledge which has been acquired by Intelligence, and in 
order that that knowledge should be translated by means of 
the Intelligence into behaviour and action, such knowledge has 
always to rely on Faith, Kindness, Affection, Love of Duty, and 
other inherent mental tendencies; and that knowledge which 
does not rely on the help of these mental tendencies after 
they have been awakened and purified, must be looked upon 
as bare, incomplete, perversely inferential, and barren or 
immature. Just as the bullet in a gun cannot be fired without 
the help of gunpowder, so also can the knowledge acquired 
merely by Intelligence not redeem anyone without the help of 
mental qualities like Love, Faith, etc.; and this principle was 
fully known to our ancient Rsis. For example, it is stated in the 
Chandogya that in order to prove to Svetaketu that, the 
imperceptible and subtle Parabrahman is the fundamental 
cause of the visible world, his father, asked him to bring the 
fruit of a banian tree (vata-vrksa), and to see what was inside. 
When Svetaketu had cut open that fruit and seen inside, he 
said:— "there are innumerable minute seeds or grains inside." 
When his father again said to him: "take one of those seeds, 
and tell me what is inside it", Svetaketu replied: "| see nothing 
inside the seed ". To that his father replied: "O my son, this 


tremendous banian tree (vata-vrksa) has sprung from that 
nothing which you see inside"; and his father has ultimately 
said to him, "Sraddhasva", i.e., "put faith in this", that is, "do 
not merely keep this idea in your Mind, and say 'yes' to my 
face, but go beyond it; in short, let this principle be impressed 
on your heart, and let it be translated into your actions" (Chan. 
6. 12). If Faith is ultimately necessary in 


p.570. 


order to obtain the definite knowledge that the Sun is going to 
rise to-morrow morning, then it undoubtedly follows that after 
having gone by the cart-road of Intelligence as far as possible 
for completely Realising the eternal, unending, all-causing, all- 
knowing, independent, and vital Principle, Which is the root of 
the entire universe, one has to go further, at least to some 
extent, by the foot-path of Faith and Affection. That woman 
whom a man looks upon as venerable and worshipful, because 
she is his mother, is looked upon by others as an ordinary 
woman, or according to the scientific camouflage of words of 
Logicians, she is "garbhadharanaprasavadi stritva- 
samanyavacchedakavacchinnavyaktivisesah". From this simple 
example, one can easily understand the difference brought 
about. by pouring the Knowledge acquired by mere inference, 
into' the mould of Faith and Affection; and for this very reason, 
it is stated in the Gita that "the most excellent Karma-Yogin 
from among all, is the one who has Faith" (G1. 6.47); and, as 


has been stated above, there is also a theorem of the 
Philosophy of the Absolute Self that, "acintyah khalu ye 
bhavah na tams tarkena cintayet", i.e., "the form of those 
objects which, being beyond the organs, cannot be imagined, 
should not be determined merely by the help of inference". 


If the only difficulty were that the qualityless Parabrahman is 
difficult to Realise for ordinary persons, then, that difficulty 
could be overcome by Faith or confidence, though there- 
might be a difference of opinion among the intelligent 
persons; because, in that case we could judge for ourselves 
which of these intelligent persons was more reliable, and put 
faith in bis statements (Gi. 13.25). In logic, this course is known 
as. 'apta-vacana-pramana' (i.e., "belief in the statements of a 
credible person" ~Translator.), 'apta' means a reliable person. 
If we look at the affairs of the world, we see that hundreds of 
persons carry on their activities, relying on the statements of 
trustworthy persons. There will be very few persons who will 
be in a position to explain scientifically why two into five is 
equal to ten and not seven, or why when a second figure one 
is placed after the first figure one, we get eleven, and not two. 
Nevertheless, the affairs of the world are going on in the belief 
by Faith that these statements- 
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are true. We will come across very few persona who will have 
an actual personal knowledge of the fact whether the height of 
the Himalayas is five miles or ten miles; yet, if someone asks us 
what the height of the Himalayas is, the figure of "23000 feet", 
learnt by heart by us in school from books on Geography at 
once escapes from our lips | Then, if someone says to us: 
‘describe the nature of the Brahman’, what is the objection to 
our saying: ‘it is qualityless'? Although the ordinary man in the 
street may not have sufficient intelligence to investigate into 
whether or not it is really qualityless, and to discuss the pros 
and cons, yet, Faith is not such a quality that it is possessed 
only by persona of the highest intelligence. Even the most 
ignorant man has no dearth of faith, and if he carries on all his 
numerous affairs with the help of Faith, there is not the 
slightest difficulty in the way of his believing by Faith that the 
Brahman is qualityless. Even if one considers the history of the 
doctrine of Release, it will be seen that even before Jhanins 
had come to the conclusion that the Brahman is qualityless, 
after having analysed its nature and form, man had by Faith 
come to the conclusion that there was, at the bottom of the 
created universe, some Principle far different from and 
stranger than the perishable and mutable things in the world, 
Which was eternal, immortal, independent, omnipotent, 
omniscient, and all-pervasive; and he had been worshipping it 
in some form or other. It is true that he could not at that time 
explain or justify this Knowledge; but even in the Material 
sciences, the rule is that the experience comes first, and the 


explanation or justification of it comes afterwards. For 
instance, before Bhaskaracarya discovered the principle of 
gravity of the earth, and ultimately Newton discovered the 
principle of gravity of the entire universe, the fact that the fruit 
from a tree falls down to the earth, was known to everyone 
from times immemorial. The same argument applies to 
Metaphysics. It is true that the purpose of Intelligence is to 
analyse the Knowledge which has been acquired by Faith, and 
to give an explanation of it; but though a proper explanation of 
that Realisation is not forthcoming, it cannot, on that account, 
he said that the Knowledge which has been acquired by Faith 
is a mere illusion. 
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If it were enough, merely to believe that the Brahman is 
qualityless, there is no doubt that that could be done merely 
by Faith as stated above (Gi. 13.5). But, as has been stated at 
the end of the ninth chapter, the bare Realisation that the 
Brahman is qualityless, is not enough to enable a person to 
reach his highest ideal in this world, namely, the Brahmi state 
or the state of the Siddha (Perfect). That Knowledge must be 
made to permeate the heart and the bodily organs by means 
of intense practice and continual habit, and the Realisation of 
the identity of the Brahman and the Atman must become an 
inherent nature, by means of constant behaviour consistent 
with that idea; and the only way for achieving that result is to 


imbibe the nature and form of the Paramesvara by Love, and 
to make one's mind uniform with the Paramesvara. This 
measure or method has been in vogue in our country from 
times immemorial, and it is known as "Worship (upasana) or 
Devotion (bhakti). The Sandilya-Sitra defines 'Bhakti' as: "sa 
(bhaktih) paranuraktir 1Svare", i.e., ‘bhakti’ is the 'para,' that is, 
the most intense love towards the Isvara " (San. Sd. 2). ‘para’ 
does not mean only 'most intense’; but it must also be 
purposeless (nirhetuka), that is, it must not be for this or that 
purpose, but unselfish and immutable. It is stated in the 
Bhagavata-Purana that it must be "ahetukya vyavahita ya 
bhaktih purusottame" (Ma. Bha. 3.29.12); because when the 
Devotion is purposeful (sahetuka), and the man says: " O, God! 
give me a particular thing," it, to some extent, acquires a 
mercenary appearance like the Desireful Vedic sacrificial ritual. 
When Devotion thus becomes mercenary or rajasa, one does 
not thereby acquire purification of the Mind; and if the 
purification of the Mind is not complete, Metaphysical 
excellence or the obtaining of Release is to that extent 
prejudiced. As the principle of total Desirelessness, which is 
part of the philosophy of the Highest Self (adhyatma-sastra), 
thus also finds a place in the Path of Devotion, the Gita has 
divided the devotees of the Blessed Lord into four classes, and 
has stated that the Devotee, who worships the Paramesvara, 
‘artharthi', that is, 'with some particular motive’, is of a lower 
order, and the JAanin, who like Narada and others, worships 


the Blessed Lord merely as a matter of duty, like other 
desireless 
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Actions, though he has Realised the Paramesvara and has, 
therefore, nothing more to obtain (GI. 3.18) is the most 
excellent of all (Gi. 7.16 — 18). This Devotion is of nine kinds 
according to the Bhagavata-Purana as follows:— 


Sravanam kirtanarn visnoh smaranam padasevanam | 
arcanam vandanam dasyam sakhyam atmanivedanam 


ll (Bhag. 7.5.23). 


(that is: "listening to the praise of Visnu, praising Him, thinking 
of Him, serving at His feet, worshipping Him, bowing down 
before Him, being His slave, loving Him, and dedicating oneself 
to Him" ~Translator.); and in the Bhakti-Sitra by Narada, it is 
divided into eleven classes. But, as all these kinds of Devotion 
have been described in detail in the Dasabodha and other 
Marathi books, | will not further discuss them here. Whatever 
may be the nature of the Devotion, it is clear that the ordinary 
purpose of Devotion, namely, of cultivating an intense and 
Desireless love for the Paramesvara, and forming one's mental 
tendencies accordingly, must be carried out by every man with 
the help of his Mind; because, as has been explained by me 
above in the sixth chapter, the internal organ of Intelligence 


does nothing beyond deciding between what is good or bad, 
righteous or unrighteous, and performable or unperformable;. 
and all the other mental functions have to be carried out by 
the Mind itself. Therefore, we now arrive at the Dual division, 
(i) the Mind, and (ii) the object of worship, that is to say, the 
object which is to be loved; but that most excellent form of the 
Brahman, which has been advocated in the Upanisads, is 
beyond the organs, imperceptible, eternal, qualityless, and 
‘ekamevadvitiyam'’, (i.e., 'one alone, without a second’ 
~Translator.); and therefore, one cannot start one's worship 
with the Brahman. Because, when one realises this excellent 
form of the Brahman, the Mind does not any more remain a 
separate entity, and, as has been stated before in the chapter 
on the Philosophy of the Absolute Self, the worshipper and the 
worshipped, or the Knower (jfiata) and the Knowable (jfieya) 
both become uniform. The qualityless Brahman is the ultimate 
goal, it is not the means to be employed for reaching the goal;. 
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and unless the mind acquires, by some means or other, the 
capacity of becoming unified with the qualityless Brahman, 
one cannot personally get a vision of this excellent form of the 
Brahman. Therefore, the Form of the Brahman which has to be 
taken for the Devotion or Worship to be performed, as a 
means of Realising the Brahman, is of the second order, that is 
to say, it is the qualityful (saguna) form, which can be Realised 


by the Mind, on account of the difference between the 
worshipper and the worshipped; and therefore, wherever the 
worship of the Brahman has been prescribed in the Upanisads, 
the Brahman to be worshipped has been described as 
qualityful, notwithstanding that it is imperceptible. For 
example, although that Brahman, of which the worship has 
been prescribed in the Sandilya-Vidya, is imperceptible, that is, 
formless, yet, it is stated in the Chandogyopanisad, that it must 
possess existence (satya-samkalpa), and also all such faculties 
as smelling (gandha), tasting (rasa), and acting (karma), which 
are perceptible to the Mind (Chan. 3.14). Although the 
Brahman to be worshipped is in this case qualityful, yet, it is 
imperceptible (avyakta), that is, formless (nirakara). But, the 
natural formation of the human Mind is such that man finds it 
extremely difficult, or almost impossible, to love or to make his 
mind uniform, by meditation and concentration, with an 
object from even among the qualityful objects, which is 
imperceptible, that is, which, having no definite form, smell, 
etc., is, on that account, not cognisable by the organs. 
Because, as the Mind is naturally restless, it cannot understand 
on what to concentrate itself, unless it has before itself, by 
way of support, some steady object, which is perceptible to 
the organs. If this mental act of concentration is found difficult 
even by JAanins. how much more so then by ordinary people? 
Therefore, just as in teaching Geometry one has to draw ona 
slate or on a board, by way of sample, a small portion of a line, 
in order to impress on the Mind the nature of a straight line, 


which, though in itself eternal, endless, and breadthless. that is 
to say. imperceptible, is yet qualityful, because it possesses the 
quality of length, so also, ordinary people at least have got to 
keep before the mind, some perceptible object, which has a 
‘pratyaksa' (visible) Name and Form, in order that they 
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should acquire affection for and make their minds uniform 
with the Paramesvara, Who is the cause of everything, 
omnipotent, and omniscient, that is to say, qualityful, but who 
is yet formless, that is to say, imperceptible (avyakta). [1] Nay, 
unless some perceptible thing has been seen, the human mind 
cannot conceive the idea of the Imperceptible, For instance, it 
is only after one has seen by one's own eyes the perceptible 
colours red, green etc., that the common and imperceptible 
idea of 'colour' comes into existence in the human mind, and 


[1] In this matter, the following stanza is mentioned as being from the 
Yoga-Vasistha: 


aksaravagamalabdhaye yatha sthilavartula-drsatparigrahah | 


suddhabuddhaparilabdhaye tatha daru-mrnmayaisilamayracanam I 


that is, "as pieces of stone are arranged (before a child), in order to 
acquaint it with letters, so are idols of wood, or earth, or stone taken, in 
order to acquire knowledge of the pure and knowledgeful 
Parabrahman". This stanza, however, is not to be found in the Yoga- 
Vasistha. 


not otherwise. You may call this the natural quality or the 
defect of the human mind. Whatever may be the case, so long 
as the embodied human being cannot get rid of this mental 
quality, there is no other way except to descend from the 
Qualityless into the Qualityful, and into the Perceptible 
Qualityful rather than the Imperceptible Qualityful, for 
purposes of Worship (upasana) or Devotion (bhakti). 
Therefore, the path of worshipping the Perceptible, has been 
in vogue since times immemorial, and ultimately in Upanisads 
like the Rama-tapantya and others, the worship of the 
perceptible form of the Brahman, in the shape of human 
beings, is mentioned; and in the Bhagavadgita also, this 
doctrine has been reiterated in the following logical form:— 


kleso 'dhikataras tesarn avyaktasaktacetasam | 
avyakta hi gatir duhkham dehavadbhir avapyate ll (Gi. 
12.5). 


that is, "that man who wishes to concentrate his Mind (citta) 
on the Imperceptible (avyakta), suffers much; because, to the 
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human being, clothed in a body and organs, it is inherently 
difficult to reach this state of the Imperceptible". This path of 
‘visible experience’ is known as the "Path of Devotion". When 
once the form of the Parabrahman has been, defined by 


means of the Intelligence, concentrating the mind on Its 
imperceptible form by means of thought, will be possible- for 
an intelligent person; not that it is impossible; but in as much 
as this act of attaching the 'Mind' on the Imperceptible, has to 
be accomplished by the help of Faith or Affection, one does 
not escape the necessity of Faith and Affection in this path. 
Therefore, from the philosophical point of view, even- the 
worship of the saccidananda Brahman (the Brahman which: is 
eternal, conscious, and joyful), must be included in the Path of 
Devotion, which is founded on Love. Nevertheless, as the form 
of the Brahman, which is taken for purposes of meditation in 
this path, is essentially imperceptible, and is accessible only to 
the Reason, that is, only to JAana, and is the most important 
factor, it is usual not to refer to this path as the Path of 
Devotion, but as Contemplation of the Absolute Self, 
(adhyatma-vicara), the Worship of the Imperceptible 
(avyaktopasana) or simply Worship (upasana), or the PATH OF 
KNOWLEDGE; and although the Brahman which is worshipped 
is required to be qualityful, yet, if one takes a perceptible, 
instead of an imperceptible form, and especially a human 
form, for worship, that makes it the PATH OF DEVOTION. But, 
it will be clearly seen, that (i) though the paths may be two, yet 
since one attains the same Paramesvara, and ultimately 
acquires Equability of Reason by either path, these two paths 
are eternal stair-cases for rising to the same floor, which are 
used by different persons according to their respective 
qualifications; and that (ii) the ideals do not become different 


because the paths are different. Out of these, the first step of 
the one staircase is Intelligence, whereas the first step of the 
other staircase is Faith and Love; and whichever path is 
followed, the man acquires the same kind of Realisation of the 
same Paramesvara, and attains the same Release, Therefore, 
the doctrine that, "there is no salvation unless it is based on 
actually experienced Knowledge", is common to both the 
paths. Then, where is the sense of entering into the futile 
discussion 
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as to whether the Path of Knowledge is superior or the Path of 
Devotion is superior? Though these two paths are at first 
different having regard to the qualification of the man, they 
are ultimately of the same value in effect, and are both called 
‘Adhyatma' (the Philosophy of the Absolute Self) in the Gita 
(Gi. 11.1). But although Knowledge and Devotion are of the 
same value as means (sadhana), yet, there is this important 
difference between the two, that whereas Devotion can never 
become a Nistha, Knowledge can become a Nistha, that is, the 
highest stage in the State of Perfection (siddhavastha). It is 
true that one can get the same Knowledge of the 
Paramesvaram. by means of Devotion, as by means of the 
Contemplation of the Absolute Self, or the Worship of the 
Imperceptible (Gi. 18.55); but if, after having acquired this 
Knowledge,. the man gives up worldly life and remains steeped 


in the Knowledge, the Gita calls him a ‘Jhana-nistha' and not a 
‘Bhakti-nistha.' As the process of Devotion is based on the 
duality of the worshipper and the worshipped, no Devotion or 
any other kind of worship survives in the ultimate state of the 
merger of the Atman into Brahman. The ultimate resolution of 
Devotion is into Knowledge; Devotion is a means for acquiring 
Knowledge, it is not a goal in itself. In short, Knowledge 
becomes a means, as meaning the worship of the 
Imperceptible; whereas, it becomes a Nistha, that is, an 
ultimate state, as meaning the direct Realisation of the identity 
of the Brahman and the Atman; and when it is necessary to 
make this difference clear, the two words 'JAana-marga' and 
‘Jhiana-nistha' are not used synonymously, but the word 
‘Jfiana-marga' is used to indicate the worship of the 
Imperceptible in its preparatory stages, and the word 'JAhana- 
nistha' is used to indicate the State of Perfection 
(siddhavastha), which consists of giving up all Action after 
Acquisition of Knowledge, and becoming engrossed in 
Knowledge. That is to say, Jana once becomes a means 
(JAana-marga), in the sense of the Worship of the 
Imperceptible (avyaktopasana), or the Meditation on the 
Absolute Self (adhyatma-vicara); and it becomes a Nistha, that 
is to say, the ultimate state of Abandonment of Action, in the 
sense of a Direct Realisation (aparoksanubhava); and the 
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same is the case with Karma. That Karma (Action) which has to 
be initially performed according to the limits laid down by the 
Sastras for the purification of the Mind is a means (sadhana). 
By this Karma, the Mind becomes purified and Knowledge and 
Peace are ultimately acquired; but when, instead of remaining 
steeped in this Knowledge, the man continues to perform 
Desireless Action peacefully, so long as life lasts, this Desireless 
Action combined with Knowledge is a Karma which becomes a 
Nistha, (Gi. 3.3). But, the same is not the case with Devotion. 
Devotion is only a path, that is to say, it is a means of acquiring 
Knowledge; it is not a Nistha. Therefore, in the beginning of 
the Gita, only the two Nisthas of JAana (Samkhya) and Yoga 
(Karma) have been dealt with; and in mentioning the various 
means, ways, ritual, or paths of acquiring the Karma-Yoga- 
Nistha, out of the two (Gi. 7.1), the Gita has described the two 
sister paths of the Worship of the Imperceptible (Jhana-marga) 
and the Worship of the Perceptible (Bhakti-marga), which have 
been in vogue from times immemorial, and states that the 
Worship of the Imperceptible out of the two is fraught with 
difficulty, whereas the Worship of the Perceptible, or 
Devotion, is a path which is easier, that is, is such as can be 
followed by everybody; or as Tukarama has said:— "if you want 


to reach the Paramesvara; then this is the easier path ||" (Ga. 
3002). The ancient Upanisads deal with the JAana-marga (the 
Path of Knowledge) and the Sandilya-Sitra and other Sitras or 
the Bhagavata, and other works, praise the Path of Devotion; 
but no ancient religious treatise is seen to have differentiated 


between the JAana-marga and the Bhakti-marga as two paths, 
according to the qualification of the person, and to have 
ultimately harmonised both of them with the Path of 
Desireless Action, as has been impartially done in the Gita. 


If one considers, as mentioned above, what should be done by 
man, who is embodied in a Body and organs, in order to 
acquire the true and self-experienced Knowledge of the .form 
of the Isvara, to the effect that there is only one Paramesvara 
in all created beings, one comes to the conclusions that, (i) 
although the eternal, inexpressible, and unimaginable form of 
the Paramesvara, which can be described only by the 
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words " It is not this, It is not this " (‘neti, neti’), is the most 
superior form, yet, as it is QUALITYLESS, UNKNOWABLE, AND 
IMPERCEPTIBLE, the Dualistic difference of the worshipper and 
the worshipped does not remain any more when it has been 
Realised; that, (ii) therefore, worship (upasana) cannot start 
with that form; that, (iii) that form is something which is to be 
reached, and not the means of reaching it; and 'that, (iv) 
worship (upasana) is a means for acquiring the Non- Dualistic 
state of becoming uniform with that form. There- fore, that 
object which has to be taken for this worship, has necessarily 
to be a qualityful object. The all-knowing, omni- potent, all- 


pervading, and uncircumscribed form of the Brahman is such a 
form, that is, a QUALITYFUL form. But, as such a form is 
ACCESSIBLE ONLY TO THE INTELLIGENCE, AND IMPERCEPTIBLE, 
that is, not perceptible to the organs, it is a difficult form for 
purposes of worship. Therefore, in all religions, man is seen to 
naturally adopt for purposes of 'Devotion', in preference to 
both these forms, that sympathetic and easily accessible 
QUALITYFUL, LOVE-EARNED, PERCEPTIBLE, and VISIBLE 
Paramesvara, Who, notwithstanding that He is the 
unimaginable, omnipresent, all-pervading, and all-powerful 
Self of the whole world, will yet speak with us, love us, place us 
on the path of righteousness, and lead us to a happy state; 
Whom we can call our own; Who will be sympathetic towards 
our pain and .happiness, and forgive our sins; with reference 
to Whom we can establish the direct relation that He is ours, 
and we are His; Who will protect us like a father; Who will be a 
mother to us; or Who will be " gatir bharta prabhuh saksi 
nivasah Saranam suhrt" (GI. 9.17 and 18), i.e., “our goal, our 
maintainer, our owner, our companion, our home of 
protection and rest, our ultimate support and hope, our friend 
and our protector"; and Whom we can, on that account, 
realise by love and caressingly; and Who is truthful, endowed 
with all glory, the ocean of kindness, the lover of His devotees, 
the holy of holies, the height of magnanimity, the height of 
kindness, the most revered, the height of beauty, and the 
home of all qualities. These two last kinds of the form of the 
fundamentally unimaginable and ‘one only, without a second' 
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Parabrahman, which are visible to man by means of the 
mental spectacles of Love, Devotion, etc., are, in Vedanta 
philosophy, given the technical name of ‘Iévara.' If the 
Paramesvara is all-pervading, why has Panduranga or Vithoba, 
a diminutive form? To this question, the answer given by; 
Tukarama is:- 

Tuka says that although the Hari is 

all-pervading and only one; 

He has become small for purposes of Devotion (Ga. 

38.7); 


and the same doctrine has been expounded in the Vedanta- 
Sutras (1.2.7). Even the Upanisads, in describing the worship of 
the Brahman, do not mention only, Life, Mind, and other 
qualityful, but purely imperceptible things, but they at the 
same time mention the worship of qualityful, perceptible 
objects like the Sun (aditya) or the food, etc. (Tai. 3.26; Chan. 
7); and in the Svetasvataropanisad, after describing the ‘Iévara' 
as: "mayam tu prakrtim vidyat mayinam tu mahesvaram" (Sve. 
4.10), that is, "Maya is the name given to Matter (prakrti), and 
the Lord of this Maya is the highest ISvara (mahesvara)", the 
qualityful Isvara is further described as: "jAatva devarn 
mucyate sarvapasaih", that is, " by knowing this god (dew), 
one becomes free from all bonds" (Sve. 4.16) — which is more 


or less the same as in the Gita. The Name-d and Form-ed 
object necessary for purposes of worship as the symbol, sign, 
incarnation, particle, or representation of the worshipped 
Parabrahman, is known in Vedanta philosophy as a 'pratika’. 
The etymological meaning of 'pratika’, is prati + ika, that is, 
‘one, who is turned, towards (prati) ourselves’; and that side or 
portion of any particular object, which first becomes 
perceptible to us, and whereby we subsequently obtain a 
knowledge of it, is called 'pratika'. According to this meaning, 
any perceptible side, part, or particular incarnation of the all- 
pervading Paramesvara can become a 'pratika" for acquiring 
His Knowledge. For instance, in the conversation between the 
Brahmin and the Vyadha (hunter), the Vyadha, after explaining 
the Knowledge of the Absolute Self to the Brahmin, says in the 
end: "pratyaksam mama yo dharmas tam ca pasya dvijottama" 
(Vana. 213. 3), i.e., "O most 
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excellent among Brahmins, now see my visible religion"; and 
he then takes the Brahmin to his aged parents and says, "these 
are my ‘visible deities', and serving them with all my heart and 
soul, as if they are the Paramesvara, is my 'visible' (pratyaksa) 
religion"; and even in the Gita, the Blessed Lord has, before 
mentioning the worship of His perceptible form, said with the 
same object, that this Path of Devotion is: 


rajavidya rajaguhyarn pavitram idam uttamam | 
pratyaksavagamam dharmyam susukham kartum 
avyayam ll (Gi. 9.2), 


that is, "the most superior among all Vidyas and all mysticisms, 
(raja-vidya and raja-guhya), excellent, sacred, literally VISIBLE, 
consistent with Religion, easily observable, and inexhaustible". 
The two compound words 'raja-vidya,' and 'raja-guhya' are 
analysed as: 'vidyanam raja' (sovereign of all cults) and 
‘guhyanam raja’ (the sovereign among ail mysticisms); and in 
forming the compound, the word 'raja' is placed first according 
to the rules of Sanskrit grammar. But instead of this, some 

of kings), and say that, when in ancient times Rsis (ascetics) 
used to explain the Brahma- Vidya to kings, as stated in the 
Yoga-Vasistha (Yo. 2.11. 16 — 18), this Brahma-Vidya or 
Knowledge of the Absolute Self came to acquire the names of 
‘raja-vidya and 'raja-guhya'; and that therefore, the Gita must 
be taken to have used these two words in the same meaning, 
that is, as meaning not Devotion, but the Knowledge of the 
Absolute Self. As the path mentioned in the Gita was 
traditionally followed by kings, such as, Manu, Iksvaku etc., (GI. 
4.1), one cannot definitely say that the words 'raja-vidya' and 
‘raja-guhya' have not been used in "the Gita in the meaning of 
‘the cult of kings' or the 'mysticism of kings’, that is to say, the 
cult or the mysticism, which was accepted by kings (raja- 
manya). But, if these meanings are accepted, it has still to be 


borne in mind that they have not been used in the present 
context with reference to the Path of Knowledge; because this 
chapter of the Gita in which this stanza appears is, on the 
whole, in support of the Path of Devotion (See Gi. 9.22 — 31); 
and although the Brahman to be 
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reached may be the game, yet, in as much as it is clearly stated 
in the Gita itself (Gi. 12.5), that the JAana-marga to be 
followed as a means, in the philosophy of the Absolute Self, is 
‘accessible only to the Intelligence’ (buddhigamya), and 
therefore 'imperceptible' (avyakta) and ‘difficult’ (duhkha- 
karaka), it is not likely that the Blessed Lord can now refer to 
that same path as 'pratyaksavagamam'’, that is, ‘perceptible’, 
and 'karturmm susukham' (easy to follow). It, therefore, follows, 
on the ground of consistency in the subject-matter of the 
chapter, as also on the ground of the appropriateness of the 
words 'pratyaksavagamam' and 'kartum susukham', which can 
apply wholly and on all fours to the Path of Devotion, that the 
word 'raja-vidya' in this context indicates only the Path of 
Devotion. The word ‘vidya’ does not indicate only 'the 
Knowledge of the Brahman’; and. it has been used in the 
Upanisads to indicate 'the means or oaths by which that 
Knowledge can be acquired’, e. g., Sandilya-Vidya, Prana-Vidya, 
Harda-Vidya, etc.; and all such various Vidyas, or paths, which 
have been mentioned in the Upanisads, have been considered 


in the third section of the third chapter of the Vedanta-Sutras. 
It also appears from the Upanisads, that these Vidyas were 
kept secret, and that in ancient times they used to be taught to 
no one except one's disciples. Therefore, whatever the Vidya 
was, it was bound to be mystic (guhya). But, although these 
various mystic Vidyas or paths, which were a means for the 
Acquisition of the Brahman, were many, yet, among all of 
these means, the Vidya in the shape of the Path of Devotion 
mentioned in the Gita, was the highest (‘guhyanam vidyanam 
ca raja’, i.e., the king of mysticisms and Vidyas ~Translator.); 
because, this path is not 'avyakta' (imperceptible) like the 
Vidya in the Jhana-marga, but is actually visible to the eyes, 
and, on that account, easy to follow. This is how | read that 
stanza. If the Gita had supported only the Path of Knowledge, 
which is accessible only to the Intelligence, it is doubtful, 
whether all the sects of the Vedic Religion would have clung, 
to this treatise, as has been done by them during the last 
hundreds of years. The sweetness, affectionateness, and. 
charm, which permeates the Gita is due to its having 
propounded the Path of Devotion. The Blessed Lord Sri Krsna, 


p.533. 


who was the living incarnation of the Paramesvara, was, in the 
first place, the person who sung the Gita; and further, instead 
of preaching the barren Knowledge of the unknowable 
Parabrahman, the Blessed Lord has given advice in the Gita to 


Arjuna in different places like: "everything is invested in ME " 
(7.7); " all this is MY Maya " (7.14); "there is nothing which is 
different from ME" (7.7); "to ME friends and enemies are 
alike" (9.29); "I have created this universe " (9.4); and 
ultimately, "| am the root of the Brahman and of Release" 
(14.27); or "| am the Purusottama" (15.18); and therefore, 
"give up all other religions and worship only ME, | will redeem 
you from all sins, do not be afraid" (18. 66) which is advice, 
which refers in the first person to His qualityful and 
perceptible form. On this account, the hearer gets the feeling 
that he is actually standing before a living, equal-visioned, 
extremely affectionate, and most reverential Purusottama; and 
his Nistha becomes fired on the Knowledge of the Atman. But 
this is not all; for, instead of dividing the chapters severally 
between Jfiana on the one hand, and Devotion on the other, 
JAana is amalgamated with Devotion, and Devotion is 
amalgamated with Jiiana, so that there is no- mutual conflict 
between Knowledge and Devotion, or between Intelligence 
and Love; and one experiences the sweetness of the 
Knowledge of the Paramesvara, while at the same time 
acquiring that Knowledge; and the feeling of Self-Identification 
with all living beings being aroused in the Mind, it acquires the 
most wonderful peace and the bliss of content, The Karma- 
Yoga is further tacked on to this, like adding sugar to milk; 
then, what is the wonder that our philosophers have laid down 
the proposition that the Knowledge expounded in the Gila is, 


as is said in the Isavasyopanisad, beneficial both in 'mrtyu' and 
‘amrta', that is, both in this world and the. next? 


From what has been stated above, my readers will have 
understood what is meant by the Path of Devotion, what is the 
similarity and the dissimilarity between the Path of Knowledge 
and the Path of Devotion, why the Path of Devotion is called 
the royal path (the royal Vidya) or the easy ladder, and also 
why, the Path of Devotion has not been referred to as an 
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independent Nistha in the Gita. But, it is now necessary to 
point out a position of danger, which exists in this easy, long- 
standing, and visible path of acquiring Knowledge; otherwise, 
there is a chance that an unwary wayfarer along the road may 
fall into that pit. This pit-fall has been clearly defined in the 
Bhagavadgita, and that is the important point of difference 
between the Vedic Path of Devotion and other paths of 
Devotion, Although it is generally accepted that, in order that 
the human Mind should become attached to the Para- 
brahman, and that a man should acquire an equable 'Reason 
by means of the purification of the Mind, there must be some 
qualityful and perceptible object as a symbol (pratika) of the 
Parabrahman in front of the Devotee, and that otherwise, the 
Mind cannot become steady, yet, as will be clear from history, 


there are grave disputes about what that symbol should be. 
From the Metaphysical point of view, there is no place in the 
world where the Paramesvara does not exist; and even in the 
Bhagavadgita, after Arjuna had asked Sri Krsna the following 
question, namely, "tell me which various objects | should 
meditate on, as being Your Manifestations" (Gi. 10.18), the 
Blessed Lord has, in the tenth chapter, mentioned the Mind 
out of all organs, the Himalayas out of all immoveables, the 
Yajfia by way of repetition of prayers out of all Yajfias, Vasuki 
among the serpents, Prahlada among the demons, Aryama 
among the ancestors, Citraratha among the Gandharvas, the 
pipal-tree out of all trees, the eagle among the birds, Bhrgu 
out of the great Rsis, the letter 'A' out of all letters, and Visnu 
out of all the various Suns, as being the numerous forms of 
Himself, which fill the moveable and the immoveable world on 
all sides; and He has ultimately said:— 


yad yad vibhitimat sattvarn srimad Urjitam eva va | 


tat tad evavagaccha tvarn mama tejomsasambhavam |l 
(GI. 10.41). 


that is, "O, Arjuna understand that all things which are 
possessed of excellence, wealth, or prowess, are created from 
a part of My effulgence; what more shall | say? | have 
pervaded the whole of this universe by only a part of Myself"; 
and He has given to Arjuna an actual experience of this 
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proposition, by showing to him His Cosmic Form in the next 
chapter. If all the things or qualities to be seen in the world are 
only forms or symbols of the Paramesvara, how can one say 
that the Blessed Lord is in one of them and not in another; and 
who is going to say it? It becomes logically necessary to say 
that He is near and yet afar; existent and yet non- existent, 
also beyond both; the eagle, as also the serpent; the death, as 
also the one who dies; the one who creates obstacles, and the 
one who removes them; the one who creates fear, and . one 
who removes it; the terrible and yet the not-terrible; the 
pleasant and yet the unpleasant; the one who causes the rain, 
and the one who prevents rain from falling (Gi. 9.19 and 
10.32); and Tukarama Buva, a devotee of the Blessed Lord, has 
with the same import said:— 


Tuka says whatever name you give; 
such name is proper for this Viththala || (Tu. Ga. 
3065.4). 


If everything in this world is in the same way in part a form of 
the Paramesvara, why should not such persons as cannot at a 
stroke grasp this all-pervasive form of the Paramesvara, take 
for worship, in the beginning, any one of these numerous 
things, as a means or a symbol for Realising this imperceptible 
and pure form? Some may worship the Mind, others may 
perform the Yajiia of wealth, others again the Yajfia of prayer, 
some may worship the eagle, others may worship only the 


Sacred symbol 'OM', some may worship Visnu and others Siva, 
some may worship Ganapati, and -others Bhavani, some again 
may look upon their parents as the Paramesvara and serve 
them, whereas others might choose for worship a form which 
is much more comprehensive, such as the Virata form made 
up of all created beings. One may prescribe the worship of the 
Sun, whereas others may say that Sri Krsna or Sri Ramacandra 
is better than the Sun. But, as the idea that all these Forms are 
fundamentally one and the same, has been lost sight of, as a 
result of Ignorance or Delusion, or as it is not to be found at all 
in some religions, a false arrogance sometimes arises as to the 
relative merits of these objects of, worship, and matters come 
to physical 
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violence. If one for the moment keeps out of consideration! 
the mutual conflicts between the Vedic, Buddhistic, Jain, 
Christian, or Mahomedan religions, the history of Europe- 
shows us that matters had come to the point of the 
worshippers of one and the same qualityful and perceptible 
Christ, murdering each other, as a result of difference in 
ritualistic practices; and quarrels are even now going on 
among the worshippers of the Qualityful, on the ground that 
the deity worshipped by one is better than the deity 
worshipped by another, because the former is Formless, and 
the latter has a Form. Unless one explains whether there is a 


way for bringing these quarrels arising in the Path of Devotion 
to a close, and if so, which that way is, the Path of devotion 
does, not become free from danger; and we shall, therefore, 
consider what the reply of the Gita to that question is. | need 
not say that in the present state of India, it is of special 
importance to give a proper answer to this question. 


The methods of contemplating in the first place, or placing 
before one's eyes as a symbol, the form of any one of the 
numerous qualityful Manifestations of the Paramesvara, in 
order to acquire Equability of Reason by steadying the Mind, 
have been described in the ancient Upanisads; and ultimately 
in the later Upanisads like the Rama-Tapant, or the Gita, the 
unlimited and concentrated worship of a human-formed, 
qualityful Paramesvara has been considered as the principal 
means of reaching the Paramesvara. But, although the worship 
of Vasudeva has been given an important position in the Gita, 
in so far as it is a means to an end, yet considering the matter 
from the Metaphysical point of view, it has been stated in the 
Vedanta-Sitras (Ve. SU. 4.1.4), as also further on in the Gita 
itself, that a symbol (pratika) is only a kind of means, and that 
the true all-pervading and permanent Paramesvara cannot be 
limited to any one of these symbols. What more shall | say? 
Whatever qualityful, that is, Name-d and Form-ed perceptible 
object is taken, it is nothing but Maya, and he who wishes to 
see the true Paramesvara, must ultimately extend his vision 
beyond such qualityful forms. It is clear that no manifestation, 


out of the many manifestations of the Paramesvara, carl be 
more 
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comprehensive than the Cosmic Form which was shown by 
the- Blessed Lord to Arjuna; yet, after this same Cosmic Form 
had been shown by the Blessed Lord to Narada, He has said, 
"this form which you see is not My true form, this is only a 
Maya; and in order to see My real form, you must go beyond 
this Maya" (see Narayaniya dharma, San. 339.44); and even in 
the Gita, the Blessed Lord has clearly given to Arjuna the 
advice that:— 


avyaktam vyaktim apannam manyante mam 


abuddhayah | 


param bhavam ajananto mamavyayam anuttamam | 
(GI. 7.24), 


that is, "although | am imperceptible, ignorant people call Me 
perceptible, or endowed with a human form (Gi. 9.1); but that 
is not My true form; My imperceptible form is My true form". 
Also, although the Upanisads prescribe the Mind, the Speech, 
the Sun, Ether, and numerous other perceptible and 
imperceptible symbols of the Brahman for purposes of 
worship, yet, it is ultimately clearly stated, that that which is 


accessible to the eyes, or the speech, or the ears, is not the 
true Brahman, but: 


yan manasa na manute yena 'hur mano matam | 


tad eva brahma tvam viddhi nedam yad idam upasate || 
(Kena. 1.5 — 8). 


that is " That, which cannot be meditated on by the Mind, but 
on the contrary, the power of meditation of Which includes- 
the Mind, is the true Brahman; that which is worshipped (as a 
‘pratika', i.e., symbol) is not the (true) Brahman "; and the 
same meaning is conveyed by the canon (sUtra) "neti, neti". 
Take the Mind, or Ether (akasa), or according to the path of 
the worship of the Perceptible, take the Saligrama, or the 
Sivalinga, or the tangible form of Sri Krsna, or of some Saint, or 
take a temple which contains a stone or a metal idol of a god, 
or a masjid or a temple which contains no idol; all these are 
mere means for steadying the Mind, that is, for fixing the Mind 
on the Paramesvara, like the go-carts of little children. 
However much these symbols, taken by different persons 
according to their own liking or according to their respective 
spiritual qualifications, may be loved by them, like the go-carts 
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of children, which are simple or coloured, or of sandal-wood, 
or to which a tambourine or a jingling bell is attached, yet, one 


must realise that the true Paramesvara is 'not in these 
symbols' — 'na pratike na hi sah' (Ve. Sd. 4.1.4), but is beyond 
them; and for the same reason, is the proposition laid down in 
the Bhagavadgita that: "those ignorant persons, who do not 
understand My Maya, do not Realise Me" (Gr. 7.13 — 15). 

The .power of redemption which is contained in the Path of 
Devotion is not a power possessed by some living or lifeless 
image, or by a building of brick and mortar; but that belief, 
which every worshipper for his own convenience holds with 
reference to such image, to the effect that it is the I$vara, is 
the thing which really redeems. Let the symbol be of stone, or 
of metal, or of anything else, it can never be worth more than 
what it really is. Whatever may be your faith with reference to 
the symbol, it is the fruit of your Devotion, which the 
Paramesvara — not the symbol — gives you. Then, where is the 
sense of fighting that the symbol chosen by oneself is better 
than the one chosen by another? If your faith is not pure, then, 
however good the symbol may be, what is the use of it? If the 
whole day you are engaged in deceiving others, then, it will be 
impossible for you to attain the Paramesvara, notwithstanding 
that you go to worship an idol in a temple, or go for worship in 
some temple which does not contain any .image, and whether 
every morning and evening, or on feast days. Sri Samartha has 
described persons who go into temples for listening to 
sermons (purana) in the following terms:— 


Sensual persons go to the temple for listening to the 
sermons; 


but their eyes are fixed on the ladies who are present; 
At the same time, those who have come with the 
intention of stealing; 


steal your shoes and go away ll [1] 


(Dasa. 18.10.26). If idols of deities or temples had any 
redeeming power in themselves, then even such sensual 
persons or thieves must attain .Release. Some people believe 
that Devotion to the 
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Paramesvara is only for the purposes of Release; but those 
persons who wish to obtain some Material or selfish object, 
must demote themselves to the worship of different deities; 
and it is said in the Gita itself that such persons run after these 
deities, with such selfish motives (GI. 7.20). But the Gita itself 
says later on, that the idea that these deities, of their own 
accord, give you the reward of the worship is philosophically 
incorrect (G1. 7.21). It is a definite doctrine of the Philosophy of 
the Absolute Self, that whichever deities you worship with 
whatever desire in your heart, giving the fruit of that worship 
is not in the hands of that deity, but of the all-pervading 
Paramesvara (Ve. SU. 3.2.38 — 41); and the same doctrine has 
been accepted by the Gita (Gi. 7.22). But, though the 


[1] It is usual in India to leave one's shoes outside the temple when one 
enters it for worship, and that is how the shoes are stolen. “Translator. 


Paramesvara Who gives the reward may, in this way, be One, 
yet, as He gives a different reward to each one according to his 
good or evil intentions (Ve. Su. 2.1.34 — 37), the results of the 
worship of different symbols or deities are seen to be different 
from each other; and it is with this import in mind, that the 
Blessed Lord has said in one place: 


Sraddhamayo 'yam puruso yo yacchraddhah sa eva sah | 
(Gi. 17.3; Maitryu. 4.6), 


that is, "man is governed by Faith; whatever may be the 
symbol which is taken, as his Faith, so does the man become"; 
and in another place:— 


yanti devavrata devan pitrn yanti pitrvratah | 
bhatani yanti bhitejya yanti madyajinopi mam Il (Gi. 
9.25). 
that is, "those who worship deities, reach the sphere of the 
deities; those who worship ancestors, the sphere of ancestors; 
those who worship the departed, reach that of the dead; and 
those who worship Me, reach Me"; or again in a third place:— 
ye yatha mam prapadyante tams tathaiva bhajamy 
aham | (Gi. 4.11). 


that is, "in that way, in which people are devoted to Me, in the 
same way, am | devoted to them". The Saligrama is only a 
stone. If you entertain the faith with reference to it that it is 
Visnu, you will reach the sphere of Visnu; if you worship the 
same symbol believing that it is some past being like a Yaksa, 
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or a demon, etc., you will reach the spheres of past beings like 
a Yaksa or a demon, etc. All our philosophers have accepted 
the doctrine that the fruit is of your Faith, and not of the 
symbol; and the same is the reason for the ordinary practice of 
instilling life into an image (making a prana-pratistha) before 
taking the image for worship. That deity, which is believed to 
inhabit any particular image, in worshipping that image, is the 
deity of which a prana-pratistha is made in that image. No one 
worships any image without believing that it is inhabited by 
the Paramesvara; that is, merely believing that it is earth, or 
stone, or metal, having some particular form; and if any one 
worships it in that way, Then, the man will undoubtedly reach 
the state of the earth, or the stone, or the metal, according to 
the above-mentioned doctrine enunciated by the Gita. When 
in this way a difference has been made between the symbol, 
and the Faith with which that symbol is worshipped, no reason 
remains for quarrelling about the symbol, whatever that 
symbol may be; because, the idea that the symbol is the god or 
Paramesvara, no more remains. That omnipresent 
Paramesvara, Who gives the reward for all Actions, looks only 
to the Faith of the devotees. Therefore, Tukarama has said 
that the 'Paramesvara takes into account -only the Faith’, and 
not the symbol which is worshipped. Those persons who have 
realised this principle of the Path of Devotion, do not 


obstinately insist that "that form of the Iévara or the symbol 
which | worship, is the only true symbol, and that other 
symbols are false"; but he has the charitable feeling, that 
whatever may be the symbol which is taken, all -those who 
worship the Paramesvara through that symbol, reach one and 
the same Paramesvara; and then he realises the truth of the 
statement of the Blessed Lord that:— 


ye 'py anyadevatabhakta yajante sraddhayanvitah | 


te 'pi mam eva kaunteya yajanty avidhipurvakam Il (Gi. 
9.23), 


that is, "although the ritual, or the external routine, or the 
means employed, may not be such as have been enjoined by 
the Sastras, yet, those who worship a deity with Faith (that is, 
believing that the pure Paramesvara is in that deity) 
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worship (indirectly) only Me". The same meaning has been 
conveyed in the Bhagavata, with a slight verbal difference 
(Bhag. 10. Pd. 40.8 — 10); and in the Sivagita the above stanza 
has been taken word for word (Siva. 12.4); and the same is the 
meaning of the statement in the Vedas that: "ekam sad vipra 
bahudha vadanti" (that is, "the one Reality is given various 
names by learned people" ~Translator.), (Rg. 1.164.46), From 
this it becomes clear, that this principle has been in vogue in 


the Vedic Religion from very ancient times; and the fact 'that 
in modern times, the fault of intolerance of other religions was 
not to be found in a man of prowess like Sri Sivaji Maharaja, 
who was a believer in the Vedic Religion, even when he was at 
the height of his power, is due to this principle. That men 
should not realise the true principle that the Isvara is all- 
pervading, omnipresent, omniscient, -omnipotent, and 
possibly even beyond all that, that is to say, unimaginable; that 
they should entertain a false pride about a .Name and Form, 
and insist that the particular perceptible form -which was 
taken up by the Paramesvara at a particular time, or in any 
particular place, by being born from particular parents, in any 
particular caste, with a particular Name and Form, is the only 
true form of the Paramesvara; and that they should, on that 
account, come to the stage of cutting each other's throats with 
a sword, is a proof of the most regrettable stupidity of men. It 
is true that the Path of Devotion mentioned in the Gita is 
called a 'raja-vidya'. But, if one considers in which country 
there have been first born any religious preachers who have 
irradiated false begotisms in the Path of Devotion (i) by 
preaching, that: "My visible form is only a Maya, if you wish to 
see My true Form, transcend that Maya and go beyond", as 
was done by the Blessed Lord, or (ii) by Realising the unity of 
all religions by means of the sattvika knowledge-full vision of 
"avibhaktam vibhaktesu" (i.e., "the unity in the division" 
~Translator.); or, if one considers which country contains the 
largest number of followers of their opinion, | must say that 


the first place has to be given to this our India, When this 
philosopher's stone of a 'raja-vidya' and of a 'raja-guhya' is in 
our hands, it is certainly a matter of great misfortune that 
some of us should put on our eyes the 
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spectacles of ignorance, and say that that philosopher's stone 
is nothing hut a flint! 


It is thus true, that whatever symbol is taken, the result got by 
following the Path of Devotion is the result of the belief with 
which we invest that symbol, and not of the symbol; and that, 
therefore, it is useless to go on fighting about the symbol itself. 
But, now a doubt arises that that pure form of the 
Paramesvara with which the symbol has to be invested, can 
very often not be readily imagined by many people, on 
account of their inherent nature or their ignorance. Then, how 
is it possible for such persons to place absolute faith in the 
symbol and attain the Paramesvara? It is not enough to say 
that in the Path of Devotion, the work of Knowledge is done by 
Faith, and that one should imagine the pure form of the 
Paramesvara by confidence or by Religious Faith, and' invest 
the symbol with that belief; because, although holding a 
particular belief is a characteristic feature of the Mind, that is, 
of Faith, yet, one cannot do without supporting that Faith by 


Intelligence, since, Faith and Love, like all other mental 
qualities, are by themselves to a certain extent blind, and they, 
by themselves, cannot understand to which object one should 
pin one's faith, and which not, or what one should love and 
what not. This question must be solved by everybody by his 
own Intelligence; because, there is no other organ except the 
Intelligence which can discriminate; and, therefore, though the 
Intelligence of a particular person might not be very keen, yet, 
it must be capable of, at any rate, determining on what things 
to pin his faith; otherwise, this blind Faith and this blind Love 
will both be deceived and ‘fair into a pit-fall. On the contrary, if 
one exercises only his Intelligence without Faith, there is no 
saying what turn it will perversely take; for, the keener the 
Intelligence, the wilder will be its run. Besides, as has been 
stated by me already in the beginning of this chapter, mere 
Knowledge acquired by Intelligence is not capable of doing 
anything useful, unless it is supplemented by mental processes 
like Faith etc.; and therefore, Faith and Knowledge or Mind 
and Reason have always to be linked 'together. But, in as much 
as the Mind and the Reason are both manifestations of the 
three- 
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-constituented Matter, each of them can from birth naturally 
fall into the three classes, sattvika, rajasa, and tamasa ; and 
though the combination of the Mind and the Reason be 


permanent, the natures, beliefs, and Actions of different 
persons will differ in the proportion in which these will be 
more or less pure. If the Reason itself is from birth impure or 
rajasa or tamasa , then, as the decision made by it as toa 
particular thing being good or bad will be wrong, blind Faith, 
though it may be sattvika or pure, will notwithstanding be 
misguided; and, if the Faith is itself impure from birth, then, 
the fact that the Reason is sattvika is useless; because, in these 
circumstances, the Faith will not listen to the dictates of the 
Reason. But, ordinarily the Mind and the Reason are not 
individually impure; and if the Reason of a man is inherently 
impure, his Mind, that is, his Faith, is also more or less impure; 
and in these circumstances, this impure Reason more and 
more confuses the inherently impure Faith. We find in 
ordinary life that in these circumstances, however much of 
advice may be given to a person about the pure form of the 
Paramesvara, such advice is not fully impressed on his Mind; 
or very often — and specially if the Faith and the Reason are 
both initially immature and weak — the man takes a perverse 
view of that advice itself. For instance, when Christian 
Missionaries begin to preach to the ebony-black Abyssinian in 
Africa about the Christian religion, he cannot by any means get 
a true idea of the Father in Heaven or of the Christian religion; 
and it has been observed that whatever is said to him, is 
imbibed by him in an incongruous meaning, according to his 


immature Reason; and, therefore, as an English writer [1] has 
said, one must bring such persons to the state of a modern 
man, in order that they should be in a position to understand 
reformed religion. Although the preceptor may be the same, 
there is a difference 
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between disciple and disciple; and Bhavabhuti means the same 
thing when he says that though the Sun may be one and the 
same, its light can cause fire by passing through a prism, but 
does not have the same effect on a clod of earth (U. Rama. 
2.4); and it would appear that it was principally for this 

Reason, that Sudras and other ignorant classes were in ancient 
times looked upon as unfit for listening to the Vedas. [2] This 
subject-matter has been dealt with in the eighteenth chapter 
of the Gita, and there, after stating that Reason is inherently of 
the three kinds, sattvika, rajasa and tamasa, (18.30 — 32), just 
as' Faith is of those three kinds (17.2), the Blessed Lord has 


[1] "And the only way, | suppose, in which beings of so low an order of 
development (e. g., an Australian savage or a Bushman) could be raised 
to a civilised level of feeling and thought, would be by cultivation 
continued through several generations; they would have to undergo a 
gradual process of humanisation before they could attain to the 
capacity of civilisation ". Dr. Maudsley's Body and Mind. Ed. 1873, p. 57. 


[2] See Max Miller's Three Lectures on the Vedanta Philosophy pp. 72 — 
73. 


stated that in as much as the Faith of different persons is in 
this way different from birth according to their respective 
bodily natures (17.3), sattvika persons naturally put faith in 
deities, rajasa persons in Yaksas and demons, and tamasa 
persons put faith in ghosts and dead beings and spirits (Gr. 
17.4 — 6). But, if the fact of a man having a pure and impure 
Faith depends in this way on his inherent nature, a question 
naturally arises as to whether or not this Faith will gradually 
get better, and sometime or other reach the absolutely pure, 
that is to say, the sattvika state after Devotion has, in the first 
instance, been practised according to one's own qualification. 
The above difficulty in the Path of Devotion is of the same 
nature as the difficulty which arises in the subject of Cause and 
Effect, namely, whether or not a man is free to acquire 
Knowledge; and the reply to both is the same. That is why 
after having advised Arjuna in the beginning that "mayyeva 
mam adhatsva" (GI. 12.8), i.e., "concentrate your mind on My 
pure form", the Blessed Lord has later on explained the 
different paths of fixing the form of the Paramesvara in one's 
mind in the following words: "if you cannot concentrate your 
mind on Me, then practise doing so, that is, make a continual 
effort of doing so; and if you cannot perform that practice, 
then perform for My sake such Actions as will have the effect 
of purifying the Mind; and if you cannot do even that, then 
abandon the Fruit of Action, and thereby attain to Me" (Gi. 
12.9 — 11; Bhaga. 11.11.21 — 25). If the inherent bodily 
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mature or prakrti is tamasa , the attempt of concentrating 
one's mind on the pure form of the Paramesvara, will not 
become successful at once or in one life. But as in the Karma- 
Yoga, so also in the Path of Devotion, nothing is wasted; and 
the Blessed Lord has given an assurance to everyone that:— 


bahGnam janmanam ante jhdanavan mam prapadyate | 


vasudevah sarvam iti sa mahatma sudurlabhah ll (Gi. 
7.19). 


that is, "once a man has started on the Path of Devotion, then 
in the next birth, if not in this birth, he will acquire the true 
Knowledge df the form of the Paramesvara, to the effect that 
‘everything is pervaded by Vasudeva'; and by the Acquisition of 
such Knowledge, he will ultimately attain Release". In the sixth 
chapter also, the Blessed Lord has said with reference to those 
who practise the Karma-Yoga that "anekajanmasamsiddhas 
tato yati param gatim" (6.45) — (i.e., "acquiring success, after 
many births, he reaches the most superior state" ~Translator.); 
and the same rule applies to the Path of Devotion. One should 
start by imagining as pure a form as it is possible for one to 
imagine, having regard to one's bodily nature, of that deity 
which one wishes to invest in the symbol. For some time, the 
Paramesvara (not the idol), gives you the reward of this 
conviction (7.22); but later on, there does not remain the 
necessity of any other means of purifying the mind, and ;this 


continued Devotion to the Paramesvara, which is kept going 
according to one's spiritual qualification, results in this Faith 
being purified; and gradually the Realisation of the 
Paramesvara also goes on increasing, and ultimately the Mind 
acquires the belief that "vasudevah sarvam" (i.e., "Vasudeva is 
everything" ~Translator.); and there no more remains any 
difference between the worshipper and the worshipped, and 
the Self ultimately becomes merged in the pure joy of the 
Brahman. All that is required is that the man should not give 
up his efforts; in short, the doctrine of the Gita is, that in the 
same way as, the moment the man acquires the desire of 
practising the Karma-Yoga he is drawn towards complete 
perfection, as though he had been put into a grinding-mill (Gr. 
6.44), so also, in the Path of Devotion, when once the Devotee 
has 
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consigned himself to the Paramesvara, the Blessed Lord 
Himself gradually increases his Nistha, and makes him. 
ultimately fully realise His own form (GI. 7.21; 10.10); and that 
by this Knowledge (not by barren or blind Faith) the Devotee 
of the Blessed Lord ultimately attains Release. This state, 
which is ultimately acquired by gradually rising in the Path of 
Devotion, being the same as the ultimate state acquired by the 
Path of Knowledge, the description which is given in the 
twelvth chapter of the Gita of the ultimate state of the 


Devotee, is absolutely the same as the description, given, in 
the second chapter, of the Sthitaprajia, as will be noticed by 
anybody who reads those descriptions. It follows from this, 
that though the Path of Knowledge and the Path of Devotion 
are different from each other in the beginning, and though 
some follow the one path, and others follow the other path 
according to their own qualifications, yet, both these paths 
ultimately come together, and the Devotee acquires the same 
state as is acquired by the JAanin. The difference between 
these two paths is that in the Path of Knowledge, Knowledge is 
acquired from the very beginning by Reason; whereas, in the 
Path of Devotion, that same Knowledge is acquired by means 
of Faith. But, the Blessed Lord says that this initial difference 
disappears later on, and- 


Sraddhavaml labhate jiianam tatparah samyatendriyah 
| 
jfianam labdhva param santim acirenadhigacchati I 
(Gi. 4.39). 
that is, "if the man who is filled with Devotion pursues 
Knowledge by controlling the organs, he gets the practical 
personal experience of the Knowledge of the identity of the 


Atman and the Brahman, and he soon thereafter acquires, 
complete Peace by means of such Knowledge"; or— 


bhaktya mam abhijanati yavan yas casmi tattvatah | 


tato mam tattvato jiiatva visate tadanantaram \I (Gi. 
18. 55). 


that is, "by means of Devotion, one acquires the philosophical 
knowledge of who 'I', the Paramesvara, am, and how much | 
am; and after this Knowledge has been acquired (not before), 
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"the Devotee comes to be merged in Me" (See Gi. 11.54). [1] 
There is no third way except these two ways for acquiring the 
fullest knowledge of the Paramesvara. Therefore, that man 
who does not possess in himself either Intelligence or 
Devotion, may, as has been stated further on in the Gita itself, 
be considered as totally lost: "ajfias casraddadhanas ca 
samSayatma vinasyati" (Gr. 4.40). 


To the doctrine that, by Faith and Devotion a man ultimately 

acquires a complete Realisation of the identity of the Brahman 
and the Atman, some logicians have raised an objection to the 
following effect, namely: if the Path of Devotion starts with the 


[1] An attempt has been made in the Sandilya-Sitra to show that Devotion 
is not a means of acquiring Knowledge, by emphasising the word ‘abhi’ 
in this stanza, and to show that it is an independent goal’ to be acquired 
by itself (SG. 15). But this meaning is a distorted meaning, like other 
doctrine-supporting interpretations; and is not a correct and straight- 
forward Interpretation. 


Duality that the worshipper is different from the worshipped, 
how will the person ultimately realise the Non-Dualistic 
Knowledge of the identity of the Atman and the Brahman? But 
this doubt is based on con- fusion of thought. If all that these 
objectors want to say, is that when once the Knowledge of 
that identity has been acquired, Devotion will, to that extent, 
come to an end, there is nothing wrong in that position; 
because, even Metaphysics accepts the position that when the 
trinity of the worshipper, the worshipped, and the worship, is 
at an end, that which we ordinarily call Devotion comes to an 
end. But, if this objection means that the Path of Devotion, 
which is based on Duality, can never lead to Non-Dualistic 
Knowledge, then this objection will be proved to be 
groundless, not only by logic, but also by the experience of 
well-known Devotees of the Blessed Lord There is no 
objection, from the point of view of logic, to the position that 
the feeling of difference gradually disappears, as the Devotion 
towards the Paramesvara becomes more and more steady in 
the heart of the Devotee; because, even in the Brahman- 
world, there is no difficulty in the way of globules 
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of mercury becoming unified later on, though they appear as- 
separate entities in the beginning; and we Bee ourselves 
person- ally that the process of unification, in other matters 
also, starts with diversity; and it is a well-known illustration, 


that a worm becomes a hornet by continually contemplating 
on a hornet. But, the actual experience of saints is a more 
convincing answer to this objection than mere logic; and 
among all these, | consider the practical experience of that 
king among Devotees, the saint Tukarama, as of the utmost 
importance. No one need be told that the Knowledge of the 
Absolute Self (adhyatma), which had been acquired by” the 
saint Tukarama, had not been acquired by him by reading 
treatises like the Upanisads. Nevertheless,. in his Gatha, about 
300 to 350 abhanga stanzas are devoted to the description of 
the state of Non-Duality; and in those stanzas, the doctrine of 
"vasudevah sarvam" (GI. 7.19), (i.e., "Vasudeva is everything" 
~Translator.), or, as stated by Yajhavalkya in the 
Brhadaranyakopanisad, "sarvam atmaivabhut" (i.e., everything 
has become identified with the Self "~Translator.), has been 
propounded, as being based on personal experience. For 
instance:— 


As every part of jaggery is sweet; 

so has God come to be everywhere; 

Now whom shall | worship; 

God is inside as also outside. 

The film on the water 

is not separate from the water; 

Just as gold gets a name by being made into an 
ornament; 

Tuka says, so are we. (Gatha. 3627) 


The two first lines have been quoted by me in the chapter on 
the Philosophy of the Absolute Self (see p. 318 above 
~Translator.);. and | have shown there the complete similarity 
between the meaning conveyed by them and the Knowledge 
of the identity of the Brahman and the Atman expounded in 
the Upanisads. When the saint Tukarama himself describes in 
this way the supreme state which is reached by the Devotee, 
as a matter of his own personal experience, it is strange that 
argumentative- 
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people should dare to make such foolish assertions as: "it is 
not possible to acquire the Knowledge of Non-Dualism by the 
Path of Devotion", or, "one can attain Release by putting blind 
faith in the Paramesvara; Knowledge is not necessary for that 
purpose". 


Not only do the propositions that, 'the ultimate ideal in the 
Path of Devotion and in the Path of Knowledge is the same' 
and that ‘one ultimately attains Release by the experienced 
Realisation of the Paramesvara', remain unchanged in both 
these Paths, but all the other doctrines, which have been 
mentioned either in the chapter on the Absolute Self, or in the 
chapter on Cause and Effect, have been left untouched in the 
Path of Devotion mentioned in the Gita. For example, some 


persons maintain that according to the Bhagavata religion, the 
universe was created in the following four-stepped way, 
namely, that Jiva in the form of the Samkarsana first came into 
being out of the Paramesvara in the form of Vasudeva; 
Pradyumna, that is, the Mind, sprang from Samkarsana; and 
Aniruddha, that is, Individuation, sprang from Pradyumna, thus 
making a 'caturvytha' (i.e., four steps ~Translator.); whereas, 
there are others who believe that the true 'vyuha’' of the 
creation was of only three, or two, out of these four steps, or 
of Vasudeva alone. It has been proved in the Vedanta-Sutras 
on the authority of the Upanisads, that these ideas about the 
coming into existence of the Personal Self (jiva) are not 
correct, and that from the Metaphysical point of view, the 
Personal Self is an eternal portion of an eternal Paramesvara 
(Ve. SG. 2.3.17; and 2.2.42 — 45). Therefore, the Bhagavadgita 
has not accepted this idea of a four-stepped (caturvytha) 
evolution as pertaining to the pure Path of Devotion, and has 
accepted the above-mentioned doctrine of the writers of the 
Vedanta-Sutras with reference to the Personal Self (Gi. 2.24; 
8.20; 13.22; and 15.7). In short, although the principles of the 
worship of Vasudeva and of Karma-Yoga have been adopted 
into the Gita from the Bhagavata religion, yet, it can be clearly 
seen that the Gita has not countenanced any blind or foolish 
ideas about the form of the Personal Self in the shape of the 
Atman (ksetrajfia) and of the Paramatman, which are 
inconsistent with the Philosophy of 


p600. 


the Absolute Self. But, it must not be forgotten that, though 
the Gita is so strong on establishing a complete harmony 
between Devotion and the Philosophy of the Absolute Self, or 
between Faith and Knowledge, yet, it becomes necessary to 
make minor verbal changes in the doctrines of the Philosophy 
of the Absolute Self in adopting them into the Path of 
Devotion; and that, that has been done in the Gita. Some 
persons seem to have conceived the misunderstanding that as 
a result of these verbal differences between the Path of 
Knowledge and the Path of Devotion, there is a mutual conflict 
between the various doctrines, which are enunciated in the 
Gita, once from the point of view of Devotion, and again from 
the point of view of Knowledge; and that there are 
inconsistencies, to that extent, in the Gita, But, | am of opinion 
that these conflicts are not substantial, and that these doubts 
arise as a result of the doubters not having clearly understood 
the harmony which has been brought about by our 
philosophers between the Philosophy of the Absolute Self and 
Devotion. It is, therefore, necessary to deal in some detail with 
that matter here. As it is a doctrine of the Philosophy of the 
Absolute Self, that there is only Atman in the Body and in the 
Cosmos, which (Atman) has become clothed in a Name and 
Form, we say from the Metaphysical point of view that 
"sarvabhutastham atmanam sarvabhitani catmani (GI. 6.29), 
i.e., "that Atman which is in Me, is also in all other created 


beings", or again, "idam sarvam atmaiva," i.e., "all this is the 
Atman"; and the saint Tukarama has with the same idea said:— 
"Tuka says, whatever | come across; | think that it is myself" 
(Ga. 4444.4). But, in the Path of Devotion, the imperceptible 
Paramatman takes up the form of the perceptible 
Paramesvara; and therefore, we find in the chapter on 
Devotion in the Gita, the following propositions, instead of the 
above-mentioned propositions, namely, such propositions as 
"yo mam pasyati sarvatra sarvam ca mayi pasyati" (GI. 6.29), 
i.e., "I (the Blessed Lord) am in all created beings, and all 
created beings are in Me"; or, "vasudevah sarvam iti" (GI. 
7.19), i.e., "Whatever is, is full of Vasudeva;" or, "sarva 
bhitany aSesena draksyasy atmany atho mayi" (Gi. 4.35.), i.e., 
"When you have acquired Knowledge, you will see all created 
beings in Me, as also in 
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yourself"; and for the same reason, the Devotee of the Blessed 
lord has been described as follows in the Bhagavata-Purana:— 


sarvabhitesu yah pasyed bhagavadbhavam atmanah | 


bhatani bhagavaty atmany esa bhagavatotlamah Il 
(Bhag. 11.2.45; and 3.24.46), 


that is, "that Devotee, who does not entertain in his mind any 
such differentiation that | am something different, the Blessed 
Lord is something different, and all other people are 
something different, but who keeps in his mind the belief, with 
reference to all created beings, that he and the Blessed Lord 
are one .and the same, and who believes that all created 
beings subsist in the Blessed Lord as also in himself, is the most 
excellent amongst the Devotees of the Blessed Lord". 
Nevertheless, it will be seen that the only change which has 
been made is, that we have substituted the words 'the 
perceptible Paramesvara' for the words 'the imperceptible 
Paramatman' from the Philosophy of the Absolute Self. As the 
Paramatman in the "Philosophy of the Absolute Self is 
imperceptible, the fact that "the entire universe is pervaded by 
the Atman, has been proved in that philosophy by means of 
logic; but as the Path of Devotion is based on personal 
experience, the Blessed Lord has now described the numerous 
perceptible manifestations of the Paramesvara, and He has, by 
endowing Arjuna with super- natural sight, now given him a 
visible proof of the fact that the entire universe is pervaded by 
the Parameévara, (pervaded by the Atman), (Gi. chapters X and 
XI). In the Philosophy of the Absolute Self, He has stated that 
Karma is destroyed by Knowledge; but, as it is a doctrine of the 
Path of Devotion, that there is nothing else in the world except 
the qualityful Paramesvara, and that He is Himself Knowledge 
as also Action, the Knower as also the Doer, and the One who 
causes Action as also the one who gives the Fruit of Action, 


there is now made no differentiation between different 
Actions (karma) such as, 'samcita’, 'prarabdha’, 'kriyamana’' 
etc.; and it is stated "that the One "Who gives the desire to 
perform the Action, as also the Fruit, and the One Who 
destroys the bondage of the Action, is the Paramesvara alone. 
For instance, the saint Tukarama, 
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imagining himself in solitude with the Paramesvara, lovingly 
but fearlessly asks Him'_: 


O, Panduranga, listen to what | say; 

| have to say something to You in solitude; 
If | can be redeemed by my 'samcita' 

then what is the use of You? (Gatha, 499); 


and he conveys the same meaning in another place in the 
following words, namely, 
Neither 'prarabdha,' nor 'kriyamana, 
nor 'samcita' exists for the Devotee; 
If he sees that the Paramesvara alone has become 
everything; 
and has pervaded everything in and out || (Gatha, 
1023); 
and it has been stated by the Blessed Lord even in the 
Bhagavadgita that "Isvarah sarvabhutanam hrddeSse 'rjuna 


tisthati" (18.61), i.e., "the Blessed Lord Himself has His abode 
in the heart of all persons, and makes them do all Actions 
mechanically". It has been proved in the chapter on Cause and 
Effect, that the Atman is absolutely free to acquire Knowledge; 
but instead of that, there now occur statements in the chapter 
on Devotion, to the effect that the Reason itself is guided by 
the Paramesvara, such as, "tasya tasyacalam sraddham tam 
eva vidadhamy aham" (Gi. 7.21), (i.e., "Whatever form of deity 
any Devotee may desire to worship with Devotion, | steady his 
devotion thereon" ~Translator.) or "dadami buddhiyogam tam 
yena mam upayanti te" (GH. 10. 10), (i.e., "to them, | give the 
Yoga of the (equable) Reason, to enable them to come and 
reach me" “~Translator.); and in as much as all the Action, 
which, is performed in the universe, is carried on by the 
authority of the Paramesvara, it is stated in the Philosophy of 
Devotion, that the wind blows out of dread of His anger, and 
that the Sun and the Moon rotate as a result of His strength 
(Katha. 6.3, Br. 3.8.9); nay, that even the leaf of a tree does not 
move unless He desires it; and on that account, we come 
across statements in the Philosophy of Devotion, that man is 
only a tool which is put forward (Gi. 11. 33); and that the 
Paramesvara 
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inhabits his heart, and makes him mechanically perform all his 
various actions like a machine. Tukarama Buva says:- 


The created being is only a nominal doer; 

his life is wasted in saying ‘this is mine’, 'this is mine’. 

(Ga. 2310. 4). 
In order to carry on properly the various activities of the world 
and to maintain its beneficial condition, it is necessary that 
everybody must continue performing Action; and the summary 
of the advice given above is, that instead of performing these 
Actions with the feeling that they are 'mine’, as is done by 
ignorant people, the Jhanin should perform all Actions till 
death with the idea of dedicating them to the Brahman, 
consistently with the principle enunciated in the 
IsAvasyopanisad; and the same advice has been preached to 
Arjuna by the Blessed Lord in the following words:— 


yat karosi yad asnasi yaj juhosi dadasi yat | 
yat tapasyasi kaunteya tat kurusva madarpanam ll (Gi. 


9.27) 


that is, "whatever you do, or eat, or offer by way of sacrifice,. 
or give, or perform by way of austerity, dedicate all that to 
Me," so that you will not be caught in the bondage of the 
Karma. This very stanza from the Bhagavadgita has been taken 
into the Siva-gita; and the same meaning has been conveyed in 
the following stanza in the Bhagavata:— 


kayena vaca manasendriyair va buddhyatmana va 


‘nusrtasvabhavat | 


karoti yad yat sakalam parasmai narayanayeti 
samarpayet tat ll (Bhag. 11.2.26), 


that is, "all that we do, as a result of the inspiration of the 
Body or Speech, or Mind, or of the organs, or of the 
Intelligence, or of the Atman, or according to our inherent 
nature, should be dedicated by us to the highest of the highest 
(paratpara) Narayana”. In short, that which is known as the 
combination of Knowledge and Action, or the Abandonment of 
the Hope of Fruit, or as Action performed with the idea of 
dedicating it to the Brahman (Gi. 4.24; 5.10; 12.12) in the 
Philosophy of 
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the Absolute Self, is now known as "Action performed with the 
idea of dedicating it to Sri Krsna". At the root of the fact that 
persons who follow the Path of Devotion utter the words 
‘Govinda’, 'Govinda' each time they partake of food, is the idea 
of dedicating everything to Sri Krsna. The Jiianin Janaka said 
that all his activities were carried on by him desirelessly, for 
public welfare; and the Devotees of the Blessed Lord perform 
even the Action of partaking of food or drink, with the sole 
idea of dedicating it to Sri Krsna. The prevalent practice of 
uttering the words, ‘idarn krsnarpanam astu" (i.e. "this is 
dedicated to Sri Krsna" ~Translator.) uttered at the end of 
feasts given to Brahmins, or other religious performances, or 


of making an oblation of water with the words, "harir data 
harir bhokta" (i.e., "the Blessed Lord is the Giver, the Blessed 
Lord is the Enjoyer" ~Translator.) owes its origin to the above 
stanza from the Bhagavadgita. It is true that the same thing 
has now happened to these utterances, as happens when the 
ear-ornaments disappear and the holes in the ear, which held 
those ornaments, remain; and the officiating priest .now utters 
these words like a parrot, without understanding the true 
deep import conveyed by them; and the person who gives the 
feast, performs the physical exercise of making an oblation of 
water, like a deaf person; but, if we go to the root of the 
matter, this is nothing but a way of performing all Actions, 
after having given up the Hope of Fruit; and if one makes fun 
of this practice, the practice does not come into disrepute, but 
the person who makes fun, only makes an exhibition of his 
own ignorance. If everyone performs all his Actions in this life 
— and even the Action of remaining alive — with the idea of 
dedicating them to Sri Krsna, and abandoning the Hope of 
Fruit, where is the room for a sinful desire, and how can any 
person perform any sinful Action? And also, where is the 
necessity of separately giving the advice that one should 
perform Action for the benefit of others, or even sacrifice 
one's life for the benefit of others? As both one's self, and 
everyone else, has been included in the Paramesvara, and as 
the Paramesvara is included in one 's self and everyone else, 
both one's-interest and others-interest are merged in the 
highest goal in the shape of the dedication 
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to Sri Krsna; and then, the following words of the saint 
Tukarama, namely, "the incarnations of saints are for the 
benefit of the world | they labour their own bodies by 
philanthropy", applies everywhere. | have proved logically in 
the last chapter, that there is no difficulty about the personal 
maintenance of that person, who performs all Actions with the 
idea of dedicating them to Sri Krsna; and it is with the same 
purport that the Blessed Lord has now conveyed the assurance 
in the Philosophy of Devotion in the Gita that: "tesam 
nityabhiyuktanam yogaksemam vahamy aham" (Gi. 9.22), (i.e., 
"| look after the maintenance and welfare of those persons 
who are continually steeped in the Yoga " ~Translator.) It is, 
therefore, not necessary to mention specifically that the 
highest of the Devotees of the Blessed Lord have to gradually 
raise Devotees of the lower orders to higher stages, without 
upsetting their devotion, and according to their respective 
competence, in the same way as the JAanins, who have 
reached the highest state, must place ordinary persons on the 
Path of Righteousness, without upsetting their Intelligence 
(making a 'buddhi-bheda’), (Gi. 3.26). In short, all the doctrines 
which have been propounded in the Philosophy of the 
Absolute Self, or in the Philosophy of Cause and Effect, have in 
this way been left untouched in the Philosophy of Devotion, 
with only verbal differences; and it will be seen, that this 


method of harmonising Knowledge with Devotion, had come 
into vogue in India in very ancient times. 


But, if a totally different meaning results from a verbal change, 
such a verbal change is not made; because, under any 
circumstances, the meaning of the words is the most 
important, factor. For instance, if we make a verbal change in 
the doctrine from the Philosophy of Cause and Effect that 
every- body must personally make an effort for the Acquisition 
of Knowledge, and for thereby bringing about his own Release, 
and say, that even this Action is to be performed by the 
Paramesvara, the ignorant will become idle. Therefore, the 
doctrine "atmaiva hy atmano bandhuh atmaiva ripur atmanah" 
(Gi. 6.5), i.e., "one is one's own friend and also one's own 
enemy", is also enunciated in the Philosophy of Devotion as it 
is, that is to say, without any verbal alteration. | have quoted 
above the 
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stanza of Tukarama, "Who has thereby lost anything? | one has 
oneself done harm to oneself" (Ga. 4448), (See p. 388 above — 
Trans). But the saint Tukarama has in a still more explicit way 
said:— 


"There is not with God, the bundle of Release; 


that He can come and give it to you, as an object by 
itself; 

One must conquer one's organs and liberate one's mind; 
from the objects of pleasure. (Ga. 4297). 


| have quoted above in the tenth chapter a similar stanza from 
the Upanisads, namely, "mana eva manusyanam karanam 
bandhamoksayoh," (i.e., "the Mind alone is the reason for the 
Bondage, or the Release of man" —Trans). It is true that the 
Paramesvara is the performer of, and the One who causes to 
be performed, all the various makes and breaks in the world; 
yet, the doctrine of the Philosophy of Cause and Effect, that He 
gives a reward to every human being according to his own 
deeds, which has been formulated in order that He should not 
remain open to the charge of cruelty or partiality, has, for the 
same reason, been adopted without any verbal alteration in 
the Philosophy of Devotion. In the same way, although the 
Isvara is looked upon as perceptible for purposes of worship, 
yet, the doctrine of the Philosophy of the Absolute Self, that 
‘whatever is perceptible, is only Maya, and that the true 
Paramesvara is beyond that Maya’, is not given up in the 
Philosophy of Devotion; and | have stated above that the form 
of the Jiva, according to the Vedanta-Sutras, has been retained 
unchanged in the Gita for the same reason. This skill of our 
Vedic religion of harmonising the natural inclination of the 
human mind towards the Visible or the Perceptible, with the 
recondite doctrines of philosophy, is not to be seen in the 
Philosophy of Devotion of any other people, in any other 


country. When these people once attach themselves to some 
qualityful form of the Paramesvara, and thus come into the 
sphere of the Perceptible, they remain entangled in that 
sphere; and, not being able to see anything else besides that 
form, a vain glory about 
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their own qualityful symbol, takes hold of their minds; and 
when this happens, they wrongly begin to differentiate 
between Philosophy on the one hand, and the Path of 
Devotion on the other hand. But, as the dawn of philosophy 
had taken place in our country from extremely ancient times, 
there is seen no conflict between Devotion and Spiritual 
Knowledge in the religion of the Gita; and, whereas the Vedic 
Path of Knowledge is chastened by Devotion, the Vedic Path of 
Devotion is likewise chastened by Knowledge; and therefore, 
whichever Path is taken by* man, he ultimately attains the 
same excellent state. The importance of this harmony 
between imperceptible Knowledge and perceptible Devotion, 
was not fully appreciated % the philosophers pertaining to the 
religion which adhered merely to the perceptible Christ; and it 
is not a matter of surprise, that from their one-sided and 
philosophically short- sighted point of view, there should 
appear to them an inconsistency in the philosophy of the Gita. 
But, the most surprising part of it all is, that instead of 
appreciating this valuable quality of our Vedic religion, some 


imitative persons .among us have come forward to find fault 
with that very religion! This is an excellent example of the 
saying in the Maghakavya that: 


athava 'bhinivistabuddhisu | 
vrajati vyarthakatam subhasitam ll, 


i.e., "When once the Mind is engrossed by a false idea, even 
that which is true, is not appreciated by it" (Maghakavya 
16.43). 


The importance, which is attached to the fourth stage of life in 
the Path of Renunciation mentioned in the Smrtis, is not 
attached to it in the Philosophy of Devotion, or in the 
Bhagavata religion. It is true that the religious arrangement of 
the four castes and the four stages of life, is also mentioned in 
the Bhagavata religion; but, as the principal emphasis of that 
religion is on Devotion, that man whose Devotion is the most 
intense, is the best of all, according to the Bhagavata religion, 
whether he is a householder, or a denizen of the woods or a 
Samnyasin; and that religion does not attach much importance 
to these modes of life (Bhag. 11.18.13, 14). The state of a 
Samnyasin is a very important part of the religion 
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of the Smrtis, but not of the Bhagavata religion. Nevertheless,- 
there is no rule that those who follow the Bhagavata religion, 
should never become Samnyasins; and it is stated in the Gita 
itself that Asceticism and Energism (Karma-Yoga) are both of 
equal value, from the point of view of Release. It is not 
impossible to come across people following the Path of 
Devotion, who have given up all their worldly activities, and 
become indifferent to the world, without having actually taken 
up the state of a Samnyasin. Nay, we even come across such 
persons from early times; but | have clearly 1 shown above in 
the eleventh chapter, that such persons did not carry any 
weight at that time; and that in the Bhagavadgita, Energism 
(Karma-Yoga) has been considered superior to Abandonment 
of Action (Karma-Tyaga). This importance of the philosophy of 
Karma-Yoga gradually lost ground as time went, and in modern 
times it is the common belief of even persons following the 
Bhagavata religion, that the Devotee of the Blessed Lord is a 
person who- pays no attention to worldly affairs, but is 
steeped in Devotion, with total indifference to the world. It is, 
therefore, necessary to again explain here at some length 
what the chief doctrine and the true advice of the Gita on this 
matter is, from the point of view of Devotion. The Brahman, 
according to the Philosophy of Devotion or the Bhagavata 
religion, is the qualityful Bhagavan (Blessed Lord) Himself. If 
this Blessed Lord Himself carries on the activities of the world, 
and maintains the world by taking up various incarnations for 
the protection of saints and the punishment of evil-doers, it 


need not be said that the Devotees of the Blessed Lord must 
themselves follow the same example for the benefit of the 
world. Sri Hanuman was the greatest devotee of Sri 
Ramacandra; but he did not give up the task of punishing evil- 
doers like Ravana and others by his own prowess. Even Bhisma 
is considered to be one of the greatest of the devotees of the 
Blessed Lord, but though he was himself a celibate throughout 
life he still carried on the work of protecting his kingdom and 
those on his side, according to his own status in life, so long as 
he was alive. It is true that when a man has Realised the 
Paramesvara by means of Devotion, he has no more anything 
left to- 
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acquire for his own benefit; but the Path of Devotion, which is 
founded on Love, does not eradicate noble sentiments like 
kindness, generosity, love of duty, etc.; and these emotions 
become on the contrary extremely purified; and then, instead 
of falling into the logical dilemma of whether to perform 
Action or not to perform Action, the Devotees of the Blessed 
Lord necessarily and naturally acquire a tendency, which 
promotes universal welfare and according to which, "the 
incarnations of saints are for the welfare of the world; they 


labour their own bodies by philanthropy ll" (Ga. 929.3); 


because, they acquire a non-differentiating frame of mind, as 
described above in the eleventh chapter, according to which: 


He who takes to his bosom; such as are helpless 
And he who shows to his male and female servants; 
the same kindness which he shows to his son. (Ga. 960). 


If one says that it is the Paramesvara Who creates the world 
and carries on all the activities in it, it becomes clear that the 
arrangements of the four castes, which exist in order to 
satisfactorily carry on the activities of that creation, have come 
into existence by His will; and even in the Gita, the Blessed 
Lord has clearly said that: " caturvarnyam maya srstam 
gunakarmavibhagasah" (Gi. 4.13), (i.e., "I myself have created 
the four castes, according to the divisions of the qualities and 
of Karma" ~Translator.). In short, it is the desire of the 
Paramesvara that everyone should perform his social duties 
according to his own qualifications, and thereby bring about 
universal welfare (lokasamgraha); and it then logically follows 
that the Paramesvara causes a human being to be born in 
order to make him a tool for getting performed by his hands, a 
particular portion of these worldly activities, which are going 
on by His will; and if a man does not perform that duty which 
the Paramesvara has intended that he should perform, he 
incurs the sin of not having carried out the behests of the 
Paramesvara Himself. If a man entertains the egotistical idea 
that "these Actions are Mine or that | perform them for my 
self-interest", then he will have to suffer the good or evil 
consequences of those Actions. But the Gita says, that when 
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aman performs those Actions merely as duties, and with the 
idea of dedicating them to the Paramesvara, in the belief that 
He is causing to be performed those Actions, which He intends 
to perforin, by making him the man a tool for performing them 
(Gi. 11.33), there is nothing wrong or improper about them; 
and, on the contrary, carrying out one's own duties in this way 
amounts to a kind of sattvika worship of the Paramesvara Who 
lives in all created beings. The Blessed Lord has explained, by 
way of summary, the full sum and substance of His advice in 
the following words: "the Paramesvara remains in the hearts 
of all created beings, and makes them dance about like 
mechanical toys; therefore, the ideas that 'l give up a 
particular Action’ or that 'l perform it' are both false; give up 
the Hope of Fruit, and continue performing all Actions with the 
idea of dedicating them to Sri Krsna; even if you determine 
that you will not perform those Actions, you will be forced to 
perform them as a result of your inherent nature (prakrti- 
dharma); therefore, you must merge all selfish interests in the 
Blessed Lord, and perform all Actions which have befallen you, 
according to your status in life, for universal welfare, with an 
eye to the highest ideal (paramartha), and with perfect 
indifference to the world; | am doing the same thing; see My 
example, and act accordingly ". As there is no conflict between 
Jfana and Desireless Karma, so also does there arise no 


conflict between Devotion, and Actions performed with tha 
idea of dedicating them to Krsna. Saint Tukarama, the king of 
Devotees in the Maharashtra, has explained his merger into 
the form of the Paramesvara, Who is "anor aniyan mahato 
mahiyan" (Katha. 2.20; Gi. 8.9), i.e., "smaller than the atom, 
and bigger than the biggest", as a result of Devotion; and he 
has clearly said that he was living in the world only for the 
purpose of doing good to others, in the following abhanga 
stanzas:- 


| (Tuka) am more minute than the minutest atom; 
| am as big as the firmament; 

| have annihilated by swallowing that body; 
which is only a form of the Cosmic Illusion | 


| have gone beyond the trinity; 
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a light has been lighted in this Body 
Tuka says that: " now 
| survive only for philanthropy". (Ga. 3587). 


He has nowhere stated that there is no more anything left for 
him to do, as is said by those who follow the Path of 
Samnyasa; in the same way, the opinion of the saint Tukarama 
on this matter becomes quite clear from the following other 
abhanga stanzas, namely, 


Taking up the beggar's bowl; 


fie on such a disgraceful life! 
Such persons will by Narayana; 
be always abandoned. (Ga. 2595) 

or, 
The Real-worshipper (satyavad!) performs all the 
activities of worldly life; 
in the same way as the lotus remains in the water, 
untouched by the water; 
He who is philanthropical, he who is kindly towards all 
created beings; 
he is in the state of being merged in the Atman . (Ga. 
3780.2.3). 


But, although the saint Tukarama was a householder, his 
inclination was towards Abandonment of Action; and 
therefore, if one wants a full explanation of the doctrine of the 
Gita, or of the characteristic of the Bhagavata religion, namely, 
‘intense Devotion combined with Desireless Action, 
performed with the idea of dedicating it to the Paramesvara', 
he must turn to the work Dasabodha, written by Sri Samartha 
Ramadasa Svami, who was the 'venerable preceptor’ to whom 
saint Tukarama himself directed Sivaji Maharaja to 'surrender 
himself '. He (Ramadasa) has said, that ordinary people should 
learn to perform their own Actions, by seeing how the Siddhas, 
who have become perfect by realising the pure form of the 
Paramesvara, keep performing their own Actions, desirelessly, 
according to their own qualifications, and in order to "make 
many persons wise" (Dasa. 19.10.14); and after repeating 


several times that "unless a man does something, nothing 
happens" (Dasa. 19. 10. 25; 12. 9. 6; 18. 7.3), he has said as 
follows in the last dixaine, in order to establish a complete 
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harmony between the power of Karma and the redeeming 
power of Devotion:— 


Strength lies in activity; the strength will be his who is 
active; 

But in such a man there must be; the seat of the Blessed 
Lord. (Dasa. 20. 4. 36) 


The same meaning is conveyed by the words: "mam anusmara 
yudhya ca" (Gi. 8.7), i.e., "always remember me and fight"; or, 
by the statement at the end of the sixth chapter that, "even 
among the Karma-yogins, the Devotee is the most excellent"; 
and, there is also a statement in the eighteenth chapter that: 


yatah pravrttir bhdtanarm yena sarvam idam tatam | 


svakarmana tam abhyarcya siddhim vindati manavah Il 
(Gi. 18.46) 
that is, "man attains perfection (siddhi) by worshipping by 
Desire- less Actions, proper to his status in life (and not by 
flowers, or by words merely) that Paramesvara, Who has 
created the whole of this world". Nay; the meaning of this 
stanza and even of the entire Gita, is that by performing 


Actions desirelessly, according to one 's own status in life, a 
man performs a sort of worship, devotion, or prayer of that 
Virata-formed Paramesvara, Who is inside all created beings. 
When the Gita asks a person to perform the worship of the 
Paramesvara by Actions proper to his status in life, it is not to 
be understood as saying that the nine kinds of Devotion, such 
as, "Sravanam kirtanam visnoh", (i.e., "saying or hearing the 
praise of the Lord Visnu" ~Translator.) are not acceptable to it. 
But the Gita says, that (i) it is not proper to abandon Action as 
being inferior, and to remain steeped only in this nine-fold 
form of Devotion; (ii) that one must perform all the various 
Actions, which have befallen one, according to the injunctions 
of the Sastras, and that (iii) "these Actions should not be 
performed, as pertaining to oneself, but with the idea of the 
Paramesvara in the Mind, and with a mine-less (nirmama) 
frame of mind, believing that they are the Actions of the 
Paramesvara, and for the benefit of the world created by Him; 
so that, the Karma is not wasted, but on the other hand, these 
Actions amount to the service or worship of, or the Devotion 
to the Paramesvara: and instead 
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of one's acquiring the sin or merit of the Action, one attains a 
blissful state". Those commentators on the Gita, who follow 
the Path of Devotion, disregard this doctrine; and in their 
works, they explain the purport of the Gita to be, that Karma 


or Action is inferior and Devotion is paramount. But, this 
summary drawn by commentators pertaining to the School of 
Devotion, is as one-sided as that drawn by the followers of the 
School of Renunciation. The Path of Devotion mentioned in the 
Gita is based on Action, and the most important principle in it 
is, that the worship of the Paramesvara is made not only by 
speech or by flowers, but also by Desireless Actions, pertinent 
to one's own status in life; and that such a worship must 
necessarily be performed by everybody. And, as this principle 
of Devotion cum Action has not been enunciated anywhere 
else in the same way as in the Gita, this must be considered to 
be the characteristic of the Philosophy of Devotion mentioned 
in the Gita. 


Although in this way, | have established a complete 
consonance between the Path of Knowledge and the Path of 
Devotion from the point of view of Karma-Yoga, yet, | must, 
before concluding, clearly mention the one important factor 
which is to be found in the Philosophy of Devotion in addition 
to those found in the Philosophy of Knowledge. As the Path of 
Knowledge is based entirely on Intelligence, it becomes 
difficult to follow for ordinary persons of poor intelligence; 
and, as has been stated above, it is easy for everybody to 
follow the Path of Devotion, as it is based on Faith, and is 
accessible by love, and visible. But, there is another difficulty in 
the Path of Knowledge besides its being difficult to follow. If 
one considers the Mimamsa of Jaimint, or the Upanisads, or 
the Vedanta-Sutras, they are full of discussions about sacrificial 


ritual prescribed by the Srutis, or about the Parabrahman in 
the form of "neti, neti" (i.e., "It is not this, It is not that " 
~Translator.), which are based on Abandonment of Action; and 
they have ultimately laid down that the right of performing 
sacrificial ritual prescribed by the Srutis as a means of 
acquiring heaven, as also of reciting the Vedas and the 
Upanisads, which was necessary for obtaining Release, 
belonged only to the three upper classes (Ve. Sd. 1.3.34 — 38) 
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How the women belonging to these three classes, or the 
ordinary men and women engaged in agriculture, and other 
occupations, for the benefit of society, according to the 
arrangement of the four castes, are to obtain Release, is a 
Question which has not been considered in these hooks. "Well; 
if one says that women and Sidras can never attain Release 
because the Vedas are thus inaccessible to them, then, there 
are statements in the Upanisads that Gargi and other women 
obtained Perfection by acquiring Knowledge; and there are 
statements in the Puranas that Vidura and other Sidras did 
likewise (Ve. SU. 3, 4.36 — 39). Therefore, one cannot lay down 
the proposition, that it is only the men folk belonging to the 
three upper classes, who obtain Release; and if one accepts 
the position that even women and Sidras can obtain Release, 
then, one must explain by what means they can obtain 
Knowledge. Badarayanacarya mentions the means: 


"viSesanugraha ca" (Ve. Sd. 3.4.38), i.e., "the special favour of 
the Paramesvara"; and it is stated in the Bhagavata (Bhag. 
1.4.25) that this means, in the shape of Devotion cum Action, 
has been. mentioned as a special favour (visesanugraha), "in 
the Bharata and naturally also in the Gita, because the Srutis 
cannot be heard by women, Sidras, or nominal Brahmins (of 
the Kali-yuga)". Although the Knowledge which is acquired by 
this path, and the Knowledge of the Brahman mentioned in 
the Upanisads, are one and the same, yet, the difference 
between men and women or between Brahmins, Ksatriyas, 
Vaisyas, and Sidras does not any more remain in this path, 
and the special quality of this path has been mentioned in the 
Gita in the following stanza:— 


mam hi partha vyapasritya yepi syuh papayonayah | 

striyo vaisyas tatha stdras tepi yanti param gatim Il 

(Gi. 9.32) 
that is, "O, Partha, by taking shelter in Me, women, Vaisyas 
and Sidras and other lower classes, in which birth has been 
taken as a result of sin, attain the highest perfection"; and! this 
same stanza has appeared again in the Anugita in the 
Mahabharata (Ma. Bha. Asva. 19.61); and, it is stated in the 


conversation, between the Brahmin and the hunter (vyadha) in 
the Vanaparva, that the flesh-selling hunter has explained how 
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Release can be attained by acting according to one's own 
duties desirelessly: and the same explanation litis boon given 
in the Santi-parva by Tuladhara, who was a merchant, to the 
Brahmin ascetic Jajali (Ma. Bhs. Vana, 206 — 214; San. 260 — 
263). From this it follows that, that; man whose Reason has 
become equable towards all, is the highest of man, whether he 
is a carpenter, or a merchant, or a butcher, hy profession. It is 
clear that, according to the Blessed Lord, the spiritual worth of 
aman does not depend on the profession followed by him, or 
on the caste to which he belongs, hut entirely on the purity of 
his conscience. When in this way, the gateway of Release has 
been opened to all people in society, there arises in the hearts 
of all such persons, a strange self-consciousness, of which the 
nature can be ganged from the history of the Bhagavata 
religion in Maharashtra. To the Paramesvara, women, or the 
lowest of mixed tribes, or Brahmins are the same. "The 
Paramesvara craves (only) for your Faith". He does not care for 
symbols, or for the black or white colour of the skin, nor does 
He care for the difference between men and women, or castes 
like the Brahmins or the Candalas (tribes born of the mixture 
of Brahmins and Sidras). The saint Tukarama says that:— 


Brahmins, Ksatriyas. Vaisyas, and Sidras 
and the Candalas, all have the right; 

As also children, women, men 

and even prostitutes. 

Tuka says that he has found by experience 
That even others, who are devout 


experience happiness by their good fortune. (Ga. 
2382.5, 6) 


Nay; it is a doctrine of the Gita, that "however sinful a man 
may be, if he surrenders himself to the Blessed Lord, wholly 
and solely, even at the moment of his death, the Paramesvara 
does not cast him off" (Gr. 9.30; and 8.5 — 8). Seeing the word 
‘prostitutes’ in the above stanza, some learned persons, who 
parade their purity, might feel offended; but it must be said 
that such persons do not understand the true principle of 
Religion. This doctrine has been adopted not only in the Hindu 
religion, but also in the Buddhist religion (Milinda-Prasna 
3.7.2); and there are stories in Buddhistic religious 
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treatises, that Buddha initiated a prostitute by name Amrapali, 
as also a thief by name Agulimala; and there is a statement 
even in the Christian scriptures that because one of the two 
thieves, who were crucified at the same time as the Lord 
Christ, surrendered himself to the Lord at the moment of his 
death, he was saved by the Christ on that account (Luke. 23.42 
and 43); and the Lord Christ has Himself said in one place that 
even prostitutes, who put faith in His religion would obtain, 
salvation (Matthew. 21.31; Luke. 7.50). And | have shown 
above in the tenth chapter that the same conclusion is arrived 
at even from the point of view of the Philosophy of the 


Absolute Self (adhyatma). But, although this religious doctrine 
is logically unquestionable, yet, a man, the whole of whose life 
has been spent in doing evil actions, will, in all probability, not 
get the inspiration of surrendering himself wholly and solely to 
the Blessed Lord at the moment of his death; and then nothing 
more results beyond mechanically opening the mouth in the 
throes of death to utter the letter 'Ra', and then closing it 
forever by uttering the next letter 'ma'. Therefore, the definite 
assurance of the Blessed Lord to everybody is that, if a man 
throughout his life, and not only at the moment of death, 
keeps the thought of the Blessed Lord continually in his mind, 
and performs all Actions pertaining to his status in life, solely 
with the idea of dedicating them to Him, then, whatever may 
be the caste to which he belongs, he is as good as Released, 
notwithstanding that he has been performing Actions (Gi. 9.26 
— 28 and 30 — 34). 


When one considers and takes into account the sense of 
Equality appearing in the Philosophy of Devotion taught by the 
Gita, and its capacity to enable all equally, to easily grasp the 
Knowledge of the identity of the Brahman and the Atman 
mentioned in the Upanisads, without sacrificing the ordinary 
activities of worldly life, and without establishing any 
difference between the four castes or the four stages of life, or 
the communities, or even between men and women, one 
understands the true import of the summing up of the Religion 
of the Gita made by the Blessed Lord in the last chapter of the 
Gita, by way of a definite assurance, in the following terms: 
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"give up all other religions (dharma), and surrender yourself 
solely to Me; | shall redeem you from all sins, do not be 
afraid". The word ‘dharma’ has here been used in the 
comprehensive meaning that, all the practical paths or means, 
which have been shown for acquiring the highest excellence of 
the Self, in the shape of reaching the Paramesvara, by 
remaining free from sin, while following the ordinary activities 
of life, are ‘dharma’ (duty). In the Anugita, in the conversation 
between the preceptor and the disciple, the Rsis are said to 
have questioned Brahmadeva as to which of the various paths, 
such as, Non-Violence, Veracity, Penances, Spiritual 
Knowledge, Sacrificial ritual, Charity, Karma, Renunciation etc., 
mentioned by different people, was the most correct one 
(Agva. 49); and even in the Santi-parva, a question has been 
asked in the Uficcha-vrtyupakhyana as to which of the various 
paths, such as, the duties enjoined on the householder, or on 
the denizens of the woods, or on kings, or the service of one's 
parents, or death on a battle-field for the Ksatriya, or religious 
contemplation for the Brahmin, etc., was the most acceptable 
path, as all these had been mentioned in the Sastras as the 
means of acquiring heaven. These various paths of dharma or 
Dharmas may appear to be mutually inconsistent; but, in as 
much as the ultimate ideal of 'equality of affection towards all 
created beings' is reached by means of the concentration of 


the Mind by Faith, arising from one's taking to any- one of 
these paths, the writers of the Sastras consider all these 
practical paths as of equal value. Nevertheless, as there is a 
likelihood of the Mind becoming confused as a result of its 
being caught in the various paths of the worship of different 
symbols, the final and definite assurance of the Blessed Lord, 
not only to Arjuna, but to everybody in the name of Arjuna, is 
that, one should give up all the various paths of Purification of 
the Mind, and should "surrender yourself solely to ME; | shall 
redeem you from all sins, do not be afraid". Even the Saint 
Tukarama makes his ultimate prayer to God, which entails the 
annihilation of diverse kinds of dharma, in the following words. 


Burn that knowledge, burn that wisdom; 


may my Faith remain on the feet of the Viththala Il 
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Burn those religious practices, burn that contemplation; 
may my Mind remain fixed on the feet of the Viththala . 
(Ga.3464) 

This is the pinnacle of definite advice, or of prayer. ‘Devotion ' 


is the last sweet mouthful out of the golden dish; of Srimad 
Bhagavadgita. We have taken this mouthful of Love; now let us 


take the final sip of water (aposni) [1] and; prepare to rise from 
the feast. 


END OF VOLUME | 


[1] This is a religions practice followed by Brahmins in India who take a final 
sip of water, known as 'aposni,', from the hollow of palm, uttering a 
mantra (sacred words), just before finishing the dinner and rising. 
~Translator. 
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PROMINENT PERSONALITIES ON 
THE GITA, MR. TILAK, AND THE 
GTTA-RAHASYA. 


(Continued from p. xxiii of Vol. I). 


(8) SHRIMANT BALASAHEB PANT PRATINIDHI, RAJA SAHEB 
OF AUNDH. 


The Bhagvadgeeta has been regarded from time immemorial 
as one of the three prasthanas or the status books of Indian 


philosophy, and is commented on in their own way by eminent 
Acharyas like the great Shankara, Ramanuja, Nimbarka, 
Madhva, Vallabha, and others, each of whom, however, being 
the pioneer of an independent school of philosophy, twisted 
the import of this great book in such a way as to make it in 
conformity with his own system. The illustrious Dnyaneshwar 
wrote his first treatise on this book in Marathi and the Geeta- 
Rahasya of the late Lokmanya Tilak is its only befitting 
successor. The author of the Dnyaneshwari had prominently in 
his view its devotional aspect, which he naturally emphasised 
in his work; but, as the author of the Geeta-Rahasya rightly 
points out, the "Geeta" is neither a book of knowledge nor of 


devotion nor of action: but rather a harmonious combination 
of them all. Geeta-Rahasya can thus be said to be the most 
honest and impartial commentary on the book. 


The work of translating such a book into English was by no 
means easy for Solicitor Sukthankar; and he too ought to have 
realised it at the time of undertaking this job. His responsibility 
was twofold: to make the translation intelligible, and at the 
same time not to cause any damage to the original; and 
judging from the translation that we have in hand, he can be 
very well said to have carried out his work most satisfactorily. 
We went through almost all the portion of the translation and 
found it to be quite interesting and intelligible without the 
help of the original. That the translation is most strictly faithful 
to the text only shows his self-control and unbiassed bent of 
mind, which a true translator ought to have. To make the 
translation worthy of the original, Solicitor Sukthankar seems 
to have spared no pains. 
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Geeta-Rahasya, apart from being one of the greatest 
philosophical treatises in Marathi, is the crown-work of the 
late Lokamanya; and was badly in need of such a translation 
for becoming known to the world at large. The Geeta-Rahasya 
being an indicator to its writer's philosophy of life, the 


translation will not only help the world to judge the writer and 
realise the value of his original work, but will also help it to 
understand the real meaning of the Geeta itself and make it 
aware of him as a master-intellect that everybody can be 
proud of. We must all be very grateful to Solicitor Sukthankar 
for his commendable work of translation, and hope him every 
due and well deserved reward for his efforts. 


(9) THE HON'BLE MR. JUSTICE FAIZ B. TYABJI, High Court, 
Bombay. 


It is a sincere pleasure to me to hear that Lokmanya Tilak's 
scholarly works are being rendered available in English The 
Gita has been frequently translated into English though it is 
not surprising that scholars are not altogether satisfied with 
the renderings that have so far been published. A work giving a 
really spiritual interpretation of this inspiring work must supply 
an urgent need of the young men and women of to-day. The 
danger of being cut off from what is considered religion 
requires particular attention in these days. The danger is the 
more serious, as our young men are apt to fear that their 
spiritual needs cannot be met from texts that are the 
foundations of religion. The great religions, it is true, have had 
their foundations in the East. But, it is thought that their 
interpretation, so as to adopt them to the needs of to-day, 
must be sought from the West. To turn, therefore, to the most 
spiritual expressions of our own religious teachers, as 


interpreted by the modern teachers in the East, is an 
extremely necessary part of the educational experiences 
through which we should all pass. To men of ripe experience, it 
must be a peculiar satisfaction to have such a work available. | 
am looking forward with keen interest to this publication. 
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(10) SIR MORAMMAD IQBAL. 


| have always held the Bhagavad-Gita in the highest 
admiration. 


(11) SRI MEHER BABA, 


The Bhagavad-Gita has exerted a tremendous spiritual 
influence on humanity at large. As the Blessed Lord Sri Krishna 
was born a Hindu, the Gita is more often than never regarded 
as a sacred book of the Hindus; but really speaking, it is a 
sacred book of not merely the Hindus but of the entire human 
race. The message that it contains was meant not merely for 
India, but for the whole world. Let mankind act in accordance 
with its message, and the universal brotherhood will surely be 
automatically brought about. 


Those who cast doubts on the perfect sainthood of Shri 
Krishna, know not what they are doing. He was certainly a 
God-incarnate; and because He was a Sadguru, a Perfect Saint, 
He was successful in inundating the world with spirituality and 
lofty spiritual teachings. 


(12) Rao Bahadur Vidvatkulasekhara C. V. VAIDYA, MA., LL.B. 
THE AGE OF THE GITA AND GITA-JAYANTI. 


| propose to place my views on the "Age of the Gita" as 
succinctly as possible. When was this unique work composed, 
is the question which naturally arises in every mind. 


The Gita itself purports to state that it was taught by Lord Sri 
Krsna to Arjuna, hero of the Mahabharata War, on the field of 
battle, before the fight commenced, but when the fighters 
were actually facing each other, ready to commence the fight. 
It follows, therefore, that the date of the Gita is the date of the 
commencement of the Bharata fight. This date is the subject of 
dispute between European scholars, followed by some Indian 
scholars, and myself. | hold that the date assigned to the fight 
hy all ancient Indian writers, especially astronomers, is the 
correct one, viz. Margasirsa Suddha 13, Pre-aka 3180 (3102 B. 
O). | will not enter into the details of the controversy here, but 
merely indicate my grounds. 
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The Bharata heroes are referred to in the 'Satapatha. 
Brahmana’, and the date of this Brahmana has been fixed by 
Shankar Balkrishna Dikshit, a great modern Indian 
astronomical researcher, at about 3,000 B. C. from the 
astronomical statement in it that the Krttikas rise exactly in the 
East. Attempt has lately been made by Winternitz to dislodge 


this date by suggesting that the statement (UdT a aha: 


great feat TAK) in the 'Satapatha' means only that the 


Krttikas come on the East line, and not that they rise in the 
East. Bui this rendering is negatived by the very next sentence 


‘all other stars deviate from the East’ (aarry ea arate 


Teratt Taaed) in the 'Satapatha', as shown by me in detail in 
an article published in the Bhandarkar Research Institute 
Journal. If, then, Pariksita and others, mentioned in the 
'Satapatha’' of. 3,000 B. C. as recent kings, are taken to be the 
grandson and great-grandsons of Arjuna, the date of the fight, 
viz. one year before the commencement of the Kali age, given 
by all Indian astronomers, or 3102 B. C., is perfectly borne out 
by the 'Satapatha' statement. European scholars, and some 
Indian scholars, too, place the fight about 1400 B. C. on the 
strength of the pedigrees of kings given in Puranas from the 
Nine Nandas to Brhadratha, son of Jarasarndha. The evidence 
of the Puranas, however, has no value when compared with 


the evidence of the 'Satapatha’. Indeed, Purana genealogies 
are not reliable, particularly for ancient dynasties, especially as 
they are contradicted by the evidence of Megasthenes, 
recorded about 320 B.C., as shown by me in detail in 
"Mahabharata-Mimamsa", a Hindi work. This short summary 
of the controversy will show to the reader that the year of the 
Bharata fight must be taken to be 3102 B. C. 


With regard to the exact day of the fight, there is also, a 
controversy. But the difference is only of two days. The Gita- 
Jayanti day is Margasirsa suddcha 11, 'Ekadasi' day; but the 
statement in the Mahabharata and the course of the fight as 
described therein lead to no other day than suddha 13, and 
this is the date accepted by old writers and commentators of 
the Mahabharata. They have consented to hold the Jayanti for 
3 days continually, viz., from 'Ekadasi' to Trayodast. 
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To speak in English dates, the Mahabharata fight commenced 
in December 3102 B. C, and the 'Gita' was preached on the 
morning of that day. 


Having placed before the reader the day by date and year on 
which the doctrines of the 'Gita' were preached by Sri Krsna, 
we go on to state that this cannot be the date of the 'Gita' as it 


is before us. For the first chapter, etc., cannot have belonged 
to the teaching, as it was actually given. The whole story is told 
afterwards by someone, and that is Vyasa undoubtedly. As the 
teaching of Christ is given in several books of the New 
Testament written by St. John and others, so Vyasa may be 
taken to be the writer who first recorded this teaching in a 
work to be studied and recited When this was written by Vyasa 
cannot be definitely stated. He must, however, have done it 
within a few years of the fight, and we may roughly say that 
the date of the original 'Gita' is somewhere about 3100 B. C. 


But it is clear that the work as it is before us is not exactly that 
of Vyasa. We know for certain that the original work of Vyasa, 


called ' Jaya ' or Victory (aa Waa, Tay arate aretsweaL) 


was twice recast or further expanded, once by Vaisampayana, 
who related 'Bharata' to Janamejaya, and again by Sauti, who 
related it to Saunaka and other Brahmins in Naimisaranya. This 
work has three names, viz. ‘Jaya’, 'Bharata', and 
‘Mahabharata’, and the extent of the ‘Bharata’, of 
VaiSampayana is also given as 24,000 Slokas, while that of the 
Mahabharata is, as is well-known, one lakh of verses. The 
original of the 'Gita', no doubt, belonged to the ‘Jaya’ (Victory) 
of Vyasa; but the work as it is before us belongs, in our 
opinion, most certainly, to the 'Bharata' of Vaisampayana, and 
not to the Mahabharata of Sauti. The arguments for this view 
are given at length in the last chapter of Mahabharata- 
Mimamsa; but it may here be stated briefly that the greatness 


of this work is described even in the Mahabharata itself, 
wherein it is related that Arjuna again asked Sri Krsna to teach 
him what was taught on the battlefield. But Sri Krsna 
answered: " What | told you then, being in the required 'Yogic 


mood (Ana A ATM), | cannot tell you again. | will 
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tell you, however, another episode". And thus the 'Anugita’ is 
introduced in the Mahabharata. Then, again, the verses in. the 
‘'Gita' are constantly repeated in the Mahabharata through-out 
its length as of some authoritative work. It is hence certain 
that the 'Gita' does not belong to the Mahabharata of Sauti 
but it belongs to the 'Bharata' of Vaisampayana. The date of 
the former is conceded to be about 250 B. C. as shown at 
length in " Mahabharata-Mimamsa " (Chapter |); but the date 
of Vaisampayana's 'Bharata' cannot be indubitably fixed, and 
hence the date of the 'Gita’, as it is to-day, is uncertain. 


But, there are various arguments which point to 1400 B. C. 
speaking roughly in centuries, as the probable age of the ‘Gita’. 
In the first place the language of the 'Gita,' strikes one as a 
spoken language and not classical Sanskrit of the time when it 
was dead and spoken only by Pandits. We know that Buddha 
preached his new religion to the people in Pali, a Prakrit; and 
hence it is certain that in his time Sanskrit was dead as a. 


spoken language of the common people. The 'Gita', therefore, 
precedes Buddha of 500 B. C. Again, there is no reference to 
Buddhism in the 'Gita', though there are many references to 
the doctrines of Buddhism in the ' Mahabharata '. Some 
people think that in Chapter XVI there is a reference to 
Buddhist tenets in the description of the Asuri character. But 
this is a description of Atheists. For Buddhism is in favour of 
Renunciation, and not the enjoyment of the world. On the 
other hand, there is not the least doubt that ' Gita ' is post- 
Upanisadic. The doctrine of Renunciation was first preached by 
the ' Brhadaranyaka' and it pervades the spirit of all the 
thirteen old Upanisads. It is clear the 'Gita' is not for 
Renunciation. Indeed, Arjuna is actuated by that spirit when he 
asks the first and subsequent question in the Gita and Sri Krsna 


sums His preaching in the pithy verse (Ararat: PaIITT 
Ramee | aad ederorercedant fase 
Gita. 5.2). This is wrongly interpreted by those who believe 
that the object of the 'Gita' is to preach 'Samnyasa’. 
Lokamanya Tilak has pointed out its true import, which is also 


the natural one. As the "Maitrayaniya Upanisad" must be 
dated 1900 B. C. 
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roughly, as shown by Tilak from an astronomical statement in 
it, the 'Gita' must be placed between 1900 B. C. and 500 B. C. 


This is a wide range, no doubt; but it supplies one with limits, 
which are certain and unassailable. 


There are a few arguments which will give us a more definite 
approximation to the probable date. It has been rightly shown 
by some scholars that the 'Gita' is not only pre- Buddhistic but 
pre-Paninian. Many forms in it are against. Panini's rules. More 


interesting still is (Ararat Anigiratsea) as the month names 
are modern and not Vedic names, new names being 
introduced about 2,000 B. C. according to Shanker Balkrishna 
Dikshit. But, according to Vedanga Jyotisa, the first month is 
Magha, and hence the 'Gita' seems to be prior to the 'Vedanga 
Jyotisa' also, the date of which is about 1190 B. C. even 
according to the calculation of Archbishop Pratt, who worked 
the date out for Max Muller. Dikshit takes its date to be about 
1400 B. C. It may thus be taken without much difficulty that 
1400 B. C. is the probable date of the Gita. 


Another sentence furnishes a further argument in favour of 
this date. It may be accepted that Sri Krsna was already 
considered a divine being, indeed as an incarnation of the 
Highest Deity at the time of the Gita; but not probably Arjuna. 


Yet, when Sri Krsna says (accirar aeeatstea quart 
TAHy:',), he lays the foundation of Arjuna-worship. From 
Panini's Sutra (AAAS AH A), we are sure that during 


Panint's time both Vasudeva and Arjuna were worshipped, 
though Arjuna lost his position later on. Gita is therefore pre- 
Paninian undoubtedly. If we take the date of Panini to be 
about 800 B. C., as most Indians Scholars do, though 
Europeans scholars place him about 300 B. C, we may take, the 
Gita to about 1200 B. C. or at least to 1,000 B. C. When we 
further remember that Sri Krsna identifies Himself with 
Margasirsa as being the first of months, as in other things, we 
can take the Gita, still further back, i.e., about 1,400 B. C., 
before the latest possible date for Vedanga Jyotisa. 


The exact age of the Gita is, no doubt difficult to determine for 
want of detailed knowledge of the political, social and religious 
history of India, before Buddha. The 
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doctrine of Ahirnsa is preached no doubt in the Gita. But it is 
not the doctrine of Buddha. It had already been preached by 
the Upanisads (ea aati Hara area: Chandogya), 
and the Gita keeps to it. Himsa in sacrifice is not Himsa as 
Hindus then believed. Buddha prohibited it altogether. This 
religious question is not at the root of the teaching of the Gita. 
The question which was agitating Arjuna was wholly a moral 
one; and related, not to the slaughter of animals in sacrifices 
to God but to the slaughter of men in battle, slaughter of even 


relatives even in a just war. The question was only a moral ora 
political one no doubt; but in India all questions are only a part 
of the great question: what is the duty of man in this life both 
from the worldly point of view and the view of the highest goal 
of human existence? It was hence necessary that the question 
should be discussed fully from these points of view and th 
Bhagavad-Gita discusses it so thoroughly from all sides and in 
such a simple yet eloquent manner, in language so deep and 
meaningful, that the Gita will always remain at the head of 
religious, philosophical and moral treatises. The answer of Sri 
Krsna to the vital question which is at the root of the Gita is 
remarkable. The view is summed up at the end in the verse: 


Ua Aeha Wat afasea A fercact | 
Sead FT Zateciara elt AF Maa Il Gita.(18.17). 


(Extract from Mr. C. V. Vaidya's article in the Kalyan Kalpataru, 
Gita Number, 1935. Gita Press, Gorakhpur, INDIA.) 


(13) MRS. SOPHIA WADIA. GITA-JAYANTI. 


It is computed that Moksada Ekadasi— the eleventh day of 
Marga-Sirsa, which is auspicious to those seeking spiritual 
realization— was the day when Sri Krisna began to deliver on 
the field of duty His Sermon to the mentally confused Arjuna. 
Therefore that day is regarded as the birth-day of the Gita. 
Very many Hindus celebrate this day - Gita-Jayanti. The 


Bhagavad-gita is reverenced as the song of life, and its reciters 
and 
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readers are said to attain fortune, victory, prosperity and 
righteousness. That its doctrines emancipate the human soul 
and enlighten it with Wisdom and Peace is a well-recognized 
fact. 


The message of the Gita has a universal appeal. Its teachings 
are fundamentally psychological and practical; they are 
addressed to man, the thinker, from whom no blind belief in 
them is demanded, but whose reason is kindled into 
conviction. The Gita is a drama; its characters are human 
passions and principles in Nature personified. Its historical 
back-ground and martial 'melange' have misled some, but 
more and more is it being recognized that the Gita symbolizes 
the eternal struggle between the material and the spiritual in 
every human being. Any thinking individual is capable of 
recognizing that the story of the Gita is the story of life. The 
more one listens to the Song of life, the more one realizes that 
it is the song of his own life. Thus the Gita is understood by 
each thinking soul in his own way, according to his own stage 
in evolution. To each the Gita offers the solution of his own 


problems. Thus any deluded mortal of any community using 
the lessons taught can become enlightened and immortal. 


The Gita has not only universal appeal; its influence is 
universalizing. It may be regarded as the book of democracy; it 
teaches that Spirit is the seed of all, and in the hearts of all 
beings It is rooted. The pure democratic doctrines of the Gita 
do not advocate any process of levelling down all human 
beings to an equality in material things; they advocate the 
realization of an existing unity in Spirit, Which manifests as 
harmony in diversities. The socialism of the Gita is founded on 
the maxim of noblesse oblige and the method of attaining it is 
by the unfoldment of nobility at every stage and in every 
station of life. The social philosophy of the Gita recognises the 
divisions and differences of the human kingdom, and it does 
not attempt the impossible task of doing away with or ignoring 
them; it teaches their meaning and purpose, and reveals that 
they are but the results of the natural processes of evolution. 
Thus, for example, the Gita does not say that castes and 
classes are useless and should be destroyed; it explains Varnas 
or castes 


p. xiii 


from the point of view of the soul; they are expressions of 
varying qualities of the evolving human consciousness. By 


merit and merit alone a man is of high or low caste or class, 
and, birth, family, religion or wealth do not determine the 
soul's station in life; its own qualities bespeak its stage of 
evolution. By self-control and self-effort any sinner can 
become pure. 


The inspiration of the Gita produces a series of progressive 
awakenings, but all of them result in reliance on the Self 
within, which is perceived as the Inner Ruler. No prophet, no 
priest can save that Self; no king, no emperor can have power- 
over it. It is its own saviour and holds sway over its own. 
kingdom of the mind, its own empire of the heart. Thus the 
Gita destroys priest-made orthodoxy and sectarianism, but 
does not leave the man barren and lonely; for it brings to him 
the companionship of the Sage and the Prophet. It illuminates 
for the Muslims his Koran, for the Parsi his Avesta, for the 
Christian his Bible. These are no more regarded as infallible 
books, but as avenues leading to the understanding and. 
appreciation of their great recorders. For example, the 
teaching about Sraddha will purify and deepen the faith of the 
Muslims; the austerities and mortifications of body, speech, 
and mind, will make the Zoroastrian more enlightened about 
the triad of good deeds, good words, and good thoughts, 
which he reveres; the Sikh's martial ardour, the Jain's 
gentleness, will become more elevated qualities; the Christian 
will learn why ordinarily he is not able to live up to the Sermon 
on the Mount, and by what stages he can reach the position 


where he will be able to do so; and so on. That which is the 
force of evil in every religion will weaken, and the unifying 
spirit of true religion, will become more and more manifest. 


The principle of democracy, in which each grade of intelligence 
has its duties to discharge, contributes substantially to the 
unfoldment of the quality of self-reliance. The philosophy of 
the Gita is the philosophy of responsibility to neighbour and 
stranger, to country and race, to the whole of nature, visible 
and invisible; its practice resolves itself into the Religion of 
Duty. The performance of duties requires a discern- 
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merit of what are not our duties; otherwise like Arjuna, we 
shall want to run away from our real duty, thinking that it 
consists in giving way to the enemy within and making peace 
with the wrong-doer in the world. The Gita has a unifying 
force; that power can bind men and women of different 
religions into a single whole; for, he who practises self-control, 
who attempts purification of his own thoughts, words and 
deeds, who endeavours to live his days and years in an 
enlightened manner, comes in unison and harmony, 
unconsciously to himself, with all others who are engaged in 
the same task. 


To make the celebration of " Gita-Jayanti" an institution, we 
must first restore the book to its original position, from which 
it has fallen to assume a sectarian character. It is not a 
religious code but a spiritual poem; its teachings, both meta- 
physical and ethical, have naught to do with religious rites, 
priests or temples; it is not other-worldly — it deals with the 
problems of life in this world. Its message is clear, its language 
is simple, and no man needs an intermediary to approach it or 
to appreciate it. It is not fragmentary and there are no lacunae 
to be filled up by some expounder or by some study of other 
texts. It itself is perfectly rounded off; in itself it is complete. It 
grades off gently to depth after depth in the mighty ocean of 
wisdom. It rises tier over tier like an awe- inspiring mountain. 
Any man, any woman, in the East as in the West, can find his 
or her own place in its scheme, the very next step to be taken 
by him, the way to take that step, and the way to keep on 
progressing. 


The right approach to the Gita consists in having our mind: 
fresh to penetrate its verses. The effect is magical. 


(Extract from Mrs. Sofia Wadia's article in the Kalyan 
Kalpataru, Gita Number 1935, Gita Press, Gorakhpur. INDIA). 
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TRANSLATOR'S FOREWORD. 


It is with a feeling of relief, and of satisfaction at having 
discharged my duty (kartavya), that | am laying down the pen 


on the last line of the translation of the Gita-Rahasya. 


In completing this volume, | have adhered to the General Rules 
of Translation printed at page xxxix of Volume |, which | have 
re-printed at pp. vii-viii of this Volume for the convenience of 
the readers. Notwithstanding the suggestion made in some of 
the reviews of Volume | of this translation, that a free 
rendering of the text would appeal more to the public, | have 
followed the standard rule of translation, namely, of 
faithfulness to the text, with due regard to the idiom of the 
language into which the text is translated; because, my aim 
has not been to give the public what they would like to have, 
but what they ought to, and are entitled to have. 


The generality of the reviewers of Volume | have not, | am glad 
to feel, attacked the philosophy of the author or his 
conclusions as to the Path of Life preached by the Bhagavad- 
Gita.“ And | have been much encouraged in the preparation of 
this Volume by the appreciatory and heartening reception, 
which has been accorded to Volume I. 


It would be outside the scope of my commission to express 
any opinion in this Foreword on the conclusions of Author 
regarding the Message of the Gita. 


In spite of scrupulous care taken in going over the proofs, 
some mistakes have inevitably crept in; but they are so patent, 
that | have not considered it necessary to add a list of errata 
and corrigenda. 


Part II the Index Of Definitions (Terminological Express- ions), 
has been compiled by me by way of cross-reference to Part |; 
and it is hoped that it will serve the purpose of those of my 
readers, who know the Terminological Expressions only in 
English, and cannot understand them in Sanskrit. For the 
education, however, of these readers, | have added 
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after the English word, the actual Sanskrit terminological 
expression for which it stands in the translation, wherever | 
have considered that necessary. 


In concluding, | wish to express my sincere appreciation of the 
trouble taken by the Bombay Vaibhava Press in putting the 


Second Volume through the Press with the greatest possible 
speed, which was consistent with the correct printing of the 
copy; and of the consistent courtesy shown and the 
ungrudging help given to me in the matter of proofs and of 
carrying out the corrections. 


| am glad to see that this Volume is going to be published on 
the auspicious Rama-Navami day, which happens, incident- 
ally, to be the birth-day of the Publisher Mr. R. B. Tilak. 


So FAT WTAT AISA | 


~ B. S. SUKTHANKAR. 
Maha-Shivaratri, 22nd February 1936. 
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CHAPTER XIV. 


THE CONTINUITY OF THE CHAPTERS OF 
THE GITA 


(GITADHYAYA-SAMGATI) 


pravrtti laksanam dharmam rsir narayano ‘bravit | [1] 


~ Mahabharata, Santi. (217.2). 


It will have been noticed from the Exposition made by me so 
far that the Bhagavadgita, that is to say, the Upanisad sung by 
the Blessed Lord, has promulgated the following doctrine, 
namely, that (i) acquiring complete Equability of Reason by 
Realising the universal identity of the Atman in all created 
things, whether by the Contemplation on the Absolute Self or 
by Devotion, while being engaged in Action, and (ii) continuing 
to perform all the various duties which have befallen one in 


[1] "The Rsi Narayana has preached an Energistic (pravrtti- laksanarh) 
doctrine (dharma)". This Rsi is one of the two Rsis Nara and Narayana; 
and it has been mentioned before that Arjuna and Sri Krsna were their 
respective incarnations. | have quoted in the foregoing pages the 
statement in the Mahabharata that the Narayantya doctrine has been 
advocated in the Gita. 


worldly life according to the injunctions of the Sastras, even 
after the acquisition of that Equability of Reason, without 
thinking of taking up Asceticism (samnyasa), is the highest goal 
(purusartha) or the best path of living one's life for man in this 
world. Nevertheless, as the order in which this Exposition has 
been made in this book, is different from the order adopted in 
the Gita, it is necessary to consider succinctly in what way the 
whole of this subject- matter has been arranged in the Gita. 
Any subject-matter can be dealt with in two ways; the one is 
the scientific method, and the other is according to the 
Puranas. Out of these, the method of explaining how the 
fundamental principles of the doctrine to be established can 
be derived from things which everybody easily understands by 
logically arranging and putting forward all the pros and cons of 
the doctrine under discussion, is known as the scientific 
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(Sastriya) method. Geometry is an excellent example of this 
method, and the method adopted in the Nyaya-Sutras or the 
Vedanta-Sttras falls into this class. Therefore, wherever the 
Bhagavadgita refers to the Brahma-Sttras or to the Vedanta- 
Sutras, it is stated that the subject-matter expounded in those 
Sutras has been expounded in the form of intentional and 
definite propositions; cf., "brahma-sUtra padais caiva hetu- 
madbhir viniscitaih" (Gi. 13.4), (i.e., "this subject-matter has 
been expounded by stating the reasons (hetu), and the 


conclusions, in absolutely definite words (pada) in the Brahma- 
Sutras" ~Translator.). But although, the exposition of the 
subject-matter in the Bhagavadgita is scientific, yet, it has not 
been made in this, that is, in a scientific way. The subject- 
matter in the Gita has been described in the easy and 
entertaining form of a conversation between Sri Krsna and 
Arjuna; and therefore, at the end of each chapter, we find the 
words "Sri krsnarjuna samvade", (i.e., "in the conversation 
between. Sri Krsna and Arjuna "~Translator.), which show the 
method of exposition adopted in the Gita, after the words " 
Bhagavadgita-sUpanisatsu brahmavidyayam yogasastre ", (i.e., 
" of the Science of Yoga, included in the cult of the Brahman, 
expounded in the Upanisad sung by the Blessed Lord" — Trans). 
| have used the word 'pauranika' (i.e., "in the fashion of the 
Puranas" ~Translator.) with reference to the catechismal 
exposition, in order to clearly show the difference between 
that method of exposition and the scientific method. It would 
have been absolutely impossible to go into a thorough 
discussion of all the various matters which are included in a 
comprehensive word like 'dharma' (Morality) in such a 
catechismal or 'pauranika'’ exposition extending over only 700 
stanzas. Yet, it is a matter of great surprise that all the various 
subjects, which arise in the Gita, have been crammed together, 
without mutual conflict, in that way in the Gita though 
succinctly; and this proves the wonderful skill of the author of 
the Gita, and explains the propriety of the statement made in 
the beginning of the Anugita, that the advice given in the Gita 


was given with an ‘extremely Yogic (yoga-yukta) frame of 
mind'. There was no reason to explain once more in detail 
those matters which were already known to Arjuna. 
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His chief difficulty was whether or not he should commit such 
a terrible act like warfare, and if so, how; and when Sri Krsna 
advanced any particular logical argument in His reply, Arjuna 
would raise objections to it. The exposition made in the Gita in 
the form of this catechism is naturally very succinct or short in 
some places, whereas there have been repetitions in other 
places. For instance, the description of the developing-out of 
three-constituented Matter has appeared with slight 
differences in two places (Gi. Chap. | and XIV); whereas, 
although the description of the Sthitaprajiia, the Bhagavad- 
bhakta, the Trigunatita, and the Brahma-bhuta is one and the 
same, yet, the same has been repeated on different occasions 
from different points of view. On the other hand, the doctrine 
that 'artha' (wealth) and 'kama’' (desire), are proper when not 
inconsistent with dharma (Morality), has been enunciated in 
the single sentence "dharmaviruddhah kamo'smi" (7.11), (i.e., 
"lam that kama (Desire), which is not contrary to dharma 
(Morality)" — Trans). In consequence, although all these 
various subjects have appeared in the Gita, yet, the readers of 
the Gita get confused as a result of their not being acquainted 
with the traditions of the ancient doctrines of the religion of 


the Srutis, the religion of the Smrtis, the Bhagavata religion, 
the Samkhya philosophy, the Purva-Mimamsa, the Vedanta 
Philosophy, the Theory of Causality (karma-vipaka) etc., on the 
authority of which the Knowledge in the Gita has been 
expounded; and as they do not really understand the method 
of exposition, they think that the Gita, is something 
unintelligible; or that it must have been expounded before the 
scientific method of expounding things had come into vogue, 
and that there are, on that account, to be found 
inconsistencies or an incomplete exposition in various places in 
the Gita; or that at any rate, the Knowledge expounded in it is 
inaccessible to their intelligence. If one refers to the various 
commentaries for clearing one's doubts, one gets all the more 
confused, since almost all the commentaries are in support of 
some doctrine or other, and it becomes extremely difficult to 
harmonise the mutually conflicting opinions of the 
commentators. | know several even very learned readers, who 
have got confused in this way. In order that such a difficulty 
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should no more remain, | have so far expounded the various 
subjects described in the Gita, by scientifically arranging them 
in a way | thought best. If | now explain how these various 
subjects have more or less figured in the conversation 
between Sri Krsna and Arjuna, by reference to the questions or 
doubts expressed by Arjuna, my whole Exposition will become 


complete, and it will be easier for me to sum up the entire 
subject-matter in the next chapter. 


My readers must first remember that the Gita was preached 
by one omniscient, all-powerful, prosperous, and highly 
revered Ksatriya to another powerful archer-warrior, in order 
to induce the latter to perform his duties according to the law 
of warriors at a date when our India was well-known on all 
sides as enjoying the happiness of Spiritual Knowledge, 
material wealth, worldly success, and complete self- 
government. Mahavira and Gautama Buddha, the protagonists 
of the Jain and Buddhist religions respectively, both belonged 
to the warrior class; yet, Sr Krsna did not, as was done by both 
of them, adopt only the Path of Renunciation from the Vedic 
religion, and open the door of the Path of Renunciation to all 
classes, including the warrior class; and the advice given in the 
Bhagavata religion is that not only the warrior class, but even 
Brahmins must adopt the path of taking part in all worldly 
activities, till death, with a desireless frame of mind, while 
possessing the Peace (Santi) pertaining to the Path of 
Renunciation. But whatever advice is given, it is necessary that 
there should be some occasion for giving it; and in order that 
the advice given should become fruitful, a desire to receive the 
Knowledge of that advice must, in the first place, have arisen 
in the mind of the disciple. Therefore, in order to explain both 
these things, Vyasa has explained in detail in the FIRST 
CHAPTER of the Gita, the occasion for Sri Krsna to give this 


advice to Arjuna. The armies of the Kauravas and the Pandavas 
were standing on the field of Kuru, to fight with each other, 
and the fight was about to start, when Sri Krsna, at the desire 
of Arjuna, took and left his chariot in the middle of both the 
armies, and said to him, "look at these Bhisma, Drona, and 
others with whom you have to fight". Then, when Arjuna had 
looked at both the 
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armies, he saw that his own ancestors, uncles, grand-fathers, 
maternal uncles, brethren, sons, grand-sons, friends, relatives, 
preceptors, co-disciples etc. were ranged on both sides, and 
that all of them would be killed in the war! It was not that the 
war had sprung up suddenly. The decision to fight had been 
arrived at, and the recruiting of the armies on both sides had 
been going on for many days. Nevertheless, when Arjuna saw 
the realistic vision of the destruction of the entire clan by this 
internecine war, even a great fighter like him felt unhappy, and 
he said:— "Alas! are we going to bring about this terrible 
destruction of our own clan in order that we should get the 
kingdom? Is it not better to beg?" And he said to Sri Krsna: "It 
does not matter if | am killed by my enemies; but, | do not wish 
to commit terrible sins like patricide, or the murder of one's 
preceptors, or fratricide, or the destruction of the entire clan, 
ever if | were to get the kingdom of the three worlds". His 
body began to tremble, he lost control over his limbs, his 


mouth became dry, and with a very unhappy face, he threw 
down his bow and arrows and sat down in his chariot. This part 
of the story is mentioned in the first chapter, which is called 
the 'Yoga of the Dejection of Arjuna'; because, although the 
whole of the Gita deals with only one subject-matter, namely,, 
‘the philosophy of Karma-Yoga included in the cult (vidya) of 
the Brahman’, the subject-matter principally described in each 
chapter is looked upon as a portion of this philosophy of 
Karma-Yoga, and each chapter is, with reference to the 
subject-matter in it, called this Yoga, that Yoga etc. And all 
these Yogas taken together, make up the entire ‘Philosophy of 
Karma-Yoga included in the cult (vidya) of the Brahman’. | have 
explained in the beginning of the book the importance of the 
first chapter of the Gita; because, if one does not clearly 
understand at the outset what the question before one is, one 
cannot also clearly understand the answer to that question. If 
the sum and substance of the Gita is to be understood as being 
that one should abandon worldly life, and take either to 
Devotion to the Blessed Lord, or the Path of Renunciation, 
then there was no necessity to give that advice to Arjuna, as 
he was ready to give up the terrible warfare of his own accord 
and to go begging round the world. The author of the Gita 
could have 
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put into the mouth of Sri Krsna a stanza or two containing such 
words as: "Hullo! what a nice thing you have said! | am very 
glad to notice your repentance! Come; let us both give up this 
worldly life which is full of Action, and redeem our respective 
Selfs by the Path of Renunciation or the Path of Devotion!"; 
and he could have thus ended the Gita. Then, if the war had 
taken place thereafter, and Vyasa had mis- employed his 
speech by spending three years (Ma. Bha. A. 62.52) in 
describing it, Arjuna and Sri Krsna at any rate would not have, 
been to blame for it. It is true that the thousands of warriors, 
collected together on the battle-field of Kuru, would have 
derided Arjuna and Sri Krsna; but, would a man who was bent 
on redeeming his own Self, pay even the slightest attention to 
such derision? Whatever the world said, the Upanisads 
themselves have said:— "yad ahar eva virajet tad ahar eva 
pravrajet" (Ja. 4), i.e., "that moment when you repent, that 
very moment you should renounce the world, and not delay 
the matter". Even if one says that the repentance of Arjuna 
was not based on Self-Realisation, but on Ignorance (moha), 
yet, the fact that there was a repentance at all, would finish 
half the task; and it was not impossible for the Blessed Lord to 
remove his Ignorance and to give that repentance the 
foundation of Knowledge. Even among those who follow the 
Path of Renunciation or the Path of Devotion, there are 
examples of persons who have given up worldly life, as they 
had for some reason or other got tired of such life, and later 
on obtained complete perfection; and Arjuna could have been 


dealt with in the same way. One could easily have found in the 
field of Kuru, the handful of saffron colour necessary for 
colouring the clothes of Arjuna like those of a Samnyasin, or 
the cymbals, drums, and other instruments necessary for him 
for singing the praises of the Blessed Lord. 


But instead of doing so, Sri Krsna has on the contrary said to 
Arjuna in the beginning of the SECOND CHAPTER that: "O 
Arjuna, whence have you got this disastrous idea (kaSmala)? 
This impotency (klaibya) is unworthy of you! your reputation 
will go to dogs! therefore, give up this weakness (daurbalya) 
and stand up and fight!" But when in spite of that advice, 
Arjuna reiterated his previous unmanly 
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tale of woe, and said to Sri Krsna with a pityful expression on 
his face: "how shall | kill such great and noble-souled persons 
like Bhisma, Drona etc.? My mind is confused by the doubt as 
to whether it is better to die or to kill them; therefore, tell me 
which of these two paths is the more meritorious; | am 
surrendering myself to You", Sri Krsna saw that Arjuna was 
completely under the sway of this despondence; and smiling a 
little, He started imparting Knowledge to him with the words 
"asocyan anva Socas tvam etc.". Arjuna wanted to act like a 
Jfanin (scient), and was boasting about Renunciation of 


Action; and therefore, the Blessed Lord has commenced His 
advice with the description of the two paths (Nisthas) of 
‘Abandonment of Action’ and 'Performance of Action’, which 
were being followed in the world by Jhanins; and He first tells 
Arjuna that whichever of the two paths was adopted by him, 
he would yet be wrong. HE then gives advice to Arjuna, upto 
the words, "esa te 'bhihita samkhye buddhih" etc. (Gr. 2.11 — 
39), (i.e., "| have given this advice or Knowledge to you, or 
made this Exposition, according to the Samkhya 
system'~Translator.) regarding the Path of Knowledge or 
Samkhya system, on the basis of which Arjuna had begun to 
speak of Abandonment of Action; and then He tells Arjuna, 
upto the end of chapter, that fighting was his true duty 
consistently with the Path of Karma-Yoga. If some such stanza 
like "esa te 'bhihita samkhye" had come before the stanza 
"asocyan anva Socas tvam" etc., this same meaning would 
have been conveyed in a more pronounced way. But, it has 
come in the course of conversation, in the form of: "so far, | 
have explained the system of the Samkhyas, | shall now explain 
to you the philosophy of Karma-Yoga", after the exposition of 
the Samkhya system was over. In either case, the meaning is 
the same. | have clearly explained the difference between the 
Samkhya or Renunciatory path and the Yoga or Activistic path 
in the eleventh chapter above; and | shall, therefore, without 
repeating the same subject-matter here only say that, 
abandoning Action and taking to Asceticism for obtaining 


Release, after a man has acquired Knowledge by performance 
of such Actions as are enjoined on the 
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particular castes for the purification of the Mind, having regard 
to the different stages of life, is known as the Samkhya path; 
and not abandoning Action at any time, but continuing the 
performance of Action desirelessly, so long as life lasts, is 
known as Yoga or Karma-Yoga, The Blessed Lord first says to 
Arjuna: "in as much as the Atman is imperishable and immortal 
according to the Philosophy of the Absolute Self expounded in 
the Samkhya system, this idea that you are going to kill Bhisma 
etc. is wrong in its very inception; because, the Atman is not 
killed, nor does it kill. Just as a man changes one set of clothes 
and puts on another, so does the Atman give up one body and 
take up another; that is all. But it is not right, on that account, 
to imagine that the Atman is dead and to lament for it. Well; if, 
on the ground that the idea that 'l am going to kill’ is an 
illusion, you ask Me, why you should fight at all, then, My 
answer is, that it is the duty of the warrior class not to 
withdraw from that warfare which befalls that class according 
to the Sastras; and as even according to the Samkhya 
philosophy, it is considered meritorious to perform. in the 
beginning all Actions which befall one according to the 
arrangement of the castes and the stages of life, people will 
find fault with you if you do not do so; nay, falling in the fight is 


the duty of soldiers. Then why are you dejected? Give up the 
Karma-vision that 'l am killing and he is dying’; and perform 
that Action which befalls you in the course of life, with the idea 
that you are merely doing, your own duty, so that you will 
thereby incur no sin whatsoever". This is the advice given 
consistently with the Samkhya philosophy. But that still leaves 
untouched the doubt, that it is better not to fight and to 
renounce the world, immediately on feeling the repentance (if 
possible), if, according to the Samkhya doctrine, it is 
considered more meritorious to give up all Action and to 
renounce the world after the purification, of the Mind. These 
doubters say that it is not enough to reply that Manu and 
other Smrti writers have dictated that one should renounce 
the world in old age, after having completed the state of a 
householder, and that one must live in the state of a 
householder in youth; because, if renouncing the world 
sometime or other is the most meritorious course of action, 
the 
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proper course is to do so without delay, as soon as one gets 
tired of worldly life; and that is why there are such statements 
in the Upanisads as, "brahmacaryad eva pravrajet grhad va 
vanad va" (Ja. 4), (i.e., "one should renounce the world 
whether in the state of a celibate, or a householder, or of a 
denizen of the woods " ~Translator.). That ultimate goal which 


is to be obtained by renouncing the world is obtained by the 
warrior by falling on the battle-field. It is stated in the 
Mahabharata that:— 


dvav imau purusavyaghra suryamandala bhedinau | 


parivang yogayuktaé ca rane cabhimukho hatah II 
(Udyo. 32.65) 


that is, "O, tiger in the shape of a man (purusavyaghra), there 
are only two persons who can pierce the constellation of the 
Sun and reach the sphere of the Brahman; the one is the 
Ascetic steeped in Yoga, and the other is the warrior who falls 
on the battle-field while fighting "; and we find a stanza 
conveying the same import in the book on Economics 
(arthasastra) by Kautilya, that is, by Canakya, to the effect that: 

yan yajiia samghais tapasa ca viprah 

svargaisinah patra ca yais ca yanti | 

ksanena tan apy ati yanti Surah 

pranan suyuddhesu parityajantah ll (Kauti. 10.3, 150 — 

153 and Ma. Bha. San. 92 — 100) 
that is: "Warriors, who give up their lives in warfare, goina 
moment far beyond that sphere which is obtained after death 
by Brahmins desiring heaven, by means of many sacrificial 
offerings, or of austerities"; that is to say, that goal which is 
reached not only by austere ascetics or those who have 
renounced the world, but even by those who perform 
sacrificial ritual, is also reached by the warrior who falls on the 


field of battle. This is the summary of the advice given in the 
Gita to the effect that, "the gateway of heaven in the shape of 
war, is rarely found open by a warrior; if you die 
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in the war, you will obtain heaven, and if you gain victory, you 
will obtain the kingdom of the world" (2.32, 37). Therefore, it 
could even be maintained, according to Samkhya philosophy, 
that whether Arjuna took up Asceticism or fought, the result 
would be the same. Nevertheless, the definite conclusion that 
he must fight under any circumstances is not arrived at by the 
logical arguments advanced by the Samkhya school. Realising 
this difficulty which would arise for Arjuna by following the 
Samkhya philosophy, the Blessed Lord has after finishing with 
the exposition of the Samkhya system, started with the 
exposition of the Path of Karma-Yoga; and, in order to clear to 
clear this doubt, the Blessed Lord has, upto the last chapter of 
the Gita, expounded by giving various examples, this Karma- 
Yoga — that is, this position that Action must be performed, 
and that instead of such Action coming in the way of Release, 
such Release is, on the other hand, obtained while performing 
Action. 'The central principle of the Karma-Yoga is that in order 
to decide whether a particular Action is good or bad, one has 
first to see whether the Practical Reason (vasanatmika buddhi) 
of the doer was pure or impure, rather than considering the 
external effects of that Action (Gi. 2. 49). But, as the question 


whether the Practical Reason (vasana) was pure or impure has 
ultimately to be decided by the Pure (or Discerning) Reason 
(vyavasayatmika buddhi), the Desire does not become pure 
and equable, unless the Discerning Reason is equable. It is, 
therefore, stated at the same time, that in order to purify the 
Practical Reason, one must also in the first instance steady the 
Discerning Reason by means of Concentration (Gr. 2.41). If one 
considers the ordinary activities of the world, the majority of 
people are seen, engrossed in the Vedic ritual or sacrifices etc., 
based on Desire, for the acquisition of various forms of 
happiness based on Desire; and on that account their Desire is 
seen to be keen to-day on obtaining this fruit or to-morrow 
some other fruit, that is, engrossed in selfish interests and 
constantly changing. But, such persons cannot possibly get the 
permanent happiness of Release, which is of greater 
importance than the transient result in the shape of heaven, 
etc. Therefore, the mystic import of the Path of 
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Karma-Yoga is now explained to Arjuna (2.47 — 53) by his being 
told that: "give up this desire-prompted activity of Vedic 
Karma, and learn to perform Action desirelessly; your 
authority extends only to the performance of Action; obtaining 
or not obtaining the Fruit of Action is a matter which is never 
within your control (2.47); those who perform Action believing 
that the giver of the fruit is the Paramesvara, and with the 


equable frame of mind that it is same whether or not the Fruit 
of the- Action is obtained, are not affected by the sin or the 
merit of the- Action; therefore, acquire this Equable Reason; 
this Equability of Reason is known as Yoga — that is, the device 
of performing Action without thereby committing sin; when 
you have learnt this Yoga, you will obtain Release 
notwithstanding that you may be performing Action; it is not 
that Action has to be abandoned in order to attain Release" 
etc. After the Blessed Lord had explained to Arjuna that that 
person whose Reason had become equable in this way, was to 
be called a 'Sthitaprajfia' (Steady-in-Mind), (2.53), Arjuna again 
asked the Blessed Lord to tell him how such a Sthitaprajia 
behaves. Therefore, the description of the course of life of 
such a Sthitaprajfia has been given at the end of the second 
chapter; and it is ultimately said that the intellectual state of 
such a Sthitaprajiia is known as the Brahmi state (the state of 
being merged in the Brahman). In short, the advice given in the 
Gita to induce Arjuna to fight has been started with the 
description of the two Nisthas, which have become acceptable 
to Jhanins in this world, namely, the two paths of 'abandoning 
Action' (Samkhya) and 'performing Action" (Yoga); and the war 
has first been justified on the basis of the Samkhya system of 
philosophy; but, seeing that that argument was inconclusive, 
the science of Realisation according to the Path of Yoga or 
Karma-Yoga has been started immediately afterwards; and 
after having mentioned that even a little observance of this 
Karma-Yoga is highly meritorious, the Blessed Lord has in the 


second chapter come to the stage of saying that in as much as 
the Reason which inspires the Karma is looked upon as 
superior to the Karma itself in the Path of Karma-Yoga, Arjuna 
should perform Actions after having made his Reason equable 
like that of a Sthitaprajfia, 
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so that he would not incur any sin. Let us now see what further 
questions arise. As the root of the whole of the exposition of 
the Gita is in the second chapter, | have dealt with that matter 
somewhat at length. 


The question of Arjuna at the beginning of the THIRD CHAPTER 
is: "if in the Path of Karma-Yoga, the Reason is superior to the 
Karma itself, then it will be enough if | make my Reason 
equable like that of a Sthitaprajfia; why do you ask me to 
perform such a terrible act like war?". Because, saying that the 
Reason is superior to the Action, does not answer the question 
why war should be carried on, and why one should not 
renounce the world after making one's Reason equable. It is 
not that one cannot abandon Action (perform Karma- 
Samnyasa) with an equable Reason. Then, where is the 
objection to an equable-minded person abandoning Action 
according to the Samkhya Path? This question is now 
answered by the Blessed Lord by saying: "it is true that | have 


mentioned to you the two paths of Samkhya and Yoga; but no 
man soever can entirely give up Action. So long as he is clothed 
in a body, Matter (prakrti) will by its inherent nature, compel 
him to perform Action; and if you cannot escape this Action, 
which is the result of Prakrti, it is more meritorious to 
equabilise and steady your mind by exercising control over the 
organs, and to perform all your various duties merely by the 
organs of Action. Therefore, go on performing Action, for if 
you do not do so, you will not be able even to obtain food to 
eat (3.3 — 8). Action has been created by the Paramesvara; not 
by man. When Brahmadeva created the universe and all 
created beings, he at the same time also created the 'Yajfia' 
(sacrificial ritual), and told the created beings that they should 
obtain their own welfare by means of this Yajfia; and as those 
Yajfias cannot be performed without Action (karma), 
therefore, Yajfia is nothing but Karma. Therefore, it must be 
said that man and Karma have been created at the same time. 
But, as the sole purpose of this Karma is the Yajiia, and as the 
Yajfia is the duty of man, therefore; the fruit of this Karma 
does not create a bondage for man. Now it is true, that a man 
who has become a JAanin has no more any duty left to be 
performed for his own benefit; and at the 
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same time, he is in no way concerned with other people. But, 
from this it does not follow, that one should not perform 


Action; because, as nobody can escape Action, one comes to 
the necessary conclusion that such Action must now be 
performed desirelessly for the benefit of others, though it is 
not necessary to perform it for one's own selfish interests (GI. 
3.17 — 19). Bearing these things in mind, Janaka and other 
Jianins have engaged in Action in ancient times, and | the 
Blessed Lord, am doing the same. Besides, bringing about 
‘lokasamgraha' (universal welfare), that is, putting people on 
the path of self-amelioration by placing before their eyes a 
good example in the shape of one's conduct, is one of the 
most important duties of Jhanins (Scients). However 
Knowledgeful a Jhanin may be, he does not escape the 
activities of Prakrti; therefore, far from giving up Action, it is 
more meritorious to even lose one's life, if necessary, while 
performing Actions as duties according to one's own religion 
(dharma), (3.30 — 35)". Such is the advice which the Blessed 
Lord has given in this chapter. Seeing that the Blessed Lord had 
in this way placed the entire responsibility of Action on the 
shoulders of Prakrti, Arjuna next asks why a man commits sin, 
though he has no desire to do so. In reply the Blessed Lord has 
said that kama (Desire), krodha (anger), and other mental 
emotions forcibly stupify the mind; and that, therefore, 
everybody should control his mind by controlling the organs; 
and He has then closed the chapter. In short, after establishing 
the necessity of the Karma-Yoga by saying that (i) though the 
Reason may have become equable like that of a Sthitaprajfia, 
no one can escape Karma and that (ii) Karma must be 


performed desirelessly, for universal benefit (lokasamgraha), if 
not for one's own self-interest, the Blessed Lord has by saying, 
"Dedicate all Actions to me" (3.30 — 31) given in this chapter 
the first glimpse (suta uvaca) of the central principle of the 
Path of Devotion, namely, of performing all Actions with the 
idea of dedicating them to the Paramesvara. 


Nevertheless, this subject-matter has not been exhausted in 
the third chapter, and the FOURTH CHAPTER has been started 
for further dealing with the same subject. In order that Arjuna 
should not think that the disquisition made so far 
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was something, new, which had been invented by the Blessed 
Lord merely for the purpose of inducing him to fight, He has in 
the beginning of the fourth chapter mentioned the tradition of 
this Karma-Yoga, that is, of the Bhagavata or Narayaniya 
religion, in the Tretayuga. After the Blessed Lord had said to 
Arjuna that in the beginning of the Yuga (i.e., "adau"), He had 
taught this Path of Karma-Yoga to Vivasvan, Vivasvan to Manu, 
and Manu to Iksvaku, but that as it had been lost in the 
interim, He had again preached the same Yoga (the Path of 
Karma-Yoga) to Arjuna, Arjuna rejoined by asking how the 
Blessed Lord could have been in existence before Vivasvan. In 
reply to that question, the Blessed Lord has accounted for his 


several incarnations by saying that He had to take those 
incarnations for protecting saints and destroying evil-doers 
and establishing the true religion; and He has justified the 
Karma-Yoga by saying that though He was in this way 
performing Action for universal welfare (lokasamgraha), He 
had not acquired or suffered for the merit or the sin of the 
Action, because He was not attached to the Action; and saying 
to Arjuna that Janaka and others had in ancient times followed 
that Yoga, understanding the underlying principle of it, He has 
advised Arjuna to do the same thing. He has here repeated the 
doctrine of the Mimamsa school mentioned in the third 
chapter that "Action (karma) performed for sacrificial ritual 
does not create bondage"; and pointed out that (i) though 
throwing sesamum rice, etc., into the fire or slaughtering 
animals, was a kind of sacrifice, yet, it was a sacrifice of a lower 
order, being merely a sacrifice of wealth, and that (ii) burning 
all such mental emotions, as desire, anger, etc., into the fire of 
self-control or sacrificing all Action into the Brahman with the 
words, 'na mama' (i.e., 'this is not mine ') were sacrifices of a 
higher order; and having in this way given a more detailed and 
comprehensive definition of the word 'Yajfia', the Blessed Lord 
now advises Arjuna that all Actions should be performed giving 
up the Hope for Fruit for the purpose of this Yajfia. Because, 
although Actions performed for the purpose of the Yajfia do 
not by themselves create bondage according to the Mimamsa 
doctrine, yet, one cannot escape obtaining the fruit 
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of the Yajfia; and, therefore, if even the Yajiia itself is 
performed desirelessly, neither the Actions performed for the 
purpose of the Yajiia, nor the Yajiia itself will create bondage. 
The Blessed Lord has ultimately preached that (i) the 
Realisation (jfiana) that all created things are located in one's 
self, or, in the Blessed Lord, is known as 'Equability of Reason’; 
that (ii) when this Realisation has come, all Actions are 
reduced to ashes and do not bind the doer; that (iii) "sarva 
karmakhilam partha jhane parisamapyate", i.e., "all Action is 
ultimately merged in Knowledge"; that (iv) Action by itself 
does not create bondage, which results from Ignorance, and 
that (v) therefore, Arjuna should give up Ignorance; and follow 
the path of Karma-Yoga and stand up to fight. In short, the 
subject-matter of JNANA. (Knowledge) [1] has here been 
introduced in this chapter by saying that in order to 
successfully follow the Path of Karma-Yoga, Knowledge in the 
form of Equability of Reason is necessary. 


It is true that the reasons why Action should be performed, 
that is, the necessity of the Karma-Yoga, has been explained in 
the third and fourth chapters; but as, already in the second 
chapter, after explaining the Knowledge contained in the 


[1] The word 'Knowledge' has been used by me throughout as synonymous 
with 'Realisation' for translating the word ‘Jana’. ~Translator. 


Samkhya philosophy, the Blessed Lord has, even in the. course 
of the description of the Karma-Yoga, said over and over again 
that the Reason was superior to the Action, it now becomes 
necessary to explain which of these two paths is superior. 
Because, if one says that both the paths are of equal 
importance, it follows that people are free to choose 
whichever of the two paths they prefer, and that it is not 
necessary to follow only the Path of Karma-Yoga. This very 
doubt came into the mind of Arjuna and he has, in the 
beginning of the FIFTH CHAPTER, said to the Blessed Lord, "Do 
not mix up the two paths of Samkhya and Yoga, but tell me 
definitely which of the two is superior, so that it will be 
convenient for me to act accordingly "; and the Blessed Lord 
has removed the doubt of Arjuna by saying that though both 
the paths are equally productive of Release, yet, the Path of 
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Karma-Yoga is the better one of the two — "karma-yogo 
visisyate", (i.e., "Karma-Yoga is the better one" ~Translator.), 
(5.2). For further emphasising this doctrine, the Blessed Lord 
also says that, not only does one attain by means of Karma- 
Yoga the same Release which can be attained by Renunciation 
or by the Samkhya Path, but that unless the desireless frame 
of mind prescribed in the Karma-Yoga is acquired, 
Renunciation itself is useless; and that once such a desireless 
frame of mind is acquired, one does not fail to attain the 


Brahman, notwithstanding that one may be performing Action 
according to the Path of Yoga. Then, where is the sense of 
raising a hue and cry that the Samkhya Path is different from 
the Yoga Path? If one cannot abandon the hundreds of 
Actions, which one usually performs, such as, walking, 
speaking, seeing, hearing, smelling, etc., even if one wants to 
give them up, then the wisest course is not to take the trouble 
of abandoning Action, but to perform it with the idea of 
dedicating it to the Brahman. Therefore, true philosophers 
continue performing Actions desirelessly, and thereby 
ultimately acquire Peace (Santi) and Release (moksa). The 
Isvara does not ask you either to give up Action or to perform 
Action. All this Action is the manifestation of Prakrti; and as 
bondage is a characteristic of the Mind, the man, who 
performs Action after he has become Equable in Reason, that 
is, after he has become "sarvabhutatmabhitatma’”, (i.e., "the 
Self which is identical with the Self (Atman) of all created 
beings" ~Translator.), is not bound thereby. It is stated, in 
short, at the end of this chapter that (i) the man whose Mind 
has become equable towards the dog, the Candala, the 
Brahmin, the cow, the elephant, etc., and who has started 
performing his various activities after having realised the 
identity of the Atman (Self) embodied in all created things, 
obtains Release in the shape of brahma-nirvana wherever he 
is; that (ii) it is not necessary for him to go anywhere else for 
the purpose, or to look out for some other means for obtaining 


Release; and that (iii) he is always free, unbound, and 
Released. 


The same subject-matter is continued in the SIXTH CHAPTER, 
and the Blessed Lord has here explained in what 
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way that Equable Reason can be acquired by which, one can 
obtain success in the practice of Karma-Yoga. In the very first 
stanza, the Blessed Lord has expressed His firm opinion that 
the man who performs all Actions which fall to his share, as 
duties, and without entertaining the Hope of Fruit, is the true 
Yogin, or the true Samnyasin; and that the man who sits quiet 
giving up the worship of the Fire (agni-hotra) etc. is not the 
true Samnyasin. HE then goes on to explain the principle of the 
Independence of the Atman by saying that whatever Action 
has to be performed in the shape of the control of the organs, 
for steadying the Mind, according to the philosophy of Karma- 
Yoga, must be performed by oneself; and that if one does not 
do so, one cannot properly blame anybody else; and after this, 
there is in this chapter principally a description of how Yoga in 
the shape of the control of the organs can be acquired 
according to the Patafjala-Yoga-Sastra. It is further stated in 
this chapter that it is nevertheless not enough to merely 
control the organs by means of religious observance (yama) 


restraint of the Mind (niyama), physical postures (asana), 
control of the breath (pranayama), etc.; and the necessity of 
the Realisation of the universality of the Atman has been 
emphasised in this chapter by saying that the frame of mind of 
the man must become Equable towards all created beings as 
described in the words "sarvabhutastham atmanam 
sarvabhitani catmani" (6.29), (i.e., "all created beings are 
located in one's Self and one's Self is located in all created 
beings" ~Translator.), or, in the words "yo mam pasyati 
sarvatra sarvam ca mayi pasyati" (6.30), (i.e., "he who sees 
that | the Paramesvara am everywhere, and that everything is 
located in me" ~Translator.). At this juncture, Arjuna 
experiences the doubt that if this Yoga of Equability of Reason 
is not acquired in one life, it will become necessary to begin 
the whole thing over again in the next life, and the story will 
be repeated in every birth; and that on account of this 
recurrence in every life, it will not be possible to ever attain 
Release by this means. In order to remove this doubt, the 
Blessed Lord has explained, that nothing is wasted in the path 
of Karma-Yoga, that the impressions received in the previous 
birth are carried forward into the next birth in which the 
practice of Karma-Yoga can be carried on further, and that 
Release is 
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ultimately obtained by gradual degrees; and He has at the end 
of this chapter, again given to Arjuna a clear and definite 
advice, that as the Path of Karma-Yoga is in this way the most 
superior path, and one which is gradually accessible, Arjuna 
should eschew the various paths of performing Action as such 
(i.e., without giving up the Hope of Fruit), or the practice of 
austerities, or the abandonment of Action after Acquisition of 
Knowledge, and become a Yogin, that is, one who follows the 
Desireless Karma-Yoga. 


Some persons are of the opinion that the exposition of Karma- 
Yoga has come to an end here, that is, at the end of the sixth 
chapter; that thereafter, the Blessed Lord has described the 
Path of Knowledge and the Path of Devotion as two 
‘independent' paths, that is to say, as paths which are mutually 
independent, or are the same in importance as the Karma- 
Yoga, but different from it, and as such, proper to be followed 
as alternatives for the Path of Karma-Yoga; that the Path of 
Devotion has been described from the seventh to the twelfth 
chapters and the Path of Knowledge in the remaining six 
chapters; and that if the eighteen chapters of the Gita are 
divided up in this way, six chapters each can. be allocated to 
Action (karma), Devotion (bhakti) and Knowledge (jfhana), and 
the Gita becomes equally divided, amongst the three paths. 
But this opinion is wrong. It becomes clear from the opening 
stanzas of chapter V, that the question of Arjuna was (i) 
whether he should give up the fight having regard to the 


principles of the Samkhya philosophy, or take part in it though 
he saw the terrible consequences of it in front of his eyes; and; 
(ii) if. so, how the sin of it could be obviated; and this doubt 
was not going to be satisfied by giving an ambiguous and 
childish reply like: "Release can be obtained both by 
Knowledge and by Karma-Yoga", or, " if you want it, there is 
also the third path of Devotion". Besides, when Arjuna was 
asking for definite guidance about one particular course of 
Action, it would be incorrect to imagine that, omniscient and 
clever Sri Krsna avoided the issue and showed him three 
independent and alternative courses of Action. Really 
speaking, the Gita 
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considers only the two paths of 'Renunciation' (Samnyasa), 
and 'Energism ' (Karma-Yoga), (Gr. 5.1); and there has been 
given the definite decision that out of the two, the Path of 
Karma- Yoga is 'the superior path (Gi. 5.2). Devotion has 
nowhere been mentioned as a third independent Nistha (Path 
of Release). Therefore, the theory of three independent paths 
of Spiritual Knowledge, Action, and Devotion, is a creation of 
doctrine supporting commentators; and as in their opinion the 
Gita considers only the means of obtaining Release, they have 
evidently got the idea of these three paths from the Bhagavata 
(Bhag. 11.20.6). But these commentators have not realised 
that the conclusions reached in the Bhagavata-Purana are not 


"the same as those in the Bhagavadgita. Even the author of the 
Bhagavata accepts the theorem that Release cannot be 
obtained by mere Action, and that Spiritual Knowledge is a 
necessity. But the Bhagavata-Purana says in addition that 
although Spiritual Knowledge and Desireless Action 
(naiskarmya) are both productive of Release, yet, both of them 
(that is to say, the desireless Karma-Yoga of the Gita) are 
useless without Devotion — "naikarmyam apy 
acyutabhavavarjitam na Sobhate jAanamalam nirafhjanam" 
(Bhag. 12.12.52 and 1.2.12), (i.e., "Desireless Action 
unaccompanied by Devotion to the Unfallen (acyuta), does not 
befit pure and stainless Knowledge" ~Translator.). From this 
point of view, it is quite clear that the author of the Bhagavata 
considers Devotion as the only true Nistha, that is, the ultimate 
Release-giving state. The Bhagavata does not say that the 
Devotee of the Blessed Lord should not perform Action with 
the idea of dedicating it to the ISvara, nor does it say that 
Action must be performed. The Bhagavata says that whether 
one performs Desireless Action or not, these are all different 
varieties of the Path of Devotion (Bhag. 3.29.7 — 19); and that 
if there is no Devotion, all Karma-Yogas will bring a person 
back to worldly life, that is, into the cycle of Birth and Death 
(Bhag. 1.5.34, 35). In short, as the entire emphasis of the 
author of the Bhagavata is on Devotion, he has included even 
the Desireless Karma-Yoga into the Path of Devotion, and 
maintained that Devotion is the only true Nistha. But, Devotion 
is not the principal subject-matter of exposition in the Gita; 
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and therefore, interpolating this doctrine or terminology of the 
Bhagavata into the Gita is as improper as fixing the bark of a 
vata-tree on a pippala-tree. Saying that Release cannot he 
obtained unless one has Realised the Paramesvara, and that 
Devotion is an easy way for such Realisation, is fully acceptable 
to the Gita. But the Gita does not insist on this particular path, 
and says that the Spiritual Knowledge, necessary for attaining 
Release should be obtained by ever body by whichever path 
he finds easy; and the most important issue in the Gita is 
whether or not one should perform Action after the 
Acquisition of Knowledge (Spiritual Knowledge); Therefore, the 
Gita starts with the consideration of the two paths of 'taking 
part in worldly affairs’ and 'abandoning, worldly affairs', which 
are both followed by the Birth-released (jivanmukta) in this 
world; and instead of naming the first of these two paths as 
‘Bhakti-Yoga' (the Device of Devotion), as has been done by 
the author of the Bhagavata, the Gita retains the terminology 
of the ancient Narayaniya doctrine by referring to the 
‘Performance of Action with the idea of dedicating it to the 
Paramesvara' as 'Karma-Yoga' or 'Karma-Nistha,' and to the 
‘Abandonment of Action after Acquisition of Knowledge as 
'Samkhya' or 'JAana-Nistha.' If one considers the matter, after 
accepting this terminology of the Gita, Devotion can never 
become a third independent Nistha (path of Release) of the 


same grade as Knowledge, or Action. Because, no third 
position about Karma can now exist except the two affirmative 
and negative paths of 'performing. Action’ and 'not- 
performing, or abandoning, Action' (Yoga and Samkhya). 
Therefore, if one has to determine what Nistha is followed by 
the Devotee, one cannot decide the matter by merely 
considering the fact that he follows the Path of Devotion; and 
one has to consider whether or not he performs Action. 
Devotion is only a means of reaching the Paramesvara; and 
although Devotion may be called a 'Yoga’ in the sense that it is 
a ‘sadhana’ (means), (Gi. 14.26), yet, Devotion can never 
become an ultimate Nistha. If, after the Knowledge of the 
Paramesvara has been acquired by means of Devotion, a man 
continues to perform Action, he is called a 'Karma-nistha'; and 
if he abandons Action, he is called 
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a 'Samkhya-nistha'. And the Blessed Lord has clearly indicated 
his opinion in the fifth chapter, that out of these two paths, 
the path of performing Action is the more meritorious. But, 
the important objection of the School of Renunciation against 
Action is, that by performing Action, the Realisation of the 
ParameSsvara is obstructed; and that Action must be 
abandoned, as there can be no Release unless the Knowledge 
of the Paramesvara has been acquired. It is stated in a general 
way in the fifth chapter that this objection is groundless, and 


that one can obtain the same Release by the Path of Action, as 
can be obtained by the Path of Renunciation (Gi. 5.5). But, as 
this general proposition has not been fully developed in that 
chapter, the Blessed Lord is now dealing in the sixth chapter 
with the important question, namely, how the Knowledge of 
the Paramesvara, and ultimately Release, is obtained by 
Action, while Action is being performed, which question had 
been incompletely dealt with in the fifth chapter. That is why, 
instead of saying that the Path of Devotion is an independent 
path, the Blessed Lord has in the beginning of the seventh 
chapter said to Arjuna, that, 


mayyasakta manah partha yogam yufijan madasrayah | 


asamSayam samagramh mam yatha jfiasyasi tacchrnu Il 

(Gr. 7.1). 
that is, "Partha, listen to the way (which | am explaining to 
you) by which (yatha) you will undoubtedly acquire complete 
knowledge of Me, while you are following the Path of Yoga, 
that is, of Karma-Yoga, keeping your mind fixed on Me, and 
having surrendered yourself to Me"; and this very thing has 
been described in the next stanza as ‘Jfhana-vijhana' (GI. 7.2). 
The words "yogam yufijan" in the first stanza quoted above, 
namely, in the stanza "mayyasaktamanah", etc., which words 
(yogam yufijan) mean, ' while you are performing the Karma- 
Yoga’, are most important, but no commentator seems to have 
attached any great importance to those words. 'Yoga' is 


necessarily the 'Karma-Yoga' which has been described in the 
first six chapters; and this stanza 
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means that 'now’, that is, from the seventh chapter, the 
Blessed Lord is starting a description of that path or 'vidhi' by 
which the complete knowledge of the Blessed Lord can be 
acquired while the man is practising this Karma-Yoga. That is 
to say, this stanza has been intentionally placed at the 
commencement of the seventh chapter, in order to show the 
relation between the first six chapters and the next chapter; 
therefore, it is highly improper to neglect this stanza and to 
say that "the Path of Devotion has been described as an 
independent path by itself after the first six chapters". Nay; | 
will even say that the words 'yogam yufjan' have been 
intentionally used in this stanza in order that such a 
misinterpretation should not be made by anybody. It has been 
shown in the first five chapters of the Gita, after fully 
explaining the necessity of Karma (Action), that the Path of 
Action is superior to the Path of Renunciation; and then in the 
sixth chapter, the means mentioned in the Patafijala-Yoga for 
acquiring that control over the organs which is necessary for 
the Karma-Yoga, have been described. But this does not 
exhaust the description of Karma-Yoga. Control of the organs 
is a kind of exercise for the organs of Action. It is true that by 
this exercise, one can keep one's organs under control; but if 


the Desire of a man is sinful, having the control of the organs is 
useless; because, we see that when the Desire is sinful, many 
persons utilise the powers acquired by the control of the 
organs, for performing such sinful actions as propitiation 
(jarana) or killing (marana) etc. Therefore, it is stated in the 
sixth chapter that simultaneously with controlling the organs, 
one must also purify one's Desire so that one Realises that 
"sarvabhutastham atmanam sarvabhitani catmani" (i.e., " all 
created beings are located in one's self, and one's self is 
located in all created beings " ~Translator.), (GI. 6.29). And this 
purification of Desire is impossible, unless one has Realised the 
purest form of the Paramesvara, by Realising the identity of 
the Brahman and the Atman. In short, even if one has acquired 
the control of the organs necessary in the Path of Karma-Yoga, 
one does not thereby drive rasa, that is, the liking for objects 
of pleasure, out of the Mind. The Blessed Lord has stated 
already in the second chapter of the Gita, that in order 
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that this rasa or Desire for objects of pleasure (visaya-vasana) 
should go out of the Mind, one has to fully Realise the 
Paramesvara (GI. 2.59). Therefore, that means, that is, vidhi, 
by which this Knowledge of the Paramesvara is acquired by a 
man, while he is following the Path of Karma-Yoga, is being 
described by the Blessed Lord from the seventh chapter. From 
the words, "while practising the Karma-Yoga", it follows that 


this Knowledge has to be acquired while the Karma-Yoga is 
being practised, and that Karma or Action has not to be 
abandoned for acquiring that Knowledge; and therefore, the 
statement that the Paths of Devotion and of Spiritual 
Knowledge are two independent paths, which have been 
described from the seventh chapter onwards as alternatives 
for the Path of Karma-Yoga, is groundless. As the Karma-Yoga 
in the Gita has been adopted from the Bhagavata religion, the 
description of the vidhi (means) mentioned in the Karma-Yoga 
for the acquisition of Knowledge, is nothing but the description 
of the means mentioned in the Bhagavata or the Narayantya 
doctrine; and that is why Janamejaya has been told by 
Vaisampayana at the end of the Santi-parva that "the 
Energistic (pravrttipara) Narayaniya doctrine, together with the 
incidental forms of worship, have been described in the 
Bhagavadgita " (see the stanzas quoted at the beginning of the 
first chapter). As said by VaiSampayana, this path also includes 
the vidhi (practices) relating to the Path of Renunciation; 
because, although the distinction between these two paths is, 
that in one of them, Karma has to be performed, whereas in 
the other, Karma has to be abandoned, yet, as the Spiritual 
and worldly Knowledge (jhana-vijAana) necessary in both is the 
same, the practices prescribed for acquiring Spiritual 
Knowledge are common to both. Therefore, in as much as, the 
express words "while following the Path of Karma-Yoga" have 
been used in the above stanza, it follows that (i) the exposition 
of Spiritual Knowledge (jfana) and worldly Knowledge 


(vijAana) in the seventh and subsequent chapters is principally 
in support of Karma-Yoga; that (ii) the practices relating to the 
Path of Renunciation, which have been included in that jhana- 
vijfiana have been so included on account of the 
comprehensive nature of that jfiana-vijfiana, and that (iii) this 
jhiana-vijAana, 
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has not been mentioned for supporting the Samkhya Path and 
suggesting that Karma-Yoga should be abandoned. Another 
thing, which has to be borne in mind, is that though the 
followers of the Samkhya school attach importance to Spiritual 
Knowledge, they attach no importance whatsoever to Action 
(karma) or Devotion (bhakti); whereas, Devotion has been 
looked upon as easy and important in the Gita. Not only is that 
so, but even while dealing with the subjects of Spiritual 
Knowledge and Devotion, Arjuna is being constantly given the 
advice that "therefore, you must perform Action, that is, fight" 
(Gi. 8.7; 11.33; 16.24; 18.6). Therefore, one is forced to come 
to the conclusion that the exposition of jAana-vijiiana in the 
seventh and the subsequent chapters of the Gita is 
supplementary to, and in support of, the Path of Karma-Yoga 
mentioned in the first six chapters; and that those chapters do 
not contain any independent exposition of the Samkhya Path 
or of the Path of Devotion. And when this conclusion has once 
been. arrived at, the Gita cannot be divided into three 


mutually independent parts dealing respectively with 
Energism, Devotion, and Spiritual Knowledge. One also realises 
that the conclusion drawn by some persons from the two facts 
that (i) the sacred canon 'Tat-Tvam-Asi' has three parts, and 
that (ii) the Gita, has eighteen chapters, that because six. times 
three is eighteen, the Gita should be divided into three equal 
portions of six chapters each, and the first six chapters should 
be looked upon as dealing with 'Tvam', the second six chapters 
with 'Tat', and the third six chapters with ‘Asi’, is purely 
imaginary. Because, the one-sided theory that the whole of 
the Gita deals only with the Acquisition of the Knowledge of 
the Brahman, and does not contain anything more than an 
exposition of the canon 'Tat-Tvam-Asi' falls to the ground as 
shown above. 


When in this way, an explanation has been given as to why the 
Paths of Devotion and Knowledge have been included in the 
Gita, one can easily understand the continuity between the 
chapters seven to seventeen inclusive, of the Gita. It has been 
stated previously in the sixth chapter, that one has to consider 
the form of the Paramesvara, by which the Mind becomes 
‘free 
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from love of pleasure’ (rasa-varja) and equable, once from the- 
point of view of the Perishable and Imperishable (ksaraksara), 
and again from the point of view of the Body and the Atman; 
and that, by such consideration, one arrives at the ultimate 
conclusion that " whatever is in the Body (pinda), is also in the 
Cosmos (brahmanda); and the same subjects now appear in 
the Gita. But, when one considers the form of the Paramesvara 
in this way, one sees that it is sometimes perceptible 
(cognisable by the organs) and sometimes imperceptible; and 
then, one has, in the course of this consideration, also to 
consider which of these two forms is the superior form, how 
the inferior form arises out of the superior form, and many 
other similar questions. One has also now to decide, whether 
this worship of the Paramesvara, which has to be performed in 
order to fully Realise the Paramesvara and to make one's 
Reason steady, equable, and Self-devoted (atma-nistha), 
should be the worship of the perceptible form or of the 
imperceptible form; and one has to explain why although 
there is only one Paramesvara, one comes across diversity in 
the perceptible universe. There is no wonder that eleven 
chapters were required to explain all these subjects in a 
systematic way. | do not say that the Gita does not contain any 
exposition of Devotion and of Spiritual Knowledge. All that | 
say is that (i) the practice of looking upon Energism, Devotion, 
and Spiritual Knowledge as three independent and equivalent 
Nisthas, and making an equal division of eighteen chapters of 
the Gita amongst these three, as on a partition between the 


members of a joint family, is not proper; that (ii) the Gita 
supports only one path, namely, the Path of Karma-Yoga based 
on Knowledge, in which Devotion is the most important factor; 
and that (iii) the exposition in the Bhagavadgita of Samkhya 
philosophy, of Spiritual and worldly Knowledge, and of 
Devotion has been made only incidentally, for supplementing 
and supporting the exposition of the Path of Karma-Yoga, and 
not for dealing with those subjects as in- dependent subjects. 
Let us now see how, on the basis of this conclusion, the 
subject-matter of Spiritual and worldly Knowledge (jfiana- 
vijhiana) has been divided amongst the various chapters, for 
supplementing and for emphasising the exposition 
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of the Karma-Yoga. 


In the SEVENTH CHAPTER, the consideration of the perishable 
and the imperishable world (ksaraksara), that is, of the entire 
Cosmos, has been started; and the Blessed Lord has, in the 
first place, explained the nature of the imperceptible or 
imperishable Parabrahman, by saying that this entire universe, 
which is made up of Spirit (purusa) and Matter (prakrti), 
consists of "My superior and inferior (parapara) forms, and 
that those who worship Me, Realising this My imperceptible 
form which is beyond Maya, acquire an Equable Reason 


(samabuddhi), and are given an excellent final state by Me"; 
and He has then described His own form by saying that, "all 
deities, all created things, all Yajfas, all Action, and the 
Absolute Self are Myself, and there is nothing in the world 
except Me ". Then, as Arjuna has in the beginning of the 
EIGHTH CHAPTER asked what is meant by 'adhyatma’, 
‘adhiyajfia’, 'adhidaiva' and 'adhibhuta ', the Blessed Lord has 
in reply explained to him the meanings of those words, and 
said that, "| do not neglect that man who has realised this My 
form"; and He has then gone on to briefly explain what the 
imperishable or immortal Principle of the world is; when and 
how the entire world is destroyed; and what states are 
ultimately reached respectively by those who Realise and 
understand the true form of the Paramesvara, and by those 
who merely perform desire- prompted Action, without 
acquiring Knowledge. In the NINTH CHAPTER the same subject- 
matter is continued, and it is said that Realising by means of 
Devotion, the tangible form of the intangible Paramesvara, 
which has in this way filled the entire universe, and 
surrendering oneself to Him wholly and solely, is the easy or 
royal and practically experienceable path of Realising the 
Brahman; and that that very path is also known as the ‘king of 
all cults' and the 'king of all mysticisms.' Nevertheless, the 
Blessed Lord does not forget to mention every now and then 
in these three chapters, that the person who is following the 
Path of Spiritual Knowledge or the Path of Devotion, must 


continue performing Action, which is the most important 
principle in 
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the Path of Karma-Yoga. For instance, it is stated in the eighth 
chapter, that "tasmat sarvesu kalesu mam anusmara yudhya 
ca", i.e., "therefore, continue to keep Me before your mind at 
all times, and fight" (8.7); and in the ninth chapter, that "by 
dedicating to Me all Action whatsoever, you will be free from 
the meritorious or evil effects of the Action" (9.27, 28). After 
explaining to Arjuna in the TENTH CHAPTER the statement 
made by Him earlier, that "the entire Cosmos has sprung from 
Me, and is My form", by saying that every one of the excellent 
things in the world is an incarnation of the Blessed Lord, and 
giving many examples, the Blessed Lord has, at the desire of 
Arjuna, actually shown to him in the ELEVENTH CHAPTER, His 
Cosmic form, and proved to him the truth of the position that 
the Paramesvara is All-pervading, by placing before his eyes 
such His Cosmic Form. But, immediately after having satisfied 
Arjuna in this way, by actually showing him His Cosmic Form, 
that the true doer was the Paramesvara, He has said to him: "I 
am the true doer and you are merely a tool; therefore, give up 
all doubts, and fight" (Gr. 11.33). Although it has been proved 
in this way, that there is only one Paramesvara in the world, 
yet, in as much as there are such statements in various places 
as: "although | am imperceptible, fools look upon me as 


perceptible" (7.24); "yad aksaram vedavido vadanti" (8.11), 
i.e., "Him, Whom the knowers of the Vedas, refer to as the 
Imperishable"; "It is the Intangible,, which is also known as the 
Inexhaustible" (8.21); "not Realising My true form, fools 
believe that | have taken up a human form" (9.11); "among all 
the cults (vidya), the cult of the Absolute Self is the most 
excellent" (10.32); and, as said by Arjuna, "tvam aksaram 
sadasat tat param yat" (11.37), (i.e., "You are the sat (Real), 
and the asat (Unreal), and the aksara (Imperishable) which is 
beyond both sat and asat"~Translator.), which, statements 
mean that the imperceptible form of the Paramesvara is the 
most excellent form, Arjuna, in the beginning of the TWELFTH 
CHAPTER, asks the Blessed. Lord the question whether the 
worship of the Paramesvara which has to be performed, 
should be the worship of the perceptible form or of the 
imperceptible form. To this, the Blessed Lord replies that the 
perceptible form described in the 
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ninth chapter is the easier one to worship; and after describing 
the state of the highest Devotee of the Blessed Lord as being 
similar to that of the Sthitaprajiia, described in the second 
chapter, He closes this chapter. 


Although it is seen in this way, that it is not possible to divide 
the Gita. into three independent portions dealing with 
Energism, Devotion, and Spiritual Knowledge, yet, some 
people think that it is easy to divide the Spiritual and worldly 
Knowledge described from the seventh chapter into the two 
divisions of 'Devotion' and 'Knowledge’'; and they say that the 
second division of six chapters deals with Devotion. But, 
anybody will realise after only a little thought, that this opinion 
is wrong; because, the seventh chapter starts with the Spiritual 
and worldly Knowledge of the perishable and the imperishable 
world, and not with Devotion; and if it is argued that the 
subject-matter of Devotion has come to an end with the 
twelfth chapter, then we find statements in different places in 
the subsequent chapters preaching Devotion, such as, "those 
who do not Realise My form by Intelligence, should worship 
Me, relying on the statements of others" (Gr. 13.25); "that man 
who offers me unadulterated Devotion, reaches the sphere of 
the Brahman" (14.26); "that man who Realises the form of the 
Purusottama, only offers Devotion to Me" (Gi. 15.19), and 
ultimately in the eighteenth chapter, "give up all other 
religions and worship Me" (Gi. 18.66). Therefore, it cannot be 
said that the advice to follow the Path of Devotion is contained 
only in the second division of six chapters. In the same way, if 
the Blessed Lord had intended to say that Devotion stood ona 
different footing from Spiritual Knowledge, then He would not 
have said "| am now explaining to you that same Spiritual and 
worldly knowledge" at the commencement of the seventh 


chapter (7.2), that is to say, at the commencement of the 
second division of six chapters which, according to these 
objectors, deals with Devotion, after having introduced the 
subject-matter of Knowledge in the fourth chapter (4.34 — 37). 
It is true that the 'king of cults’ (raja-vidya) or the 'king of 
mysticisms' (raja-guhya), which is the actually realisable 
(pratyaksavagamya) 
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Path, of Devotion, has been mentioned in the subsequent 
ninth chapter; but at the very commencement of that chapter, 
there is a statement that: "] am explaining to you Spiritual 
Knowledge side by side with worldly knowledge" (9.1). It, 
"therefore, follows that the subject-matter of Devotion has 
been included in the Gita in the subject-matter of Spiritual 
Knowledge. In the tenth chapter, the Blessed Lord has 
described his own Manifestations (vibhiti); but this very 'thing 
has been referred to by Arjuna as 'adhyatma' in the 
commencement of the eleventh chapter (11.1); and, as has 
been stated above, we find several statements that the 
imperceptible form is superior to the perceptible form, inter- 
mixed here and there with the descriptions of the perceptible 
form of the Paramesvara. When, having regard to these 
statements, Arjuna asks in the commencement of the twelfth 
chapter whether the worship to be performed is the worship 
of the Perceptible or of the Imperceptible, the Blessed Lord 


has stated in reply, that the worship of the Perceptible, that is 
to say, Devotion, was the easier course; and immediately 
thereafter in the thirteenth chapter, He commences the 
description of ' Knowledge' (jfana), and of the Body (ksetra) 
and the Atman (ksetrajfia); and He also says at the 
commencement of the fourteenth chapter that: "param 
bhiyah pravaksyami jhananam jiianam uttamam" (14.1), ie., 
"lam again describing to you completely that same Spiritual 
and worldly Knowledge", as was stated by Him at the 
commencement of the seventh chapter; and even while 
explaining this Knowledge, the thread of Devotion is kept 
running in the texture. From this it follows, that the Blessed 
Lord did not intend to deal with Spiritual Knowledge and 
Devotion individually and independently, and that both these 
matters are woven together in the exposition of the Spiritual 
and worldly Knowledge (jhana-vijiana) begun in the seventh 
chapter. That Devotion is something distinct and Spiritual 
Knowledge is also something distinct, is a stupid theory which 
has been started by the advocates of those respective paths; 
that is not the opinion of the Gita. The Knowledge of the form 
of the Paramesvara, which has to be acquired by means of 
meditation on the Absolute Self in the Path of the worship of 
the Imperceptible 
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(the Path of Knowledge), is also essential in the Path of 
Devotion; but in the worship of the Perceptible (the Path of 
Devotion), this Knowledge can, in the beginning, be taken for 
granted by means of Faith from others (13.25); and that is why 
the Path of Devotion is actually realisable and ordinarily 
pleasant (9.2) for everybody, and the Path of Knowledge (or 
the worship of the Imperceptible) is difficult (12.5); but, the 
Gita makes no other distinction between these two paths. The 
ideal in the Path of Karma-Yoga, namely, making the Reason 
(buddhi) equable after acquiring the Knowledge of the- 
Paramesvara, is reached by both these paths. Therefore, the 
worship of the Perceptible and the worship of the 
Imperceptible are both equally acceptable to the Blessed Lord; 
yet, as even the JAanin needs to perform worship to some 
extent or other, the Blessed Lord has said, that the devout 
JAanin is the most excellent one among the four varieties of 
Devotees (GI. 7.17); and He has in that way eliminated the 
conflict between the Path of Devotion and the Path of 
Knowledge. While the description of Spiritual and worldly 
Knowledge is going on, it is, in any case, inevitable that there 
should be a special reference to the worship of the Perceptible 
in one chapter and to the worship of the Imperceptible in 
another chapter as occasion arises. But, in order that this 
should not give rise to the misunderstanding that these two 
matters are distinct, from each other, the Blessed Lord has not 
forgotten to say that the perceptible form is inferior to the 
imperceptible form, while describing His perceptible form, and 


to say that Devotion is essential, while describing His 
imperceptible form. Nevertheless, as three or four chapters 
have been used. up in describing the Cosmic Form and the 
Manifestations of the Blessed Lord, there is no objection to 
these three or four chapters (and not to a division of six 
chapters) being referred to as 'the Path of Devotion’ in a 
comprehensive way, if someone prefers to do so. But in any 
case, this can never mean that Devotion and Spiritual 
Knowledge have been distinguished, from each other in the 
Gita, and that these two paths have been described as 
INDEPENDENT paths. In short, in order to acquire the 
Equability of Reason which is the most important factor in the 
Karma-Yoga, one must acquire the 
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KNOWLEDGE of the all-pervasive form of the Paramesvara, 
whether such Knowledge is acquired by the worship of the 
Perceptible, or of the Imperceptible; and there is no distinction 
between the two except that of facility. It must, therefore, be 
borne in mind that this is the sum and substance of the whole 
of this argument; and that the whole of the portion of the Gita 
from the seventh to the seventeenth chapter has been given 
only one name in the Gita, namely, ‘jfana-vijhana' or 
‘adhyatma'. 


After the physical eyes of Arjuna had got the actual experience 
that the Paramesvara occupies and pervades the whole of the 
BRAHMANDA (Cosmos), that is to say, the perishable and the 
imperishable universe, by having seen the Cosmic Form of the 
Paramesvara, the Blessed Lord explains, in the THIRTEENTH 
CHAPTER, the doctrine of the Body and the Atman, namely, 
that the same Paramesvara occupies the PINDA (Body), that is 
to say, the Body of man, or the ksetra, in the shape of the 
Atman; and that the Knowledge of this Atman, that is to say, of 
this ksetrajiia, is also the Knowledge of the Paramesvara. 
Having first described the Paramatman, that is, the 
Parabrahman, on the authority of the Upanisads by the words 
"anadi mat param brahma" etc., it is shown later on that the 
same subject-matter of the Body and the Atman has been 
included in the Samkhya exposition of 'Prakrti' (Matter) and 
‘Purusa' (Spirit); and it is ultimately said that he who Realises 
the difference between Prakrti and Purusa, and Realises the 
all-pervading Paramatman, with ‘jiiana-caksu' (Spiritual eyes) is 
RELEASED. But even in this, the thread of Action has been kept 
in the texture, by saying, "everything is done by Matter 
(prakrti), and the Atman is not the doer, and by Realising this, 
Action (karma) does not create bondage" (13. 29); and the 
thread of Devotion is kept in the texture, by saying 
"dhyanenatmani pasyanti" (13. 24), (i.e., "see the Atman by 
meditation" ~Translator.). In the FOURTEENTH CHAPTER, the 
subject of this Jnana is continued, and there is a description as 
to how, although there is only one Atman or Paramesvara, 


diversity arises in the world as a result of the difference of the 
sattva, rajas and tamas constituents of Prakrti, according to 
Samkhya philosophy; and it 
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is stated that, he who realises that these are the activities of 
Matter (prakrti), and that he is not the doer, and who serves 
the Paramesvara by Devotion, is the true Released and 
Trigunatita (beyond the three constituents); and in reply to the 
question of Arjuna, the state of the Trigunatita is described in 
the end in the same way as was the state of Sthitaprajfia and 
the Devotee. In the FIFTEENTH CHAPTER, there is in the 
beginning a reference to the description of the Paramesvara as 
a Tree, which is to be found in Smrti texts, and it is stated that 
what is called the 'unfoldment of Prakrti' in Samkhya 
philosophy is nothing else but that Pipal (aSvattha) Tree; and at 
the end, Arjuna is told that by worshipping the Purusottama 
(the Absolute purusa), Who is beyond the Perishable and the 
Imperishable, man is gradually Released; and that Arjuna 
should do the same thing. In the SIXTEENTH CHAPTER, it is said 
that men are divided into those possessing Divine wealth and 
those possessing ungodly wealth, in the same way as there 
arises diversity in the world as a result of the different 
constituents of Matter (prakrti); and there is a description of 
how they act respectively (what their Karma is), and what goal 
is ultimately respectively reached by them. The SEVENTEENTH 


CHAPTER contains an Exposition, in reply to a question of 
Arjuna, of how the diversity resulting from "the different 
constituents of three-constituented Prakrti is also to be seen in 
devotion, charitable gifts, sacrificial ritual, austerity etc.; and in 
the end, the word 'tat' in 'Om-Tat-Sat', the symbol of the 
Brahman, has been explained as meaning ‘Action performed 
desirelessly'; and 'sat' as meaning ‘Action, which, though good, 
has been performed desirefully'; and it is explained that this 
common Symbol pf the Brahman also supports the Path of 
Karma-Yoga. In short, the summary of these eleven chapters is, 
that there is only one Paramesvara in the world, whether one 
Realises Him by seeing. His Cosmic Form or by one's Spiritual 
eyes; that He is the Atman in the Body, as also the 
Imperishable. within the Perishable universe; that He pervades 
the visible world, and is also outside or beyond that world; 
that although He is One, one comes across diversity or 
difference in the visible world as a result of the difference in 
the constituents of Prakrti; that as a result of this , 
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allusion (Maya) or of this difference in the constituents of 
Matter, there are many differences or divisions in Knowledge, 
Faith, Austerity, Sacrificial Ritual, Steadiness, Charity, as also 
among men; and that, man should Realise the Unity in this 
diversity and should equabilise and steady his Reason by 
worshipping that One and Permanent Principle — whether that 


worship is of a perceptible object or of an imperceptible object 
— and should with such desireless, sattvika, or equable Reason, 
perform all the activities which befall him according to his 
status in life, as mere duties and nothing more. As | have 
exhaustively dealt with this jAana-vijAana in the former 
chapters of this book, that is, of this Gita-Rahasya, | have not 
given a more exhaustive summary of the eleven chapters — 
from the seventh to the seventeenth chapters — in this 
chapter. As my present object is only to consider the 
continuity between the various chapters of the Gita, | have 
given here only that portion which is necessary for that 
purpose. 


In as much as the Reason is considered superior to the Action 
in the Karma-Yoga, the Blessed Lord has started by explaining 
to Arjuna what is meant by Jhana-Vijfhana, that is, the 
Realisation of the unity of the Atman in all created beings, or 
the all-pervasiveness of the Paramesvara, which (Realisation) 
is necessary for making the Reason pure and Equable; and He 
has so far explained how this Knowledge is impressed on the 
heart as a result of the worship of the Perceptible or the 
Imperceptible, according to one's intellectual capacity; and 
how the Reason acquires stability and equability, and Release 
is thereby reached without abandoning Action. This subject- 
matter has been considered in the light of the Perishable and 
the Imperishable and of the Body and the Atman. 
Nevertheless, the Blessed Lord has said that after the Reason 


has become equable in this way, it is better to perform Action, 
while life lasts, for the benefit of the world, and giving up the 
Hope of Fruit (phalasa), rather than abandoning Action (Gi. 
5.2). Therefore, the stage of Asceticism described in the Smrti 
texts finds no place in the Karma-Yoga; and as Arjuna felt a 
doubt that there was likely to be a conflict between this 
Karma-Yoga and the Manu Smrti and other Smrti texts, he has, 
in the Commencement of the EIGHTEENTH CHAPTER, asked 
the 
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Blessed Lord for an explanation of the difference between 
Tyaga (Abandonment) and Samnyasa (Renunciation). To this 
the Blessed Lord has replied that as the etymological meaning 
of the word 'Samnyasa' is 'to leave' and as the Hope of Fruit is 
left in the Karma-Yoga, though Karma is not left, Karma-Yoga is 
essentially a 'Sarnnyasa'; because, although one does not take 
up the robes of a mendicant and go about begging in the 
Karma-Yoga, yet, the essence of Samnyasa (Renunciation) or 
Vairagya (indifference to the world), according to the Smrtis, is 
making the mind desireless; and that essence is to be found in 
the Path of Karma-Yoga. Here, however, another doubt arises, 
namely: when the Hope of Fruit has been abandoned, the 
hope of acquiring heaven also does not remain; and therefore, 
there does not remain any more the necessity of performing 
the sacrificial ritual etc., which has been enjoined by the Srutis. 


Therefore, the Blessed Lord has definitely advised that in as 
much as these Actions have the effect of purifying the Mind, 
one must perform them along with other Actions, though with 
a desireless frame of mind, and so keep going the cycle of 
sacrificial ritual for universal benefit. When- in this way all the 
questions of Arjuna had been answered, the Blessed Lord has 
dealt with the sattvika, rajasa and tamasa divisions into which 
all of the following things, namely, Knowledge, Action, Doer, 
Reason, Steadiness, and Happiness- fall according to the 
different constituents of Matter, and He has in this way 
finished the subject-matter of the diversity of these 
constituents. Then, after having explained that out of these, 
the desireless Action, the desireless Doer, the unattached 
Reason (anasakta-buddhi), the happiness arising out of Non- 
Attachment and the Realisation of the Unity of the Atman, 
arising out of the Realisation of the principle of "avibhaktam 
vibhaktesu." (i.e., " the unity in the diversity "—-Translator.) are 
sattvika, and most excellent, the Blessed Lord has justified the 
arrangement of the four castes on the basis of the same 
principle, and said that man becomes Accomplished (krtakrtya) 
in this world, and acquires Peace and Release only by 
continually performing as duties and desirelessly, all the 
various Actions, which befall him according to the 
arrangement of the four castes; and He has further explained 
to Arjuna that as 
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is an inherent quality of Matter (prakrti), and one cannot 
escape it, even if one wants to abandon it, lie should surrender 
himself to the Paramesvara believing that He is the doer as 
also the one Who causes things to be done, and perform all 
Actions desirelessly; that the Blessed Lord is that Paramesvara; 
and that Arjuna should put faith in Him and worship Him, and 
He would redeem him from all sins. And having in this way, 
definitely prescribed the Path of Devotion, the Blessed Lord 
brings to a close the Activistic (pravrttipara) religion mentioned 
in the Gita. In short, the advice in the Gita starts with the 
consideration of the two paths of Samkhya and Karma-Yoga, 
which had been brought into vogue by learned people after 
deeply meditating on worldly life and the life after death; and 
the Path of Karma-Yoga which has been declared to be the 
superior one of the two, has also been finally advocated in the 
eighteenth chapter, that is, at the end of the Gita, after having 
described in the sixth chapter, the Patafijala-Yoga necessary 
for making it (Karma-Yoga) successful, and described in the 
subsequent eleven chapters the means (vidhi), by which 
Release is ultimately obtained as a result of the Acquisition of 
the Knowledge of the Paramesvara while following it, by giving 
an exhaustive description of the Knowledge relating to the 
Body (pinda) and the Cosmos (brahmanda). And it was only 
when Arjuna had heard this justification made by the Blessed 
Lord, of the excellence of this Yoga or 'Device' of performing all 
Actions, for universal benefit, according to one's own status in 


life, looking upon them as duties merely, and with the idea of 
dedicating them to the Paramesvara, without in any way 
thereby prejudicing the benefit of the Atman in the shape of 
Release, that he gave up the idea of renouncing the world and 
becoming a mendicant; and by his own free will — that is, not 
because the Blessed Lord had said so, but because he had fully 
understood the science of the Doable and the Not-Doable — 
prepared himself for the fight. The Gita was commenced to be 
preached for the purpose of inducing Arjuna to fight, and the 
Gita also ends in the same way (Gi. 18.73). 


From the continuity of the eighteen chapters of the Gita which 
has been mentioned above, it will be seen that the Gita 
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is not a pot-pourri of three independent Nisthas of Action, 
Devotion, and Spiritual Knowledge, nor a blanket made up by 
sewing together pieces of linen, silk, and embroidery; but that 
this very fine and costly texture in the shape of the Gita, which 
bears the name of 'Karma-Yoga’', has been woven from 
beginning to end with "a mind, which was fully engrossed in 
Yoga", after the threads of cotton, silk and embroidery had 
been properly placed in their respective places. It is true that 
this method of exposition is somewhat looser than a strictly 
scientific method, because it is catechismal; but when one 


realises that by such a conversational exposition, the barren- 
ness of a scientific exposition has been obviated, and that the 
Gita has become replete with easiness and affectionateness, 
no one will be ever so little sorry, that the insipid block system 
of 'reason' and 'conclusion' followed in a scientific exposition, 
which appeals only to the intelligence, has been avoided. It will 
likewise be evident from the above disquisition, that though 
the system of exposition followed in the Gita is conversational, 
that is, Pauranic, yet, there is no difficulty on that account in 
the way of applying to it all the critical tests of the Mimamsa 
school, and thereby drawing the conclusion of. the Gita. If one 
considers the COMMENCEMENT of the Gita, it will be seen 
that the Gita has been enunciated with the idea of preaching 
the Activistic Path of Karma-Yoga, with the help of the 
Vedanta-Sastra, to Arjuna, who had come out to fight 
according to the religion of a warrior, after he had got involved 
in the discrimination between the Moral and the Immoral; and 
it has been shown by me already in the first chapter, that the 
CONCLUSION (upasamhara) and the result (phala) of the Gita 
is also to the same effect, that is to say, Activistic. | have shown 
that the advice given in the Gita to Arjuna. contains at least a 
dozen times in so many words, and indirectly innumerable 
times, the injunction "Fight," that is, "perform Action" (this is, 
abhyasa); and as there is no work in. Sanskrit literature other 
than the Gita which preaches Karma-Yoga (this is, apUrvata), 
the fact that the Gita supports the Karma-Yoga is all the more 
firmly established by the two Mimamsa tests of ABHYASA and 


APURVATA. Out of the various tests prescribed by the 
Mimamsa school for determining 
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the conclusion of a book, only two remain to be considered 
with reference to the Gita, namely, ARTHAVADA and 
UPAPATTI. With reference to them, it has become quite clear 
from the individual consideration of these questions in the 
various previous chapters, as also from the reference to the 
arrangement of the chapters of the Gita made in this chapter, 
that 'Karma-Yoga' is the only subject which has been dealt with 
in the Gita. Therefore, even if all the tests laid down by the 
Mimamsa school for determining the import of a book are 
applied to the Gita, it becomes clear beyond all doubt, that 
Karma-Yoga based on Spiritual Knowledge, in which the 
highest place is given to Devotion, is the subject-matter dealt 
with in the Gita. There is also no doubt that all other imports 
which have been ascribed to the Gita are merely doctrine 
supporting; but although these alleged imports are doctrine- 
supporting, yet, unless | explain how it was possible to place 
these doctrine-supporting interpretations on the Gita — and 
especially the one in support of Sarnnyasa (Renunciation) — the 
discussion of these doctrine-supporting interpretations is not 
exhausted. | will, therefore, briefly consider how it was 
possible for these doctrine-supporting commentators to 


interpret the Gita as being in support of Sammnyasa, and finish 
this chapter. 


Our philosophers have laid down the doctrine that as man is a 
rational animal, his principal duty or goal (purusartha) is to 
discern the essential principle underlying the Body and the 
Cosmos; and this is what is known as "Release" in religion. 
Nevertheless, having regard to the usual activities of the visible 
world, it has been laid down by our Sastras, that this goal of 
mankind is four-fold, that is, it consists of duty (dharma), 
wealth (artha), desire (kama), and Release (moksa). As has 
been mentioned before, the word 'dharma' (duty) is to be 
understood here as meaning worldly, social, and moral duty. 
When the goal of mankind has in this way been considered to 
be four-fold, the question whether these four parts of it are or 
are not mutually promotive, naturally arises. Although there 
may be a verbal difference about the doctrine that there is no 
Release unless a man has acquired the KNOWLEDGE of that 
Principle which pervades both the 
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Body and the Cosmos, by whatever means such Knowledge 
has been acquired, yet, such difference of opinion is not 
fundamental. At any rate, this doctrine has been adopted into 
the Gita religion. The Gita also fully accepts the doctrine that if 


one wishes to acquire the two parts, namely, 'wealth' and 
‘desire’, of that goal, that has to be done according to moral 
principles. The only thing, therefore, which remains, is to 
decide the mutual relationship between dharma (that is, the 
worldly duties pertaining to the four castes), and Release. All 
shades of opinion accept the position that there can be no 
Release unless the Mind (citta) has been first purified by 
means of dharma. A considerable amount of time is taken up 
in this purification of the Mind (citta). Therefore, even 
considering the matter from the point of view of Release, it 
follows that worldly life has got to be gone through 
consistently with 'dharma’ in the period of time before the 
purification of the Mind (Manu. 6.35 — 37). 'Sarnnyasa' means 
‘giving up', and if a man has not successfully led his worldly life 
with the help of 'dharma’, what has he to give up? or, in other 
words, how can that ‘hapless fellow' (karanta) who cannot 
properly attend to his worldly life (prapafica), properly attend 
to the highest benefit (paramartha)?, (Dasa. 12.1.1 -—10 and 
12.8.21 — 31). Because, whether the object relates to this 
worldly life or to the highest benefit, hard labour, firmness of 
mind, fortitude, and other similar qualities are required for 
achieving it; and it is quite clear that a man who does not 
possess these qualities will not be able to achieve any goal 
whatsoever. But though some persons accept this position, 
yet, they say that when a man has acquired the Knowledge of 
the Atman by continued effort and by control of the mind, he 
begins to look upon all worldly activities in the shape of the 


enjoyment of the objects of pleasure as insipid; and, just as a 
serpent casts off the skin which has become useless to it, so 
also does the Jianin give up all worldly objects of pleasure, 
and become steeped in the contemplation of the form of the 
Paramesvara (Br. 4.4.7). As this path of leading one's life gives 
the highest importance to Spiritual Knowledge (jfiana) after 
the abandonment of worldly affairs, it is called the Path of 
Knowledge or the Samkhya Path; or, 
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because it consists of the abandonment of all worldly affairs, it 
is called the Path of Renunciation (sarnnyasa). But the Gita 
religion says to the contrary, that not only is dharma necessary 
for the purification of the Mind, but it is necessary to continue 
doing the same Actions, merely as duties, and as part of one's 
religion, and desirelessly, and for the good of others, even 
afterwards, that is, after the purification of the Mind, although 
worldly activities in the shape of enjoyment of objects of 
pleasure may become unnecessary for one's own benefit. If a 
JAanin does not do so, there will remain nobody who can serve 
as an example for others, and the world will come to an end. 
No one can escape Action in this world of Action, and if the 
Mind (buddhi) has become desireless, no action which is 
performed obstructs Release. Therefore, it is the duty also of 
JAanins, not to give up worldly life, but to continue worldly 
activities, so long as life lasts, with an apathetic frame of mind. 


This path of leading one's life which has been preached in the 
Gita, is known as the Path of Karma (Karma-nistha) or Karma- 
Yoga. But although the Karma-Yoga has in this way been 
proved to be the most excellent way of leading one's life in the 
Gita, it has nowhere vilified the Path of Renunciation, but has 
on the other hand stated that it is productive of Release. And it 
is quite clear, that the Blessed Lord could not condemn as 
unacceptable that path which was followed in the 
commencement of the world by Sanatkumara and others, and 
later on by Suka, Yajfiavalkya and others. Considering worldly 
affairs as sweet or as insipid, depends to a certain extent ona 
man's inherent nature, resulting from the previous prarabdha 
(commenced) Karma; and it has been stated before that in 
spite of a man's having acquired Knowledge, he cannot escape 
suffering for that Karma which is prarabdha. Therefore, if a 
JAanin is filled with a sincere disgust for worldly life and 
renounces the world, as a result of such an inherent nature, 
which results from his prarabdha karma, there is no sense in 
finding fault with him. The perfect man (siddha) whose Reason 
has become unattached (nihsanga) and pure, as a result of the 
Realisation of the Atman, at least places before the eyes of 
people, in his own form, an example of the highest purity of 
human intelligence, 
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and of the immensity of human strength involved in keeping 
under control the most uncontrollable mental emotions which 
are naturally entranced by objects of pleasure, if he does 
nothing else; and such a performance is no mean performance 
from the point of view of universal welfare (lokasarngraha). 
This accounts for the respect in the public mind for the Path of 
Renunciation; and that reason has also been accepted by the 
Gita from the point of view of Release. But when one does not 
merely consider 'inherent nature’ or 'prarabdha karma’, but 
considers scientifically how a JAanin, who has acquired 
complete Freedom of the Atman, should thereafter lead his 
life in the world of Action, the Path of the Abandonment of 
Action is seen to be inferior in merit; and one has to draw the 
conclusion drawn by the Gita, that the Path of Karma-Yoga 
followed in the commencement of the world by Marici and. 
others and later on by Janaka and others, must be followed by 
JAanins in the world, for universal welfare. Because, it now 
logically follows that Jhanins must perform the work of 
keeping going the universe which has been created by the 
Paramesvara; and as in this Path of Karma-Yoga, the power of 
Jiana is added to the power of Karma without any conflict, it is 
seen to be superior to the pure Samkhya Path. 


When one considers what the main difference between the 
two paths of Samkhya and Karma-Yoga is, we arrive at. the 
equation SAMKHYA + NISKAMA-KARMA = KARMA- YOGA; and, 
as has been stated by Vaisampayana, consideration of the 


Samkhya-Nistha is easily included in the consideration of the 
Activistic Karma-Yoga advocated by the Gita (Ma. Bha. San. 
348.53); and that is how the commentators on the Gita who 
support the Path of Renunciation have found it easy to claim 
that the Gita advocates the Samkhya or the Samnyasa. Path. If 
one neglects those stanzas in the Gita which prove that Action 
is meritorious and which preach Action; or, if one passes a 
remark on one's own responsibility that they are merely an 
‘arthavada’, that is, incidentally laudatory; or, if by some other 
device the factor of niskama-karma (Desireless- Action) is 
subtracted from the abovementioned equation, the same 
equation is converted into Samkhya = Karma-Yoga; and it 
becomes easy to say that the Gita supports the Samkhya 
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Path. But, such interpretations are totally inconsistent with the 
beginning (upakrama) and the conclusion (upasamhara) of the 
Gita; and saying that Karma-Yoga is inferior and that Samkhya 
is the chief subject-matter of exposition in the Gita is, as | have 
clearly shown in many places in this book, as unreasonable as 
calling the owner of a house a guest and calling the guest the 
owner; and, in the course of my exposition, | have also refuted 
the theories that only Vedanta, or only Devotion, or only 
Patafijala-Yoga, has been advocated by the Gita. What is there 
which cannot be found in the Gita? The Gita has adopted 
something or other from the various important paths 


prescribed in the Vedic religion for obtaining Release; and 
even then, the true mystic import of the Gita is something 
which is quite different from all the paths according to the rule 
"bhutabhrn na ca bhitastho" (Gi. 9.5), (that is, "supports all 
created things, and yet is not in them" ~Translator.). The 
doctrine that there is no Release if there is no Knowledge, 
which pertains to the Path of Renunciation, that is, to the 
Upanisads, is acceptable to the Gita; but, as that proposition 
has been tacked on to the proposition of Desireless Action, the 
Bhagavata doctrine in the Gita easily includes the Path of 
Asceticism. Nevertheless, instead of interpreting the words — 
‘samnyasa' or 'vairagya' as meaning the Abandonment of 
Action, the Gita says that true vairagya (Abandonment) or true 
samnyasa (Renunciation) lies in the Abandonment of the Hope 
of Fruit, and lays down the ultimate doctrine that the 
Desireless Karma-Yoga is better than the Karma-Samnyasa of 
the Upanisads. The Gita also accepts the doctrine of the 
orthodox Mimamsa school that if sacrificial ritual is observed 
merely for the purpose of the sacrifice, it does not create 
bondage. But, if the word 'Yajfia' (sacrifice) is taken ina 
comprehensive meaning, all Actions performed after 
abandoning the Hope of Fruit are a great 'Yajiia' in themselves; 
and the Gita has, by taking that comprehensive meaning, 
amplified that doctrine by saying that performing all Actions 
according to the duties enjoined on the four castes, 
continually, and desirelessly, is the highest duty of mankind. 


The Gita has considered the Samkhya theory regarding the 
creation of the world as superior to the Upanisad theory; 
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nevertheless, the Gita has not stopped with Matter (prakrti) 
and Spirit (purusa) according to Samkhya philosophy, but has 
taken the chain of the creation of the universe right to the 
eternal Paramatman of the Upanisads. The Gita, has also 
described the doctrine (vidhi) of the Narayaniya or Bhagavata 
religion consisting of the worship of Vasudeva, namely, that 
the Knowledge of the Absolute Self should be acquired by 
Faith and Devotion, as it is more difficult to acquire it by 
Intelligence. But, even in this matter the Gita does not merely 
copy the Bhagavata religion; and, discarding the theory of the 
Bhagavata religion regarding the birth of the Personal Self 
(Jiva) from Vasudeva, as has been done in the Vedanta-Sutras, 
it has completely harmonised the doctrines of the Bhagavata 
religion relating to Devotion with the doctrines of the 
Upanisads relating to the Body and the Atman. The only 
remaining Path of Release is the Patafjala-Yoga. But, although 
the Gita, does not say that the Patafijala-Yoga is the principal 
duty of man, yet, since the control of the organs is necessary 
for making the Reason equable, the Gita to that extent 
recommends the practices of yama, (religious observance) 
niyama (restraint of the Mind), asana (bodily postures), etc., 
mentioned in the Patafjala-Yoga. In short, all the various 


means mentioned in the Vedic religion for obtaining Release 
have been to some extent or other referred to and prescribed 
in the Gita, as occasion arose, in considering the Karma-Yoga in 
all its bearings. If all these injunctions are considered 
independent of each other, there arise inconsistencies; and it 
appears that the various doctrines mentioned in the Gita, are 
mutually contradictory; and this impression is fortified by the 
doctrine-supporting commentaries of various commentators; 
but, when one lays down the proposition, as has been done by 
me, that the principal object of the Gita is to harmonise 
Spiritual Knowledge with Devotion, and to support the Karma- 
Yoga on that basis, all these apparent inconsistencies 
disappear; and one cannot but admire the super-human 
wisdom of the Gita in bringing about a fusion between 
Spiritual Knowledge, Devotion, and Karma-Yoga in a most 
comprehensive way. Just as the form of the Ganges does not 
change whatever the number of rivers which come and join it, 
so also 
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is the case with the Gita. Whatever it may contain, the Karma- 
Yoga ultimately remains the principal subject-matter of the 
Gita. But, though the Karma-Yoga is thus the principal subject 
of the Gita, yet, as the essence of the philosophy of Release 
has been beautifully described in it, side by side with the 
Philosophy of Action, the Blessed Lord has said to Arjuna, in 


the beginning of the Anugita, that this Gita religion, which was 
propounded to enable him to properly discriminate between 
the Doable and the Not-Doable is fully competent to place the 
Brahman within one's reach — "sa hi dharmah suparyapto 
brahmanah padavedane" (Ma. Bha. Asva. 16.12); and that 
those who follow this path do not need any other arduous 
worship for attaining Release. | fully realise that this statement 
will not be appreciated by people who advocate the Path of 
Renunciation and who maintain that Release is impossible 
unless all Action is abandoned; but there is no help for that. 
Not only does the Gita not support the Path of Samnyasa or 
any other path of renunciation, but, | will go further and say 
that the Gita has been preached in order to satisfactorily 
explain, from the point of view of the Knowledge of the 
Brahman, why Action should not be abandoned even after the 
Acquisition of Knowledge. Therefore, the followers of the Path 
of Renunciation must remain satisfied with the numerous 
Vedic treatises which support the Path of Samnyasa, instead of 
attempting to foist Sarnnyasa on the Gita. Or, just as the 
Blessed Lord has without pride referred to the Path of 
Renunciation in the Gita as leading to Release, so also and with 
the same equable frame of mind, should the followers of 
Samkhya philosophy say: "as the Paramesvara intends the 
world to go on, and as He from time to time takes incarnations 
for that purpose, the Path of carrying on the activities of 
worldly life , with a desireless frame of mind, even after the 
Acquisition of Knowledge, which has been preached by the 


Blessed Lord in the Gita, is the most proper path to be 
followed in the Kali-yuga". 
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CHAPTER XV. 


CONCLUSION. 


(UPASAMHARA) 


tasmat sarvesu kalesu mam anusmara yudhyaca | [1] 


~ Gita (8.7). 


Whether one considers the continuity of the various chapters 
of the Gita, or analyses all the various subject-matters dealt 
with in it according to the logical method of the Mimamsa 
school, it follows clearly that (i) the various interpretations, 
which have been put on the Gita by doctrine-supporting 
commentators, who have looked upon the Karma-Yoga as 
inferior, are not correct; and that (ii) harmonising the Monistic 
(advaita) Vedanta of the Upanisads with the Philosophy of 
Devotion, and in that way accounting for the mode of life of 
great and noble people, or, to mention the matter briefly, 
Karma-Yoga fused with Spiritual Knowledge and Devotion, is 


[1] "Therefore, at all times, remember me and fight." The word ‘fight' has 
been used having regard to the occasion; but it does not mean only 
‘fight’, but must be taken to mean ‘perform all Actions pertaining to 
your status in life’. 


the true purpose of the Gita. Although performing the ritual 
prescribed in the Srutis and the Smrtis throughout life, as 
directed by the Mimamsa, may be following the injunctions of 
the Sastras, yet, this mechanical ritual, which is devoid of 
Spiritual Knowledge, can never satisfy an intelligent person; 
and if one considers the philosophy of the Upanisads, not only 
is it difficult to grasp for people of ordinary intelligence, as it is 
based purely on Reason, but the Samnyasa or Renunciation, 
advocated by it, conflicts with universal benefit 
(lokasarngraha). Therefore, the Blessed Lord has preached in 
the Gita the philosophy of life-long Desireless Action, based on 
Spiritual Knowledge, and in which the highest importance is 
given to Devotion, so as to effect a fusion between Intelligence 
(Jfiana), Love (Devotion), and physical capacity (kartrtva), and 
so as to enable the ordinary affairs of the world to be carried 
on satisfactorily, without prejudicing Release; and it follows 
from the Commencement (upakrama) and the Conclusion 
(upasamhara) of the Gita, that this 
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advice covers the entire sum and substance of the philosophy 
of the Doable and the Not-Doable, and that the disquisition on 
the Doable and the Not-Doable was the true reason for 
preaching this religion to Arjuna. Which Action is righteous, 
meritorious, just, or beneficial, and which, on the other hand, 
is unrighteous, improper, unjust or harmful, can be explained 


in two ways. The one way is not to explain the inherent reason 
or the justification for the advice, but merely to say that if a 
particular thing is done in a particular way, it is right, and if 
done in another particular way, it is wrong. Injunctions like 'Do 
not cause death’, 'Do not steal’, ‘Speak the truth' (satyam 
vada), Act righteously (dharmam cara) etc. are of this kind. 
These injunctions or courses of conduct are definitely laid 
down in the Manu-Smrti, and other Smrtis, and in the 
Upanisads. But as man is a rational animal, he is not satisfied 
with such didactic injunctions, and he naturally feels a desire 
to understand the true reason why they were laid down; and 
he naturally thinks over and finds out the eternal and 
fundamental principle at the bottom of these rules of conduct. 
Going to the bottom of worldly morality in this way, and 
finding out the underlying fundamental principles, is the 
purpose of PHILOROPHY (Sastra); and merely putting together 
and mentioning the rules, is known as ACARA-SAMGRAHA. The 
code of rules of conduct (acara-sarmmgraha) relating to the Path 
of Action is to be found in the Smrti texts; and the 
Bhagavadgita contains a conversational or Pauranika, but 
philosophical (Sastriya) disquisition on the fundamental 
principles of that code. Therefore, it is more proper to say that 
the subject-matter of exposition in the Gita is THE SCIENCE OF 
KARMA-YOGA (Karma-Yoga-Sastra), instead of saying that it is 
KARMA-YOGA; and this word, that is, SCIENCE OF YOGA (Yoga- 
Sastra) has been used in the Gita in the concluding portion of 
every chapter showing the end of the chapter. This Science of 


Karma-Yoga in the Gita has been called the Science of Proper 
Conduct (sadvartana), the Science of Good Behaviour 
(sadacara), Philosophy of Ethics, Critique of Ethics, Elements of 
Ethics, the Science of Duty, the Discernment of Right and 
Wrong, or the Science of Sociology, by Western philosophers, 
who either do not believe 
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in the life after death, or consider it as inferior. These are 
merely Materialistic names; and their way of criticising is also a 
purely Materialistic way. Therefore, the majority of the 
persons who have read the books of such Western writers 
think that Morality or Ethics has not been dealt with in any 
work in Sanskrit literature. The most profound philosophy in 
India is the Vedanta philosophy; and if one considers our 
modern Vedanta works, they are seen to be principally 
indifferent about worldly affairs. Then, how can we find in 
them any consideration of Karma-Yoga or of Ethics? This 
subject-matter cannot be dealt with in books on Grammar, or 
on Logic; and in the Smrti texts, one cannot find anything 
more- than a code of religious precepts. Therefore, it is the 
common belief of many persons, that our ancient writers, 
being steeped- in the deep contemplation of Release, have 
forgotten to deal) with the subject-matter of Morality or 
Ethics. This misunderstanding will be removed if one carefully 
considers the Mahabharata or the Gita. But, as the 


Mahabharata is a very extensive work, it is very difficult to 
read the whole of it and to give careful thought to the subject- 
matter in it; and: although the Gita is small, yet, there is a 
strong belief, that it deals only with the question of Release, 
on account of the doctrine-supporting commentaries on it. But 
no one has taken the trouble to think that the Path of 
Samnyasa and the Path of Karma-Yoga were both in vogue in 
India from Vedic times; that the numbers following the Path of 
Karma-Yoga were a thousand times greater than of those 
following the Path of Sarmnyasa; and that the great and noble 
persons, whose lives have been described in the Puranas, were 
supporters of Karma-Yoga. Then, was not even one of these 
persons' inclined to vindicate the Path of Karma-Yoga followed 
by him? If it is said that there are no works on Karma-Yoga, 
because all Spiritual Knowledge is confined to the Brahmin 
caste, and the Vedantist Brahmins are apathetic towards 
Action, that statement too would be incorrect. Because, in the 
times of the Upanisads, and also afterwards, there were 
JAanins like Janaka and Sri Krsna among the Ksatriyas; and 
even learned Brahmins like Vyasa, have written the 
biographies of great Ksatriyas. In writing these biographies, 
would, 
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it not be necessary to explain the key-note of the character 
and lives of those men? This key-note was Karma-Yoga or the 


philosophy of worldly life; and in order to explain this 
principle, subtle points of righteous or unrighteous conduct 
have been dealt with in several places in the Mahabharata, 
and ultimately the Gita has dealt with those principles of 
Ethics, which have been responsible for the maintenance of 
the world, consistently with the view-point of Release. There 
are also many such instances in the other Puranas. But, as all 
other expositions on the subject turn pale by the side of the 
brilliance of the Gita, the Bhagavadgita has become the most 
important work on the philosophy of Karma-Yoga. | have dealt 
with the true nature of this Karma-Yoga in the foregoing 
chapters. Yet, it cannot be said that this exposition of the 
doctrine of the Gita is complete, unless one compares the 
ethical principles propounded by Western philosophers with 
the fundamental spiritual principles of the Doable and the Not- 
Doable enunciated in the Gita. In making this comparison, it is 
also necessary to compare the Philosophy of the Absolute Self 
in the East with such philosophy in the West. But the 
knowledge of the Absolute Self in the West has not gone much 
beyond our knowledge. As this fact is commonly accepted, 
there is not much of a necessity to compare the- Eastern 
metaphysical philosophy «with the Western metaphysical 
philosophy; [1] and the only thing which remains is the 


[1] Acomparison of our Vedanta with Western Philosophy has been made 
by Prof. Deussen in his book called the Elements: of Metaphysics; and 
at the end of the second edition of this book, there is printed the 
lecture delivered by Prof. Deussen before the Royal Asiatic Society at 
Bombay, when he had come to India in 1893, on the subject: "On the 


comparison of the Eastern with the Western science of Ethics 
or Karma-Yoga, which science according to many has not been 
expounded by our philosophers. But, the consideration of even 
this one subject is so comprehensive, that it will be necessary 
to write an independent treatise in order to deal with it 
exhaustively. Yet, as | did not consider it proper 
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to omit this matter altogether from this book on that account, 
| have touched upon only the most salient and important 
points in that subject in this concluding chapter. 


As the words ‘Righteousness’ and 'Unrighteousness’, or 
‘Morality’ and 'Immorality', can, strictly speaking, be applied 
only to the Actions of intelligent beings, it can be realised, 
after even a little consideration, that Morality does not rest 
only on Action, but rests on Reason. This is what is meant by 
saying: "dharmo hi tesam adhiko visesah", i.e., "knowledge of 
Right and Wrong is the specific quality of man, that is, of 
intelligent beings". It is true that we refer to a bullock or toa 
river, as mischievous or terrible respectively, having regard to 
the effect their action or activity has on us; but if a bullock 


Philosophy of Vedanta". Besides this, the work, The Religion and 
Philosophy of the Upanisads, written on this subject by Prof. Deussen 
also deserves to be read. 


gives us a push, no one files a suit against him; and if a river 
gets flooded and crops are washed away, and thereby "great 
wrong to a great many persons" is caused, no one on that 
account calls the river bad, or refers to it as a marauder. In 
answer to this position, many object: once it is admitted that 
the rules of Right and "Wrong apply only to the affairs of men, 
what is the objection to considering the rightness or 
wrongness of the Action of men, merely from the point of view 
of the Action? But even this question is not difficult to answer. 
Because, even if one leaves aside lifeless objects or animals 
born in the unenlightened species of birds or beasts, and 
considers only the actions of human beings, yet, in as much as 
the wrongs committed by men in a moment of insanity or 
unknowingly, are considered forgivable by people, or even 
according to law, one has necessarily to consider, in the first 
instance, the Reason of the doer, that is to say, the motive 
with which he did the act, and whether or not he had realised 
the consequences of the act, when one is determining the 
righteousness or the unrighteousness of the doer. It is not 
difficult for a rich man to give large sums of money in charity 
as he wishes. But although this his act may be 'good', yet, 
when one has to decide the true moral value of it, such value 
cannot be determined merely by considering the fact of this 
gift made in an off-hand way. One has to consider whether or 
not the Reason of that rich person was 
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governed by religious faith (Sraddha); and, though, there may 
be no other evidence except this off-hand charitable gift for 
coming to a decision on that point, yet, the fact remains that 
no one looks upon this gift as of the same moral value as 
another gift made by a person with religious faith; at any rate 
there is room for doubt. At the end of the Mahabharata, after 
the entire question of righteousness and unrighteousness has 
been dealt with, there is a story which very well brings out this 
position. In the ASvamedha sacrifice (yajfia) made by 
Yudhisthira, when he ascended the throne, millions of people 
were satisfied, and began to sing his praises for the munificent 
gifts of food and other objects made by him. Then a lustrous 
mongoose (nakula) came there and said to them: "All your 
praises are useless. However great the Yajiia made by 
Yudhisthira may be, it cannot be equal in merit to that sacrifice 
which was made for a guest in former days, in this very 
Kuruksetra, by a poor Brahmin, who lived by ufichavrtti, that is, 
by gleaning grain left in the fields, and who gave all the sattu 
food, which was spread out before himself and his wife and 
children, to a hungry mendicant, who suddenly came to beg 
for alms, just when they were about to start to eat, 
notwithstanding that he and they had been without food for 
many days". (Ma. Bha. Asva. 90) The mouth and half the body 
of this mongoose was of gold; and the reason given by him for 
saying that the merit of the Yajiia performed by Yudhisthira 
was less than the merit acquired by the poor Brahmin, who 


had given one seer of sattu grain to a mendicant was as 
follows: "I rolled about in the remnants of food left over in the 
house of that Brahmin after the mendicant had partaken of it, 
and on that account my mouth and half of my body has 
become golden; but although | rolled about in the remnants of 
food left over after eating in the pandal erected by Yudhisthira 
for the Yajiia, the rest of my body has not become golden". In 
this case, if one sees only what leads to 'the greatest good of 
the greatest number’, by taking into account only the external 
effects of the Action, one will have to come to the conclusion, 
that the merit of satisfying one hundred thousand mendicants 
is a hundred thousand times more than the merit of satisfying 
one beggar. 
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But, will this conclusion be correct, not from the point of view 
of religion merely, but even of morality? Acquiring a large 
amount of wealth, or getting an opportunity of performing big 
acts for the benefit of others, does not depend merely on 
anybody's virtuous conduct; and if one has to consider the 
small act performed by the poor Brahmin according to his 
means as of little ethical or religious merit, because it was not 
possible for him to perform a large Yajiia for want of money, 
one will have to come to the conclusion that the poor need 
never entertain the hope of becoming religious or moral like 
the rich. According to the principle of Freedom of Will, keeping 


his mind pure was a matter within the control of the poor 
Brahmin; and if there is no doubt that his charitable instinct 
was as pure as that of Yudhisthira, then, notwithstanding the 
smallness of the act performed by him, the ethical merit of this 
Brahmin and of the small act performed by him, must be 
considered to be the same as that of Yudhisthira and of the 
magnificent Yajhia performed by him. Nay; from the fact that 
he made a self-sacrifice by making. a gift of food in order to 
save the life of a mendicant, not- withstanding that he himself 
was poor and without food for many days, it follows that his 
Reason was purer than that of Yudhisthira; because, it is a 
universally accepted fact that purity of mind, like courage and 
other qualities, is truly proved only in times of adversity; and 
even Kant has, in the beginning of his book on Ethics, 
expressed an opinion that that man whose moral rectitude 
does not flinch even in times of adversity is the truly moral 
man. The same thing is conveyed by what was said by the 
mongoose. But the purity of the heart of Yudhisthira had been 
tested not only by the Yajha performed by him after he had 
ascended the throne, that is, in times of prosperity, but also 
before that, that is, on many trying occasions, in adverse 
circumstances, just as in the case of the Brahmin; and as the 
proposition of the writer of the Mahabharata was, that 
Yudhisthira was morally great, even according to the subtle 
law relating to righteous and unrighteous conduct laid down 
above, he has called the mongoose a 'reviler’. Still, from the 


statement in the Mahabharata that that Brahmin attained the 
same final state which 
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is reached by people who perform the Asvamedha Yajiia, it 
follows that though the merit of the act of the Brahmin might 
not, in the opinion of the writer of the Mahabharata, have 
been greater than that of the Yajiia of Yudhisthira, yet, he 
certainly looked upon the ethical or religious merit of both as 
at least the same. Even in ordinary life, we follow the same 
principle, and consider the moral merit of a millionaire giving a 
thousand rupees for a pious object, as the same as that of a 
poor man who gives one rupee by way of subscription. It is 
likely that this illustration might be considered by some as 
new, on account of the use of the word ‘subscription’; |, 
therefore, say that in the exposition of Morality and 
Immorality made in the Mahabharata, while the story of the 
mongoose was being told, it is said:— 


sahasrasaktis ca Satarn Satasaktir dasapi ca | 
dadyad apas ca yah Saktya sarve tulyaphalah smrtah Il 
(Ma. Bha. Aégva.90.97), 


that is, "a man who owns a thousand giving a hundred, a man 
who owns a hundred giving ten, or someone according to his 
ability giving only a drink of water, all these (acts) are of the 


same merit, and equally beneficial"; and the same is the 
purport conveyed by the sentence "patrarn puspam phalam 
toyam etc." (GI. 9.26), (i.e., "a leaf, a flower, a fruit, or even 
water" ~Translator.), in the Gita. This principle has been 
adopted not only in our religion but also in the Christian 
religion. The Lord Christ has said in one place that: "For unto 
whomsoever much is given, of him shall be much required" 
(Luke. 12.48); and there is a statement in another place in the 
Bible, that one day, when the Lord Christ had gone to church 
and the work of collecting funds for charitable purposes was 
going on, He said:— "Verily | say unto to you, that this poor 
widow hath cast more in, than all they, which have cast into 
the treasury" (Mark. 12.43 and 44), on seeing an extremely 
poor widow giving both the pice which she had, in charity. This 
clearly proves that even the Lord Christ had accepted the 
position that the merit of an act has to be determined by 
reference to the Reason of the doer; and that when the 
Reason of the doer is pure, even a small act is very 
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often of the same ethical merit as a larger act. If one considers 
the effect of the impurity of the Reason on the moral merit of 
an Action, in the opposite case, that is, when the Reason is not 
pure, it will be seen that killing in self-defence a man who has 
attacked you for murdering you, and killing a rich traveller for 
the sake of his money, are ethically entirely different, though 


the act of killing is the same in both the cases. The German 
poet Schiller has described a similar incident towards the end 
of his drama William Tell; and the distinction which has been 
made by him there between two externally exact actions, on 
account of the purity or the impurity of the Reason, is the 
difference between the ‘abandonment of self- interest’ 
(svartha-tyaga) and the ‘destruction of self-interest’ (svartha- 
hatya). This shows that whether the two acts are unequal or 
are equal to each other, the difference between them, from 
the point of view of Morality, arises from the difference 
between the motives of the doers. This 'motive' is also known, 
as ‘Intention’, 'Desire', or 'Reason'; because, although the 
scientific meaning of the word 'Reason' is the 'Discerning, 
organ’, yet, as ‘Knowledge’, 'Desire', and ‘Intention’ are all the 
results of the activity of this mental organ, it is usual to also 
refer to all these as ‘Reason’; and as has been stated before, 
the Equable Reason of the Sthitaprajfia is a combination of the 
steadiness of Pure Reason and the purity of Practical Reason. 
The Blessed Lord did not ask Arjuna to consider how many 
persons would be benefited or how many persons ruined by 
the war being carried on. On the other hand, . the Blessed Lord 
has said, "Whether Bhisma will die or Drona will die as a result 
of the carrying on of the war, is a minor consideration; the 
principal question is with what frame of Reason you are going 
to enter the fight; and if your Reason is like that of a 
Sthitaprajiia, you will incur no sin if Bhisma and Drona are 
killed while you are performing your duty with that pure and 


untarnished Reason. You are not fighting with a Hope of Fruit 
in the shape of causing the death of Bhisma. You have only 
asked for a share of that kingdom to which you have acquired 
a right by birth; in order to avoid the war, you, have not failed 
to take it lying down as much as possible, and have even tried 
conciliatory ambassadors; but when you saw 
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that this course of propriety and of gentleness was of no avail, 
you have started the war, as there was no other alternative. 
For this, you are not to blame at all; because, it is your duty, to 
acquire these rights ultimately by fight, if necessary, in the 
interests of public welfare, according to the religion of 
Ksatriyas, instead of wasting time in begging like a Brahmin, 
(Ma. Bha. U. 28 and 72; and Vanaparva 33.48 and 50)". 
Accepting this logical reasoning of the Blessed Lord, Vyasa has 
satisfied Yudhisthira later on in the Santiparva (San. Ch. 32 and 
33). But though the Reason is thus considered to be the 
superior factor in deciding what is right and what is wrong, it 
becomes necessary to explain what is meant by Pure Reason; 
because, as both the Mind and the Reason are evolutes 
(vikara) of Matter (prakrti), they can inherently be of three 
kinds, that is sattvika (static), rajasa (active) and tamasa 
(ignorant). Therefore, the Gita has said that, that Reasoning 
Faculty which Realises the Form of the permanent Atman, 
which (Atman) is beyond the cognizance of Reason, which 


(form) is common to all created things, is to be called the pure 
or the sattvika Reason in the Philosophy of Karma-Yoga. The 
sattvika Reason is also known as the Equable Reason; and the 
word 'Equable' means "which recognises and Realises the unity 
or identity of the Atman which inhabits all created things". 
That Reason which does not Realise this identity, is neither 
pure, nor sattvika. When one has thus decided that this 
Equability of Reason is the most important factor in 
determining questions of Morality, the next question which 
naturally arises is, how to recognise this evenness or Equability 
of Reason; because, as the Reason is an internal organ, one 
cannot see by one's eyes whether it is good or bad. Therefore, 
in order to find out whether or not the Reason is pure and 
equable, one must in the first instance consider the external 
Actions of the man; otherwise, a man will by his mouth say 
that his Reason is pure and equable, and by his hands do 
whatever he likes. Therefore, the Sastras have laid down the 
proposition that the true Knower of the Brahman has to be 
recognised by considering his nature; arid that if he is a mere 
talker, he is not a true saint. In describing the characteristics of 
the Sthitaprajfia or of the Devotee of the Blessed Lord, the 
Bhagavadgita principally 
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describes how such persons behave in the world towards 
other people; and in the thirteenth chapter, Jfiana' 


(Knowledge) has also been defined in the same way, that is, by 
explaining the effect of JAana on a man's nature. From this it 
will be seen, that the Gita does not say that one need not at all 
consider the external Actions of a man. But, although 
behaviour, that is to say, external Action, and principally 
external Action in times of adversity, has to be considered in 
order to test whether the Reason of any particular person — 
and specially of another person — is or is not Equable, yet, we 
must also bear in mind, that we cannot come to a faultless 
conclusion as to the morality of a person merely from his 
external behaviour. Because, although under certain 
circumstances, an external Action may be small, yet, its moral 
value is as high as that of a big act, as will be proved from the 
story of the mongoose mentioned above. Therefore, our 
Sastras have laid down that (i) whether the external act is big 
or small, and whether it is beneficial to one person or brings 
happiness to many persons, that cannot be given higher 
importance than as being an evidence of a pure Reason; that 
(ii) after deciding to what extent the Reason of the doer is or is 
not pure, by considering this external Action, one has 
ultimately to decide the morality or otherwise of such Action, 
by reference to the purity of Reason to be ascertained in this 
way; and that (iii) questions of Morality cannot be properly 
decided merely by considering external Actions. And, that is 
why the Equable and Pure Reason, that is, Desire, has been 
given a high place in the Karma-Yoga in the Gita, by saying that 
"the Reason is superior to the Action" (2.49). In the book on 


the Bhagavata religion called Narada Paficaratra, which is later 

in date that the Gita, Markandeya says to Narada 
manasam praninam eva sarvakarmaikakaranam | 
manonurtpam vakyam ca vakyena prasphutam manah 
\| (Na. Pafi. 1.7.18). 

that is, "the Mind is the only cause (the root cause) of all the 


Actions of mankind. As the Mind is, so does the man speak; a 
man's Mind expresses itself in what he says". In 
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short, the Mind (that is, the determination of the Mind) comes 
first, and then all Actions take place. Therefore, Buddhist 
writers have also accepted the doctrine of the Gita relating to 
Pure Reason for distinguishing between the Doable and the 
Not-doable. For example, in the well-known Buddhistic work 
on Morality" known as Dhammapada, it is stated right in the 
beginning that 

manopubbamgama dhamma manoseththa (Srestha) 

manomaya | 

manasa ce padutthena bhasati va karoti va | 

tato na dukkham anveti cakkam va vahato padam II 


(Dhammapada 1). 


that is: "the Mind, that is, the activities of the Mind come first, 
and the righteous or unrighteous Action comes afterwards; 
(this being the order) the Mind is considered as principal and 
superior in this matter, and all these tendencies (dhamma) 
must be said to be based on the Mind; therefore, according as 
the Mind of the doer is pure or vicious, so does his speech or 
action become good or bad; and he enjoys happiness, or 
suffers unhappiness, accordingly later on" [1]. Similarly, 
Buddhist writers have also accepted the corollary drawn from 
this doctrine in the Upanisads and in the Gita. (Kausi. 3.1; and 
Gt. 18.17), that the Sthitaprajfia, whose mind has once become 
completely pure and desireless, cannot afterwards be guilty of 
any sin, and that whatever he does, he is free both from sin 
and merit; and it is stated in many places in Buddhistic works 
that the ‘arhat' that is, the 'man who has reached the state of 
perfection’, is always pure and sinless (Dhammapada, 294 and 
295; Milinda-Pra. 4.5.7). 


From what has been stated above the Western Intuitionist 
school, which worships and takes the decision on questions of 


[1] This stanza, in Pali has been interpreted by different persons in 
different ways; but in my opinion this stanza is based on the principle, 
that in order to determine the propriety or impropriety of any 
particular Action, one has to consider the nature of the Mind of the 
doer. See the commentary of Max Muller on his English translation of 
the Dhammapada (S. B. E. "Vol. X. pp. 3, 4). 
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Morality from the deity of Conscience, and the Western. 
Materialistic school, which asks you to decide all questions of 
Morality by the sole external test of the greatest .good of the 
greatest number’, will both be seen to be one-sided and. 
scientifically insufficient; because, Conscience is not some 
independent thing or deity, but is included in Pure Reason; and 
when it has been so included, the decision of Conscience 
about the Duty and the Non-duty can never be faultless; 
because, the Conscience of every man is sattvika, rajasa or 
tamasa according to his inherent nature. And if you say that 
questions of Morality have to be decided by the purely 
external material test of 'the greatest good of the greatest 
number’, the Reason of the doer is left entirely out of 
calculation; and if someone has taken in advance skillful 
precautions for reducing as far as possible the injurious 
external effects of his theft or of his immoral behaviour, one 
has to say that his evil doings are less objection- able from the 
point of view of Materialistic Morality. That is why the Vedic 
religion is not the only religion which has insisted on the purity 
of the body, the speech, and the mind (Manu. 12.3 — 8; 9.29); 
but, even in the Bible, adultery or immoral behaviour is not 
considered purely a bodily sin; and a man's looking with 
immoral intentions towards a woman not his wife, or a woman 
looking with similar intentions towards a man not her 
husband, have also been considered, adulterous (Matthew. 


5.28). And in the Buddhistic religion, it is stated that the purity 
must be not only bodily but also of the speech, and of the 
Mind (Dhamma. 96 and 391). Besides, Green says in addition 
that if one considers only external happiness as the highest 
ideal, there is a chance of rivalry between men and men or 
between nations and nations for acquiring it, and of quarrels 
arising in consequence; because, it is, as a rule, not possible for 
a person to acquire the external, means of obtaining external 
happiness without reducing the happiness of others. The same 
is not the case with the Equable Reason. This internal 
happiness is self-obtained, that is to say, it can be acquired by 
any one for himself without interfering with the happiness of 
another. Not only is this so, but that man, who has acquired 
the inherent nature of 


p.677. 


behaving with equability towards all created things by realising 
the unity of the Atman, cannot either secretly or openly 
commit any sin; and it does not remain necessary to say to 
him: "Always consider in what the greatest good of the 
greatest number lies". Because, in the ease of a man, it 
necessarily follows that whatever he does, will be done by him 
after proper consideration. It is not that proper consideration 
is necessary only for determining the correctness of moral 
Actions. What should be the state of a man's conscience when 
he makes that proper consideration, is the important question; 


because, the conscience of everyone is not the same. 
Therefore, when one says that Equability of Reason must 
always inhabit the Conscience, it is not necessary to also say 
that one should take into proper account the welfare of the 
greatest number, or of all created beings, or of the entire 
creation. Western philosophers have now started saying that 
man has duties not only towards all living beings in the human 
species, but also towards living beings among dumb animals; 
and these duties must be included in the philosophy of the 
Doable and the Not-Doable; and it will be seen that from this 
comprehensive point of view, the words ‘welfare of the entire 
creation’ (sarvabhita-hita) are more comprehensive than the 
words "the greatest good of the greatest number of human 
beings"; and that, all this is included in Equability of Reason. If, 
on the other hand, one takes the case where the Reason of a 
particular person is not pure and equable, then, although he 
may be perfectly capable of deciding by calculation in what 
‘the greatest good of the greatest number' lies, it is not 
possible that he will be inclined towards moral Action;, 
because, being inclined towards any good Action, is the quality 
of a Pure Mind, and not of a calculating Mind. If someone says 
that we need not consider the inherent nature or the mental 
frame of such a calculative person, and that if his calculation is 
correct, a correct decision is arrived at between the Duty and 
the Non-Duty, and we get what we want, than, such a position 
is wrong. Because, although everyone ordinarily understands 
what is pain and what is happiness, yet, in discriminating 


between various kinds of pain and happiness, one has in the 
first place to decide what value 
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has to be assigned to which particular pain or happiness; and, 
as there does not now exist any definite external instrument 
like a thermometer for deciding these values, nor is there any 
likelihood of such an instrument being invented in the future, 
everyone has to decide the true value of any particular pain or 
happiness with the help only of his own mind. But, as the man 
who is not saturated with the feeling of Self-Identification 
(atmaupamya), according to which "another man has the same 
feelings as |", cannot properly gauge the intensity of pain or 
happiness, he cannot make a true valuation of this pain or 
happiness; and then there is a natural mistake in the values of 
pain and happiness taken by him for arriving at a decision, and 
there is very often a chance that all his calculations will go 
wrong. Therefore, one must not ascribe much importance to 
the calculating process of 'considering' in the phrase 
‘considering the greatest good of the greatest number’; and 
one has ultimately to say that the true seed of Morality is that 
Pure, Self-Identifying and greedless Reason which has become 
Equable towards all created things, and by which the true 
value of the pain or happiness of the greatest number of other 
persons has first to be decided. Morality is the inherent nature 
of a Conscience which is mineless, pure, loving, equable, or, in 


short, which is endowed with the sattva constituent; it is not 
the result of mere discriminating calculation. Therefore, when 
Yudhisthira had ascended the throne after the Bharati war, 
and Kunti, who had been made happy by the prowess of her 
sons, was about to leave the kingdom along with Dhrtarastra 
in order to live in the woods, she did not expatiate on the 
advice of doing 'the greatest good to the greatest number’, but 
simply said "manas te mahad astu ca"(Ma. Bha. Asva. 17.21), 
i.e., " O, my son, may your Mind be always great". Those 
Western philosophers, who have maintained that considering 
in what the greatest good of the greatest number lies, is the 
true, scientific, and easiest test of Morality, have, in the first 
place, taken for granted that everyone has the same pure 
Mind as themselves; and with that data, they have given 
advice as to the way in which questions of Morality should be 
solved. But, as the data of these 
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philosophers is not correct, their principle of determining 
questions of Morality becomes one-sided and insufficient. Not 
only is this so, but their writings give rise to the foolish 
impression that if instead of troubling about making his Mind, 
nature, or moral character more and more pure and sin- 
fearing, a man learns to make a proper calculation about the 
external effects of his Actions, that will be quite enough for 
him to become 'moral'; and therefore, those persons who 


have not overcome their selfish natures, become crafty, 
scheming, or hypocritical (Gita 3.6); and the whole of society is 
likely to suffer to that extent. Therefore, the doctrine of the 
Gita that, (i) considering the external effects of Action, even 
merely as a test of Morality, is insufficient and inferior 
(krpana); and that (ii) in this matter, that is, in Karma-Yoga (a) 
one has ultimately to rely on the Equability of Reason, which is 
expressed in external Actions, and which remains unchanged 
even in times of adversity, and (b) the true test of Righteous 
Action is Knowledge-full and unlimited Pure Reason, or 
rectitude, is, in my opinion, more to the point, more 
comprehensive, more correct, and more faultless than the 
Western Intuitionist or Materialistic doctrines. 


Leaving aside the Materialistic and Intuitionist works on the 
Philosophy of Ethics by Western writers, and considering only 
those works which deal with the subject purely from the 
Metaphysical point of view, it will be seen that in them, as in 
the Gita, Purity of Reason is considered of greater value than 
the Action itself. For instance, take the 'Metaphysics of Morals' 
and other books on Morality written by Kant. Although Kant 
has not adopted the doctrine of the unity of the Atman in all 
created beings, yet, after minutely considering the question of 


Pure Reason and Practical Reason, he has come to the 


conclusions [1] that: (1) rather than determining the ethical 
value of any particular act, by considering its 
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external result, namely, how many persons will be benefited 
and to what extent, one should determine that value by 
considering to what extent the Practical Reason (vasana) or 
Desire of that person is pure; (2) this Desire (or Practical 
Reason, i.e., vasanatmaka buddhi) of a man can be considered 
to be pure, stainless, and independent, only when,, instead of 
being engrossed in the happiness of the organs, it remains 
continually within the control of the Pure Reason (that is to 
say, when it acts according to the dictates of the Pure Reason 
regarding the Duty and the Non-Duty); (3) there is no necessity 
of laying down rules of Morality for that man whose Desire has 
become purified in this way, as a result of the control of the 
organs, after it has been so purified; these rules are necessary 
only for ordinary persons; (4) when the Desire has been 
purified in this way, whatever acts it inspires the man to do, 
are dictated after considering "what will happen to me, if 
someone else does to me what | do to him," and (5) this purity 


[1] See Kant's Theory of Ethics, translated by Abbott, 6th Edition. This book 
contains all these propositions; the first proposition is at pages 10, 12, 
16, and 24; the second, at pages 112 and 117; the third, at pages 31, 68, 
121, and 290; the fourth, at pages 18, 38, 55, and 119; and the fifth, at 
pages 70 — 73 and 80. 


or independence of Desire cannot be accounted for, unless 
one leaves the world of Action (karma-srsti) and enters the 
world of the Brahman (brahma-srsti). But as the ideas of Kant 
regarding the Atman and the world of the Brahman, were to a 
certain extent incomplete, Green, though he belonged to the 
school of Kant, has, in his Prolegomena to Ethics (§§ 99, pages 
174 — 179 and 223 — 232) first laid down that the inaccessible 
Principle, which saturates the external world, that is, the 
Cosmos (brahmanda) is partly incarnated in the shape of the 
Atman in the pinda (that is, in the human body); and he has 
later on laid down the propositions that (i) it is the intense 
Desire of that permanent and the independent Principle in the 
human body, namely, the Atman, of Realising its most 
comprehensive, social, and all-pervading form, which compels 
human beings to perform good actions and that (ii) the 
permanent and un- changing happiness of man lies in this 
Realisation, whereas the happiness afforded by objects of 
pleasure is non-permanent. In short, it will be seen that 
though this point of view of both Kant and Green is 
Metaphysical, yet, Green has justified the discrimination 
between the Doable and Not-Doable, and the Freedom of Will, 
on the basis of the Pure Atmic form which is seen uniformly 
expressed both in the Body (pinda) and in 
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the Cosmos (brahmanda), instead of confining himself to the 
activities of Pure Season. Although, these doctrines of Western 
Materialistic moral philosophers are not identical with the 
doctrines of the Gita mentioned below, one will certainly see 
the strange similarity between the two. These doctrines of the 
Gita are as follows: (1) the Desiring (i.e., vasanatmika) Reason 
of the doer, is of higher importance than his external Actions; 
(2) when the Pure (vyavasayatmika) Reason has become Self- 
Engrossed (atma-nistha), and free from, doubt, and equable, 
the Practical Reason of itself also becomes pure and holy; (3) 
that Sthitaprajfia whose Reason has become equable and 
steady in this way, is himself always beyond Rules of Conduct; 
(4) his behaviour, or the Rules of Morality arising out of his 
Self-Identifying Reason, become authoritative and standards 
for ordinary men; and (5) there is only one Principle in the 
shape of the Atman, which pervades both the Body (pinda) 
and the Cosmos (brahmanda), and the Atman within the body 
craves to Realise (this is Release, or Moksa) its pure and all- 
comprehensive form; and when a man has Realised this pure 
form, he acquires the Self- Identifying (atmaupamya) vision 
towards all created things. Yet, as the doctrines of Vedanta 
philosophy with reference to the Brahman, the Atman, Illusion 
(Maya), Freedom of Will, Identity of the Brahman and the 
Atman, Causality etc., are much more advanced and definite 
than the doctrines of Kant and Green, the disquisition on 
Karma-Yoga made in the Gita. on the authority of Vedanta and 
of the Upanisads is metaphysically much more unambiguous 


and complete; and the modern German Vedantist Prof. 
Deussen has, in his book Elements of Metaphysics, accepted 
this same method of dealing with Ethics. Deussen was a 
follower of Schopenhauer, and he has accepted in toto the 
doctrine of Schopenhauer that "it is impossible to destroy 
unhappiness, unless Desire is destroyed, in as much as Desire 
is the cause of worldly life; and it is the duty of everyone to 
destroy Desire"; and he has clearly shown in the third part of 
his book referred to above, how all principles of Ethics can be 
substantiated on the basis of this Metaphysical proposition. 
After showing that Desireless 
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Action is the sign and the result of Destruction of Desire,, since 
(i) Abandonment of Action is totally unnecessary for 
destroying Desire, or after Desire has been destroyed, and (ii) 
the fact whether Desire has been destroyed or not, can be 
proved by nothing so well as by Actions performed desirelessly 
for the benefit of others, Deussen has laid down the 
proposition that, Desirelessness of the Mind, is the root of 
proper behaviour and of Morality; and he has at the end of his 
argument quoted the verse "tasmad asaktah satatam karyam 
karma samacara" (Gi. 3.19), [1] which shows that he must have 
thought of this argument by reading the Gita. Whatever may 


[1] See Deussen's Elements of Metaphysics, Eng. Translator., 1909 p. 304. 


be the truth, the fact that these ideas were universally current 
in our country long before Deussen, Green, Schopenhauer, and 
Kant, and even possibly hundreds of years before Aristotle, is 
not a small matter. Many persons are now-a-days under the 
impression that Vedanta means giving up family life and 
entering the dry process of acquiring Release; but this idea is 
not correct. Vedanta philosophy has come into existence for 
considering as scientifically as possible such deep and difficult 
questions as, (i) going beyond whatever can be actually seen in 
the world and determining who man is, (ii) determining what 
the Principle at the bottom of the universe is, (iii) defining the 
relation between man and that Principle, and. what the 
highest ideal of man in this world is, having regard to that 
relation; (iv) finding out the mode of life which must be 
adopted by man in order to reach that ideal, or (v) in what 
way,, which ideal can be reached etc. etc.; and strictly 
speaking, the whole of Ethics, or the consideration of how men 
should be- have towards each other in worldly life, will be seen 
to be a part of that profound philosophy. Therefore, Karma- 
Yoga has to be justified on the basis of Vedanta; and whatever 
the followers of the Path of Renunciation may say, Vedanta 
philosophy undoubtedly falls into the two divisions of Pure 
Vedanta and" Moral or Practical Vedanta, in the same way as 
Mathematics is divided into Pure Mathematics and Applied 
Mathematics. Kant even says that the moot questions about 
the 'Paramesvara" (the Highest Atman), Immortality,’ and 
‘Freedom (of Will)" 
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have come into the human mind, only as a result of 
considering the Ethical questions, "How should | behave in the 
world?" , or, "What is my true duty in this -world"?; and that 
deciding: questions of Morality by a calculation of the pure 
external happiness of mankind, without satisfactorily 
answering these ethical questions, will result in encouraging 
the animal instincts in the human mind, which are fascinated 
by objects of pleasure, and thereby cutting at the very root of 
the principles of true Morality. [1] It is not necessary now to 
explain in so many words why and how Vedanta has entered 
the Gita, even if the subject-matter of the Gita is Karma-Yoga. 
Kant has written two books on this subject, which are known 
as the Critique of Pure Reason and the Critique of Practical 
Reason. But as the Bhagavadgita not only deals with both 
these subjects consistently with the philosophy of the 
Upanisads, but also includes a disquisition on the Path of 


[1] "Empiricism, on the contrary, cuts up at the roots of the morality of 
intentions (in which, and not in actions only, consists the high worth 
that men can and ought to give themselves)... Empiricism, moreover, 
being on this account allied with all the. inclinations which (no matter 
what fashion they put on) degrade humanity when they are raised to 
the dignity of a supreme practical example is for that reason much 
more dangerous than mysticism" Kant's Theory of Ethics pp. 163 and 
236 — 238. See also Kant's Critique of Pure Reason (trans, by Max 
Muller) 2nd Ed. pp. 640 —- 657. 


Devotion based on Religious Faith, it has become acceptable 
and authoritative on all hands. 


If, keeping the question of Release aside for the time being, 
‘Equability of Reason’ is accepted as important, as being the 
moral principle involved in the discernment of the Doable- and 
the Not-doable, it also becomes necessary to briefly consider 
why and how other paths arose in the Philosophy of Ethics, in 
addition to that of the Metaphysics of the Gita. Dr. Paul Carus 
(1], a well-known American philosopher, answers- this 
question in his book on Ethics by saying that: "a man's ideas 
about the fundamental principles of Ethics vary according to 
his idea of the mutual relationship between the Body (pinda) 
and the Cosmos (brahmanda). Unless there is some 
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definite belief regarding the inter-relation between the Body 
and the Cosmos, no question of Morality can really speaking 


[1] See The Ethical Problem by Dr. Carus, 2nd Ed., p. 111. "Our proposition 
is that the leading principle in ethics most be derived from the 
philosophical view back of it. The world-conception a man has, can 
alone give character to the principle in his ethics. Without any world- 
conception, we have no ethics (i.e., ethics in the highest sense of the 
word). We may act morally like dreamers or somnambulists, but our 
ethics would in that case be a mere moral instinct without any rational 
insight into its raison d' étre ". 


arise. It is possible that we may behave morally, although we 
may have no definite belief as regards this inter-relation; but, 
as this behaviour will be like something done in sleep, it would 
be more proper to refer to it as some bodily (kayika) activity 
resulting from bodily laws, instead of referring to it as moral 
behaviour". For instance, a tigress is ready to sacrifice her own 
life for protecting her cubs; but we do not say that this her 
behaviour is a moral act, but we say that it is her inherent 
nature. This answer very well explains how several schools of 
thought have arisen in the matter of principles of Ethics. 
Because, that principle which solves the questions, 'Who am 
|?', 'dow was the world created? ', 'What is my use in this 
world?', etc., is the principle by which every thinking person 
ultimately decides the question how he is to behave towards 
other people in his life. But these questions cannot be 
answered in the same way in different countries and at 
different times. According to the Christian religion, which is in 
vogue in Europe, the Creator of man and of the Universe is the 
qualityful Paramesvara mentioned in the Bible; and it is stated 
there that He first created the world, and laid down the 
Commandments of moral conduct for man; and Christian 
philosophers were originally of the opinion that these 
Commandments, which were laid down consistently with the 
idea relating to the Body and the Cosmos mentioned in the 
Bible, were the root of all Morality. When it was found later on 
that these Commandments were insufficient to meet all the 
ordinary activities of life, it came to be maintained that the 
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Almighty (Paramesvara) had given Conscience to man in order 
to supplement or clarify these Commandments. But, as they 
later on realised the difficulty that a thief and an honest man 
have not the same kind of Conscience, there came into vogue 
the opinion that (i) although the Will of the Almighty was the 
foundation of Ethics, yet this His Will had to be ascertained by 
considering in what the greatest good of the greatest number 
lay; and that (ii) there was no other means of understanding 
the nature of that Will. All these opinions are on the basis of 
the belief of the Christian people, regarding the mutual inter- 
relation of the Body and the Cosmos, to the effect that some 
qualityful Almighty is the creator of the world, and that it is His 
Desire or Commandment that man should act morally. But 
when, as a result of the growth of the Material sciences, it 
came to be seen that the doctrines enunciated in the Christian 
scriptures regarding the creation of the Body and the Cosmos 
were not correct, the question whether there was or was not 
some creator of the world like the Paramesvara came to be left 
aside, and the question whether, or not the edifice of Ethics 
and morality could be erected on the foundation of things 
which were actually visible began to be considered; and it 
began to be maintained that the greatest happiness or benefit 
of the greatest number, or the growth of 'humanness', were 
the visible principles which were the fundamental principles of 


Ethics. In this exposition, no reason is adduced as to why a 
man should try to obtain the greatest good of the greatest 
number; and it is only said that such is the constantly growing 
inherent tendency of mankind. But, as human nature also 
includes other visible tendencies like selfishness etc., there 
arose differences of opinion even in this school of thought. It is 
not that these expositions of Ethics are entirely faultless. But, 
as all the philosophers belonging to this school of thought, 
placed no belief or confidence in the proposition that there is 
at the bottom of the universe some imperceptible Element, 
which is beyond the visible objects in the universe, they have 
always attempted to somehow or other explain away all the 
difficulties which arise in their path by some external or visible 
principles. It will be seen from this how, although everyone is 
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in favour of Ethics and Morality, there is always a divergence in 
the various expositions, on account of there being different 
opinions regarding the construction and the inter-relation of 
the Body and the Cosmos; and that is why | have divided the 
exposition of Ethics into three divisions in the third chapter of 
this book according to the Materialistic, Intuitionist, and 
Metaphysical view-points regarding the construction of the 
Body and the Cosmos; and have afterwards considered 
individually the most important doctrines of each school of 
thought. Those who believe that the entire visible universe 


was created by some qualityful Paramesvara, do not consider 
the question of Morality beyond considering the 
Commandments of the Almighty as given in their scriptures, or 
the dictates of Conscience, which according to them, was 
created by the power of that Paramesvara. | have called this 
school of thought the 'Intuitionist' (adhidaivika) school; 
because, a qualityful Paramesvara is after all a deity. Those 
who believe that there is no invisible Principle at the root of 
the universe, or that if any such principle exists, it is 
inaccessible to human intelligence, erect the edifice of 
Morality on the foundation of the principle of the greatest 
good of the greatest number or the highest development of 
humanness, which are visible principles. | have named -this 
school of thought, the 'Materialistic' (adhibhautika) school. 
Those who believe that there is some eternal and intangible 
Principle like the Atman at the root of the Name-d and Form- 
ed universe, take the exposition of Ethics beyond the 
Materialistic exposition; and they decide’ the question of the 
duty of human beings in this world by harmonising the 
Knowledge of the Atman with Morality or religion. This school 
of thought has been named by me 'Metaphysical' (adhyatmika) 
school. The actual practical Morality of these three schools is 
one and the same; but, as the opinion of each school of 
thought regarding the construction and inter-relation of the 
Body and the Cosmos is different, the fundamental principles 
of Ethics are slightly different in, each school. Just as Grammar 
does not create a new language, but only finds out the rules 


relating to the language in ordinary use, and helps the growth 
of that language, so is the case with Ethics. Ever since the day 
on which the human being came 
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into existence in this world, man has been keeping his conduct 
pure with the help of his own intelligence, according to the 
circumstances of his country and of his times; and those high- 
principled and noble-minded people, who have come to birth 
from time to time, have laid down rules for the purification of 
behaviour, in the shape of inspirational commands (codana), 
according to their own ideas. The philosophy of Ethics has not 
come into existence for breaking up these rules and making 
new rules. Rules of Ethics, such as, "Do not commit murder", 
"Speak the truth", "Do good unto others" etc., have been in 
vogue from ancient times. But Ethics has to consider only what 
the basic principles of Morality are, in order that it should be 
convenient to expand those principles of Morality; and 
therefore, whatever school of ethical thought is taken, the 
rules of Ethics, which are now in vogue, are everywhere more 
or less the same. The only differences which arise in these 
rules, are regarding the form of the exposition of those rules; 
and the statement of Dr. Paul Carus that the chief reason for 
these differences is the difference of opinion regarding the 
construction and inter-relation of the Body and the Cosmos is 
seen to be true. 


The fact that Modern Western Materialistic philosophers, who 
have written on the subject of Ethics, such as, Mill, Spencer, 
Comte etc., have given up the easy and comprehensive 
principle of Self-Identification (atmaupamya) and have 
attempted to erect the edifice of Morality on the external 
principle of 'Universal benefit' (sarvabhita-hita), or 'the 
greatest good of the greatest, number’, is due to the fact that 
their opinion regarding the construction of the Body and the 
Cosmos is different from the ancient opinions. When this has 
been thus proved by me, those who do not accept these new- 
fangled opinions, and wish to give deep consideration to such 
questions as "Who am I?"; 'What is the thing known as the 
universe?"; "How do | perceive this universe?"; "Is the external 
world independent of me, or not?"; "If so, what is the 
fundamental element at the root of it?"; "What is the 
relationship between that Element and myself?"; "Why should 
one man sacrifice his life for the sake of another?"; "If it is 
true, according to the rule, 'whatever has come into existence, 
is sure to die’, that 
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the world on which we live along with all created beings is 
sometime or other going to be destroyed, why should we 
destroy our own happiness for the sake of future mortal 


generations?"; or, those persons again who are not satisfied 
with the solution, that philanthropy and other mental 
tendencies are the inherent tendencies of the visible, non- 
permanent, world of Action, and who wish to go to the root of 
these tendencies, cannot but turn to the eternal philosophy of 
the Absolute Self. And that is why Green has started his book 
on Ethics with the doctrine that the Atman which comes to 
Know the perceptible world, must be different from that 
perceptible world; and that is also why Kant has first dealt with 
Pure Reason and then written his Critique of Practical Reason 
or of Ethics. Although the statement that man is born for the 
happiness of himself or of many, may appear tempting at first 
sight, it is not really correct. If one considers for a moment 
whether those noble souls, who are prepared to sacrifice their 
lives only for the sake of Truth, do so only with the motive that 
future generations should have more and more of physical 
happiness, one is forced to admit that man must be having 
something as his highest ideal in this world, which (ideal) is 
more important than the transient material happiness of 
himself or of others. Which is that ideal? Those who have 
Realised the permanent, eternal, Element in the shape of the 
Atman, which is clothed in the Name-d and Form-ed, that is, 
visible, though perishable, Appearance- of the Body and the 
Cosmos, by personal Realisation, reply to this question by 
saying that the first duty of every intelligent person in this 
world is to Realise the eternal, superior, pure, immortal, and 
all-pervasive form of his own Atman, and to be merged in it. 


That man, who has in this, way Realised the Unity of the 
Atman pervading all created things, and every atom of whose 
body and organs is saturated with this Knowledge, does not 
stop to contemplate on the question whether the world is or is 
not transient, but automatically takes to the work of universal 
benefit, and becomes the protagonist of Truth. Because, he 
has fully Realised the true nature of the Eternal Truth, which is 
untouched by past, present, or future. This metaphysically 
perfect state of aman 
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is the original source of all rules of Morality; and this what is 
known in Vedanta as 'Release' (moksa). Whatever system of 
Morality is taken, it cannot be independent of this ultimate 
ideal; and, therefore, in expounding Ethics or the Karma-Yoga, 
one cannot but surrender oneself to this principle. The desire 
for universal welfare is only a tangible form of the intangible 
fundamental principle of the Unity of the Atman in all created 
things; and the qualityful Paramesvara, and the visible world, 
are nothing but visible forms of the imperceptible, all- 
pervasive, Atman, which is embodied in all created things. And 
not only is Knowledge incomplete, unless one has gone 
beyond these visible forms and Realised that imperceptible 
form, but the highest ideal of every human being in this world, 
namely, reaching the ultimate perfect state of the Atman in 
the Body, is not attained unless this Knowledge has been 


acquired. Take the case of Morality, or of worldly life, or of 
religion, or of any other Science, Metaphysical Realisation is 
the ultimate culmination of all of them; of: "sarvam 
karmakhilam partha jane parisamapyate" (Gi. 4.33), (i.e., "O 
Partha, all Action whatsoever, ultimately culminates in 
Knowledge" ~Translator.); and as our Path of Devotion is based 
on this principle, the doctrine, 'the principle of Equability of 
Reason, which comes into existence as a result of Realisation, 
is the root of good conduct (sadacarana) and of Release’, 
remains unchanged even in the Path of Devotion. The only 
important objection against this principle, established by 
Vedanta philosophy, is the belief of some. Vedantists, that it is 
absolutely essential to abandon all Action after one has come 
to the stage of Realisation. And therefore, the Gita has, after 
showing that there is no conflict between Knowledge and 
Action, expatiated on the Karma-Yoga doctrine that JAanins 
must, notwithstanding that they have destroyed Desire, 
perform all Actions, purely as duties, for universal benefit, and 
with the intention of dedicating them to the Paramesvara. It is 
true that the advice given to Arjuna is a special advice to fight, 
as he has been asked to fight and to dedicate all Actions to the 
Paramesvara; but that advice has been given consistently with 
the occasion which then existed (Gi. 8.7). All persons e.g., 
farmers, carpenters, ironmongers, agriculturists, grain-dealers 
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merchants, Brahmins, clerks, etc., must keep going their 
various activities pertaining to their respective positions in life, 
with the intention of dedicating them to the Paramesvara, and 
thereby carry out the maintenance and uplift of the world, in 
the same way as Arjuna; and the SUMMARY of all this advice is 
that when everyone in this way sticks to whatever profession 
or position in life is his by birth, with a desireless frame of 
mind, he, the doer, does not thereby commit any sin; that all 
Actions are essentially the same; that the fault, if any, lies in 
the Reason of the doer, and not in the Action (Karma); and 
that, when a man performs all Actions after equabilising his 
Reason, he thereby only performs the worship of the 
Paramesvara, and, not having committed any sin, ultimately 
attains Release. But, those persons, who have made a firm 
determination not to enter the deep waters of the 
consideration of the Atman and the Non-Atman by 
transgressing the borders of the perishable and visible 
universe, because it is improper to do so, (especially, in these 
modern days), give up the high level of man's highest ideal of 
Realising the identity of the Brahman and the Atman, and start 
the exposition of their philosophy of Ethics with the 
inconstant, if visible, Materialistic principles of 'the benefit of 
mankind’, or 'the benefit of all created things’. But just as one 
cannot say that a tree has become a different tree, as a result 
of one's having lopped off the top of it, so also does the 
philosophy of Ethics invented by Materialistic philosophers not 
become a new philosophy, merely because it is headless or 


incomplete. Even in our India, Samkhya philosophers, who do 
not admit the identity of the Brahman and the Atman, and 
who look upon each Purusa (Spirit) as a separate entity, have 
fixed the characteristics of the three constituents, sattva, rajas 
and tamas, after considering which of those constituents is 
responsible for the maintenance of the world, and which, for 
the destruction of the world; and they have maintained that it 
is the duty of every man to reach the highest state of the 
sattvika constituent, and that by doing go, one attains the state 
of the Trigunatita (beyond the three constituents), and 
acquires Release; and the same import has been conveyed, 
with a slight difference, in the seventeenth and the eighteenth 
chapters of 
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the Gita. [1] Whether you call it the ‘highest development of 
the sattvika constituent ' or, you call it the 'highest expansion 
of philanthropy, or humanness' in Materialistic terminology, it 
is just the same. Not only have all these Materialistic principles 
been fully enunciated both in the Mahabharata and in the 
Gita, but it is clearly stated in the Mahabharata, that if one 
considers the worldly or the external use of rules of Right and 


[1] The book named, The Hindu System of Moral Science written by Babu 
Kishorilal Sircar M. A., B. L., is of this kind, that is, it is based on the 
foundation of the three constituents, sattva, rajas, and tamas. 


Wrong (dharmadharma), one sees that these moral rules are 
for the good of all created beings, that is, for universal good. 
But, instead of somehow or other getting rid of the matter like 
Materialistic philosophers, by relying merely on the 
Perceptible, and indulging in verbosity because they have no 
faith in the Imperceptible, although they realise that 
Materialistic principles are insufficient for philosophically 
distinguishing between the Duty and the Non-duty, the 
Blessed Lord has in the Gita taken the ladder of these 
principles right up to the fundamental, imperceptible, and 
permanent Element at the root of the Body and Cosmos, and 
established a complete harmony between Release, Morality, 
and worldly life on the basis of philosophy; and, therefore, it 
has been clearly stated in the beginning of the Anugita (Ma. 
Bha. Asva. 16.12) that the principles, which have been 
enunciated for distinguishing between the Duty and the Non- 
duty, ultimately lead to Release. Those who are of the opinion 
that it is not necessary to harmonise the science of Release 
with Ethics, or Metaphysics with Morality, will not realise the 
importance of this exposition. But such people as are not 
indifferent about this matter, will certainly consider the 
argument in support of Karma-Yoga as superior to or more 
acceptable, than the purely Materialistic exposition of the 
subject. As philosophy was not as highly developed 
metaphysically in any country in ancient times as in India, it 
was not possible that such a Metaphysical exposition of 


Karma-Yoga (Right Action) should have been made in any 
country; nor has it been so made. 
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| have considered in the eleventh chapter above the pros and 
cons of the doctrine that, rather than abandoning Action 
some- time or other in this life, it is better to continue 
performing the same Actions, desirelessly and for the public 
welfare, cf: "karma, jyayo hy akarmanah" (i.e., "Action is 
superior to Inaction" ~Translator.), which has been enunciated 
in the Gita, notwithstanding that it accepts the position that 
worldly life is inconstant, and that there is more of 
unhappiness than happiness in such life (Gi. 9.33). But, in 
comparing this Karma-Yoga of the Gita with the Western 
philosophy of Action, or our philosophy of Renunciation with 
the Western philosophy of Abandonment of Action (karma- 
tyaga), it is necessary to deal at greater length with this 
matter. The doctrine that Release cannot he attained, unless 
one goes out of this painful and insipid worldly life, was first 
brought into the Vedic religion by the writers of the Upanisads 
and the Samkhya philosophers. The prior Vedic religion was 
Energistic, that is to say, it dealt with ritualistic Action, But, if 
one considers religions other than the Vedic religion, it will he 
seen that most of them had accepted the Path of Renunciation 
from the very commencement. For instance, the Jain and 
Buddhistic religions are both from the very beginning in favour 


of Renunciation; and the preaching of Christ is also to the 
same effect. The original Christian religion has preached the 
same principle: as was preached by Buddha to his disciples, 
namely: "abandon worldly life, live like an ascetic, and do not 
look at or speak with women" (Mahaparinibbana Sutta 5.23). 
Whereas Christ preached: "Thou shalt love thy neighbour as 
thyself (Matthew 19.19), St. Paul has preached "Whether 
therefore, ye eat, or drink, or whatsoever ye do, do all to the 
glory of God" (I. Cori. 10.31); and both these commandments 
are similar to the preaching of the Gita, that. all Actions should 
be performed by Self-Identification and with the idea of 
dedicating them to God (Gi. 6.29 and 9.27). But from that it 
does not follow, that the Christian religion is Energistic like the 
Gita religion; because, the ultimate ideal of the Christian 
religion is, that man should attain immortality, and be 
redeemed; and as the Christian religion has maintained that 
that ideal cannot be reached without giving up one's 
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home, the original religion of Christ must be said to have been 
renunciatory. Not only did Christ himself remain unmarried till 
the end of his life, but when a young man came and said to 
Him: "| have from my youth up followed all such 
commandments as 'Honour thy father and thy mother’, 'Love 
thy neighbour as thyself' etc.; what good thing shall | do, that | 
may have eternal life?", Christ gave him the plain answer: "If 


thou wilt be perfect, go and sell that thou hast, and give to the 
poor, and thou shalt have treasure in heaven; and come and 
follow me" (Matthew, 19.16 — 30 and Mark, 10.21 — 31); and 
immediately afterwards He turned to His disciples and said:— 
"It is easier for a camel to go through, the eye of a needle, 
than for a rich man to enter into the kingdom of God". One 
may safely say that this is only a copy of the advice given by 
Yajfiavalkya to Maitreyi that: "amrtatvasya tu nasasti vittena" 
(Br. 2. 4. 2), i.e., " if you have money, you need not entertain 
any hope of obtaining immortality". Christ has nowhere 
preached what has been preached by the Gita, namely, that 
for obtaining immortality, it is not necessary to give up worldly 
life, and that it is enough if all Actions in such life are 
performed desirelessly. On the other hand, whereas Christ has 
preached that, as there is a permanent conflict between 
worldly wealth and God (cf: "Ye cannot serve God and 
Mammon", Matthew 6.24), therefore, "if any man come to 
me, and hate not his father, and mother, and wife and 
children, and brethren, and sisters, yea, and his own life also, 
he cannot be my disciple" (Luke 14.26), St. Paul, the disciple of 
Christ has preached that: "It is good for a man not to touch a 
woman" (I. Cori. 7. 1). In the same way, | have shown above 
the similarity between the statement in the 
Brhadaranyakopanisad (Br. 4.4.22) that, "kim prajaya 
karisyamo yesam no 'yam atma 'yam lokah", (i.e., "as we see 
that the whole world is nothing but our Atman, why should we 
have any (other) generation?"; see p. 433, Vol. | supra 


~Translator.), and the following words uttered by Christ: "Who 
is my mother? and who [1] are my brethren? For whosoever 
shall do the will of 
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my Father, which is in heaven, the same is my brother, and 
sister, and mother" (Matthew, 12.46 — 50). It follows from 
these statements in the Bible itself, that the Christian religion, 
like the Jainism or Buddhism, originally advocated the giving 
up of worldly life, that is, supported Renunciation; and if one 
considers the ancient history of the Christian religion, it is seen 
that consistently with the preaching of the Lord Christ to his 
disciples that: "Provide neither gold, nor silver, nor brass, in 
your purses", the earliest of Christian preachers used to live in 
a state of Renunciation. [2] The practice of Christian preachers 


[1] This is the standing advice of those who advocate the Path of 
Renunciation. The words "ka te kanta kas te putrah" (i.e., "what is thy 
wife? what is thy son?" ~Translator.) uttered by Sarnkaracarya are well- 
known; and there is a statement in the Buddhacarita (Life of Buddha) by 
ASsvaghosa (6.45) that Buddha had said:— "kvaharh matuh kva sa mama" 
(i.e., "what am | to my mother, what is she to me? " ~Translator.) 


[2] See Paulsen's System of Ethics (Eng. trans) Book. |, Chap. 2 and 3; esp. 
pp. 89 — 97. "The new (Christian) converts seemed to renounce their 
family and country... their gloomy and austere aspect, their abhorrence 
of the common business and pleasures of life, and their frequent 
predictions of impending calamities inspired the pagans with the 
apprehension of some danger which would arise from the new sect". 


or of followers of Christ, of taking up the state of householders 
and leading a family life, is the result of the reform which came 
afterwards; that was not the original Christian religion. Even in 
these days, people like Schopenhauer maintain that worldly 
life is full of pain, and on that account discardable; and | have 
mentioned before that the question whether it was better to 
spend one's life in philosophical contemplation, or to spend it 
in diplomatic activity for public welfare, had arisen in Greece in 
ancient times. In short, this Western philosophy of the 
Abandonment of Action and our philosophy of Renunciation 
are to a great extent similar to 
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each other; and one may safely say that the Western method 
of supporting that philosophy is the same as the Eastern 
method. But, as the reasons given by Western philosophers for 
proving that the Path of Action is better than that of 
Abandonment of Action are different from the reasons 
adduced in the Gita for following Energism, this difference 
must be mentioned here. The supporters of the Western 


Historian's History of the World, Vol. VI. p. 318. The German poet 
Goethe has, in his poem Faust said:— Thou shalt renounce; that is the 
eternal song which rings in everyone's ears; which our whole life long, 
every hour is hoarsely singing to us" (Faust. Part | lines 1195 — 1198). | 
can quote many other authorities in support of the position that the 
original Christian religion was renunciatory. 


Materialistic Path of Action say, that we must look upon the 
greatest good of the greatest number or of all the beings in the 
world — that is, their Material happiness— as the highest ideal 
in this world,, and that it is the duty of everybody, while 
working for the happiness of everybody else, to also become 
engrossed in the same happiness; and for supporting this 
position, many of the philosophers say, that there is more of 
happiness than of unhappiness in life. From this point of view, 
one has to say that the followers of the Western Path of Action 
are such as- "take part in the worldly life in the hope of 
obtaining, happiness", and that those who follow the Western 
Path of Abandonment of Action are "tired of worldly life"; and 
for this reason, they are respectively called 'Optimists' and 
‘Pessimists'. [1] But the two paths mentioned in the Bhagavad- 
Gita are different from these paths. By being induced to take 
part in worldly life by the enticement of physical material 
pleasure, whether one's own or of other people, the sattvika 
mental frame in the shape of Equability of Reason suffers to a 
certain extent at least. The Gita, therefore, says that (a) 
whether worldly life is productive of happiness or of 
unhappiness, if one cannot give up worldly affairs even if one 


[1] James Sally has in his book called Pessimism described the two paths of 
Optimists and Pessimists. Out of these 'Optimist' means ‘enthusiastic’, 
and 'Pessimist' means 'tired of life'; and | have mentioned in a previous 
note (see p. 420 supra), that these words are synonymous with the 
words 'Yoga' and 'Samkhya" used in the Gita; and the same idea is 
explained above in detail. There is a third path who ‘desire to prevent 
unhappiness’, and Sully has described this path as 'Melliorism’. 


wants to do- so, there is no sense in considering whether they 
produce happiness or unhappiness; that (b) whether there is 
happiness or unhappiness, one must consider it a great good 
fortune 
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that one has got a human birth; and that (c) it is the duty of 
every human being to (i) suffer whatever fate befalls him in 
the inevitable activity of this world of Action, without allowing 
his heart to be discouraged, and with an equable frame of 
mind, as described in the words, " duhkyesu anudvignamanah 
sukhesu vigatahsprhah" (Gi. 2. 56.), (i.e., "with an undejected 
mind in the midst of unhappiness. and being free from desire 
in the midst of pleasures" ~Translator.), and to {ii) go on 
performing life-long whatever portion of Action has fallen on 
one's shoulders, for the maintenance of the world, according 
to one's status in life, consistently with the injections of the 
Sastras, and not for this purpose or that purpose, but 
desirelessly. In the times of the Gita, the arrangement of the 
four castes was in full swing; and that is why it is stated in the 
Gita that different social duties are allocated to different 
persons according to the arrangement of the four castes; and 
it is shown in the eighteenth chapter how these differences 
arise according to the divisions of the constituents and of 
Karma (GI. 18.41 — 44). But, one must not, on that account, 
draw the conclusion that the principles of Ethics enunciated in 


the Gita apply only to the arrangement of the four castes. The 
writer of the Mahabharata was fully alive to the fact that the 
compass of the principles of Ethics like, Non-Violence (ahimsa) 
etc., is not restricted to the four castes, and that these 
principles ordinarily apply to the whole of mankind. It is, 
therefore, clearly stated in the Bharata, that the maintenance 
of the Non-Aryans, who were outside the four castes who 
observed these principles, must be made by the king according 
to these general Ethical principles (San. 65.12.22); and instead 
of making the exposition of principles of Ethics depend on any 
particular arrangement of society, such as the arrangement of 
the four castes, the Gita has based it on universal Metaphysical 
philosophy. The chief conclusion of the Ethics of the Gita is, 
that, one must perform all one's duties according to the 
Sastras, desirelessly, and by Self-Identification; and this applies 
equally well to all persons in all countries. But, although this 
universal principle of Ethics of a Self-Identifying vision and of; 
‘Desireless Action is thus established, it is also necessary to 
give Some explanation of how those Actions, 
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to which that principle has to be applied, fall to the lot of 
different persons in this world. The arrangement of the four 
castes has, therefore, been mentioned in the Gita, as it was 
the most simple and natural illustration, which applied to the 
circumstances of that particular age; and the arrangement of 


society in those days has been concisely explained in the Gita 
according to the division of 'constituents of Matter’ (guna). and 
Action. But this is not the principle idea of the Gita; and it must 
be borne in mind that the comprehensive doctrine of the Gita 
is that, even where this arrangement of four castes is not in 
vogue, or is not rigorously observed, a human being comes 
into existence to perform whatever duties come to his share, 
for the maintenance of society, according to the arrangement 
of society which may then be in vogue, as duties, desirelessly, 
courageously, and enthusiastically, for the public good, and 
not for the enjoyment of pleasure; and the opinion advanced 
by some that the Ethics expounded in the Gita is based on the 
arrangement of the four castes is not correct. The Gita says 
that whether the society is a Hindu society or a non-Hindu 
society, whether it is an ancient society or a modern society, 
whether it is an Eastern society or a Western society, if the 
arrangement of the four castes applies to that society, then 
according to that arrangement, and if it does not apply, then 
according to any other arrangement of society which may be 
applicable to it, that duty which has fallen on one's shoulders 
or which, being possible, may have been taken up by one as a 
duty, of one's own choice, becomes a moral duty; and giving 
up these moral duties, and, on the spur of the moment, taking 
up that which is proper .for someone else, on some pretext or 
other, is wrong from the point of view of Morality, as also from 
the point of view of public good. This is what is meant by the 
statement in the Gita: "svadharme nidhanam Ssreyah 


paradharmo bhayavahah" (Gi. 3.35), i.e., "even if one has to 
die in the performance of those duties which are one's own, 
that is meritorious.; but, taking up the duties (dharma) of 
another person is dangerous"; and, it is well-known in the 
Maharashtra that Rama Shastribuva said to the elder 
Madhavrao Peshva, who was a Brahmin by caste, and who had 
taken up the career of a soldier having regard to the 
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circumstances prevailing at the time, that: "by your not 
wasting time in prayer and worship, but spending it for 
protecting society by taking up the career of a soldier, you will 
acquire happiness in this life and in the next". The chief object 
of the Gita is not to show what would be the proper 
arrangement for the maintenance of society. The summary of 
the Gita religion is that, whatever the arrangement of society 
may be, one should enthusiastically perform all the duties 
which have come to one's share, according to one's status in 
life, and acquire the benefit of the Atman in the shape of the 
happiness of all created things. It is true that the Actions, 
which the Sthitaprajfia of the Gita performs by way of duties, 
are naturally productive of public good. But, the Sthitaprajfia 
of the Gita does not entertain the egotistical feeling that 'Il'am 
by 'MY' actions causing public good; and, as Equability of 
Reason has become an inherent nature with him, all the 
Actions which are performed by him, purely as duties, 


according to whatever arrangement of society may be in 
vogue at any particular time, are naturally productive of public 
good. The modern Western moral philosopher, on the other 
hand considers worldly life as an embodiment of happiness, 
and bespeaks the performance of Actions which produce 
public good in order to enable everybody to obtain this 
happiness of worldly life: this is the important difference 
between the Karma-Yoga of the Gita and the Western 
Materialistic Path of Action. 


Nevertheless, it is not that all modern Western philosophers 
subscribing to the Path of Action, consider worldly life as 
productive of happiness. There is also a class of Karma-Yogins 
in the West like Schopenhauer, who, while admitting that 
worldly life is principally full of unhappiness, maintain, that 
one should not give up worldly life, but should try as much as 
possible to reduce the unhappiness of others since it is the 
duty of a wise man to reduce this general unhappiness as 
much as possible; or who desire 'to reduce unhappiness’. And 
there is a great deal of similarity between this path and the 
Karma-Yoga of the Gita. Where it is stated in the Mahabharata 
that: "sukhad bahutaram duhkhanm jivite natra sarnsayah", i.e., 
"in worldly life, unhappiness 


p.699. 


is proportionately greater than happiness", it is also stated by 
Manu to Brhaspati and by Narada to Suka that: 


na janapadikarn duhkham ekah Socitum arhati | 


asocan pratikurvita yadi pasyed upakramam |I (San. 
305.5 and 330.15), 


that is, "it is not proper to lament about that unhappiness 
which is universal; instead of lamenting about the matter, one 
(the JAanin) should use such means as occur to him for 
obviating that unhappiness". From this it becomes quite clear, 
that even the writer of the Mahabharata had accepted the 
doctrine that, although worldly life is full of unhappiness the 
wise man should busy himself with reducing such universal 
unhappiness. But, this is not what the Gita is trying to preach. 
There must still be a considerable amount of improvement in 
the Western Karma-Yoga which attempts to reduce 
unhappiness, before it can come to the level of the Karma- 
Yoga in the Gita, which gives greater importance to the 
happiness resulting from Self-Identification, than to mere 
Material happiness, and which preaches that all worldly affairs 
should be carried on, while experiencing this happiness born of 
Self-Identification, merely because they are duties, and 


without entertaining the rajasa pride that, (the doer) am 
performing Action with the idea of reducing the unhappiness 
of others". Western philosophers are always more or less 
engulfed in the idea that Material happiness, whether of 


oneself or of others, is the true highest ideal of man in this 


world — whether that ideal is reached by increasing the means 
of happiness or by reducing unhappiness — it is not possible to 
find in their philosophy, the desireless Karma-Yoga of the Gita, 
which looks upon worldly life as inevitable, although it might 
be productive of unhappiness, and preaches Action for 
universal good (loka-samgraha). It is true that all these persons 
follow the Path of Action; but it is easy to see the difference 
between the two, even from the point of view of Pure 
Morality, namely, that the Western Energism desires 
happiness or desires the obviation of unhappiness, that is to 
say, in either case, desires something, and is sakama (based on 
Desire), whereas the Karma-Yoga of the Gita is always 
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indifferent about the Fruit of Action — or, if the same meaning 
is conveyed in other words, the Karma-Yoga of the Gita is 
sattvika and the Karma-Yoga of the West is rajasa (GI. 18.23 
and 24). 


The Energistic path, or the Path of Karma-Yoga based on 
Spiritual Knowledge, of continually performing all worldly 
affairs as pure duties with the idea of dedicating them to the 
Paramesvara, and thereby making a sacrifice to, or 
worshipping lifelong, the Paramesvara, which has been 
preached by the Gita, is known as the 'Bhagavata religion’. The 


essence of this path is contained in the words: "sve sve 
karmany abhiratah samsiddhim labhate narah" (Gr. 18.45). This 
doctrine has been propounded in the Vana-parva in the story 
of the Brahmin and the hunter (Vana. 208), and in the Santi- 
parva in the conversation between the merchant Tuladhara 
and Jajali (San. 261) in the Mahabharata, and even in the 
Manu-Smrti, after the enunciation of the path to be followed 
by ascetics, it is stated that this Karma-Yoga of the Vedanta’s 
ascetic (veda-samnyasika) should also be followed, and that it 
will lead to Release (Manu. 6.96, 97). It becomes clear from 
the word 'veda-samnyasika' (Vedantist ascetic), as also from 
the descriptions to be found in the Veda-Samhitas and in the 
Brahmanas, that this path had been in vogue in our India from 
times immemorial. Nay, if it were otherwise, our country 
would never have reached that prosperity, which it had; for, it 
is clear that in any country whatsoever, the persons who wield 
the destinies of the country must be supporters of the Path of 
Action. But the important point of our Karma-Yoga is that even 
such nation-builders must, without giving up the Knowledge of 
the Brahman, keep Action inter-linked with it; and, as has been 
stated above, this path came to be called the 'Bhagavata 
religion,’ because the Blessed Lord Bhagavan enunciated this 
path logically, and emphasised it, and gave it wide circulation. 
On the other hand, it becomes quite clear from the Upanisads 
that some Jhanins were inherently inclined from the very 
beginning towards the Path of Samnyasa; or at any rate, that 
after going through the state of a house-holder in the 


beginning, they, towards the end of their lives, used to 
conceive the desire of taking up Asceticism, 
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whether they actually took it up or not. Therefore, it cannot 
also be said that the Path of Renunciation (samnyasa) was 
something new. But; there is no doubt that, although both 
these paths were in this way in vogue in India since ancient 
times, on account of diversity of human nature, yet, in the 
times of the Vedas, the path of Ritualistic Action of the 
Mimamsa school was more in favour; and that in the times of 
the Kauravas and the Pandavas, the Karma-Yoga had to a great 
extent put the Path of Renunciation into shade. Because, our 
religious treatises have clearly said that in the Kali-yuga, that 
is, after the date of the Kauravas and the Pandavas, the Path of 
Renunciation was prohibited; and in as much as every religion 
is prima fade a sign of whatever is customary at that time, 
according to the rule, "acaraprabhavo dharmah” (i.e., 
"Morality springs from custom" ~Translator.), (Ma. Bha. Anu. 
149, 137; Manu. 1.108), it is quite clear that the Path of 
Renunciation (samnyasa) must have lost ground as a custom 
long before the writers of the religious Sastras enunciated this 
prohibitory rule [1]. The question now naturally arises as to 


[1] See the quotations given above in the footnote to p.476, Vol. | of this 
book. 


why this Karma-Yoga based on Spiritual Knowledge, which was 
at one time in full swing, started its decadence, if it was in this 
way predominant in the beginning and matters had come to 
the stage of considering the Path of Renunciation as 
objectionable in the Kali-yuga; and why the opinion has gained 
ground even in the Path of Devotion, that the Path of 
Renunciation alone was superior. Some persons say that this 
difference was brought about by the first Sarnkaracarya. But if 
one considers history, it will be seen that this idea is not 
correct. As has been stated by me already in the first chapter, 
the teachings of the school of Samkardacarya fall into two 
divisions, (1) Knowledge or Realisation of Non-Duality based 
on the doctrine of Maya (Illusion), and (2) the Path of the 
Renunciation of Action. Out of these two, although the 
Upanisads have advocated Renunciation along with the 
Realisation of the Non-Dual Brahman, yet, as this inter-relation 
between the two is not of a permanent nature, it does not 
follow from the acceptance of 
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the Non-Dualistic Vedanta, that one must also accept the 
doctrine of Renunciation. For instance, not only were Janaka 
and others, who had fully learnt the Non-Dualistic Vedanta 
from Yajiiavalkya and others, followers of the Path of Action, 
but even the Gita has advocated the Path of Action based on 
Spiritual Knowledge, instead of advocating, the Path of 


Renunciation, although it has adopted the doctrine of the 
Realisation of the Non-Dual Brahman from the Upanisads. 
Therefore, it must be first borne in mind that the accusation 
against the School of Sarnkaracarya that it encouraged 
Renunciation, does not apply to the Non-Dualistic basis of that 
cult, but may probably be ranged against the doctrine of 
Renunciation included in the cult. Although this Path of 
Renunciation was not something new which had been 
invented by Sri Samkardacarya, yet, it is true that he removed 
the inferiority which had become attached to it, as it had been, 
included among the things prohibited in the Kali-yuga. But, if 
the Path of Renunciation had not acquired favour with people 
before the date of Samkaracarya for some other reason, it is 
doubtful whether his advocacy of Renunciation would have 
gained as much ground as it did. Christ has said that when one 
cheek has been slapped, one should proffer the other- cheek 
also for being slapped (Luke. 6.29). But if one considers how 
many followers of this position are to be found among; the 
European kingdoms, it will be seen that something does not 
come into vogue merely because a religious preacher has 
praised it, but that there are at first some other substantial 
reasons why the minds of people are attracted towards it, and 
why there is thereafter a change in the public customs, and a 
sympathetic change in the religious rules. This is what is meant 
by the saying in the Smrtis that 'Custom is the root of law or 
religion’. Schopenhauer sponsored the Path of Renunciation in 
Germany in the last century; but we find that that seed has not 


even yet taken root in that country; and Nietzsche has found 
greater favour there than Schopenhauer; and even if we turn 
to India, we find that although the Path of sarnnyasa was 
already in vogue in the times of the Vedas long before 
Samkaracarya, it had never put the Karma-Yoga into the shade. 
It is true that there are directions in the Smrtis 
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that one should renounce the world towards the end of life. 
But they too have not done away with Action in the previous 
stages of life; and although the works of Samkaracarya 
advocate Abandonment of Action, yet, his own life bears 
testimony to the fact that he had no objection to JAanins, or 
even Samnyasins, performing the Action of universal welfare 
according to their own qualifications, e. g., for establishing 
religion (Ve. Sd. Sam. Bha. 3.3.32). If the teaching of 
Samkaracarya based on the Smrtis had been responsible for 
the predominance of the Path of Renunciation, 
Ramanujacarya, who belongs to the modern Bhagavata school, 
would have had no reason to give an inferior position to the 
Karma-Yoga in his commentary on the Gita, in the same way as 
Samkaracarya. But, if the Karma-Yoga, which had once been 
very powerful, has been put into shade even by the 
renunciatory Path of Devotion included in the Bhagavata cult, 
one must say that there must have been some other reasons 
for its having thus lost ground, which apply equally to all 


countries or all cults. In my opinion the first and the most 
important of these reasons was the growth and the 
development of the Jain and the Buddhistic religions; and as 
both these religions had opened the door of Renunciation to 
all the castes, the Path of Renunciation has gained ground 
even with the warrior (ksatriya) class from the date when 
these two religions came into vogue. But although Buddha had 
in the beginning preached the inactive Path of Renunciation, 
yet, soon thereafter, there was a reform in the Buddhistic 
religion, consistent with the Karma-Yoga of the Gita, by it 
being preached that Buddhistic ascetics should not remain in 
the woods, in solitude, like rhinoceroses, but should 
continually exert themselves for the propagation of religion 
and for public good (See Appendices); and history proves to us 
that as a result of this reform, societies of energetic Buddhistic 
ascetics reached Tibet in the North, Burma, China, and Japan in 
the East, Ceylon in the South, and Turkestan and the adjoining 
European countries like Greece, etc., in the West. The 
promulgators of the Jain and Buddhistic religions were born 
about 600 to 700 years before the Salivahana era, whereas 
Samkaracarya was born about 600 year after that era. As the 
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eminence of the societies of Buddhistic ascetics,, working ire 
the propagation of religion, was before the public eyes in the 
intervening period, there arose a kind of liking or respect for 


the life of an ascetic in the public mind, long before 
Samkaracarya was born; and although Samkaracarya had 
refuted the Jain and the Buddhistic doctrines, yet, he gave a 
Vedic turn to the respect which reigned in the public mind for 
the life of an ascetic, and brought into existence Vedic 
ascetics- for the establishment of the Vedic religion, instead of 
the Buddhistic religion, who were as active and energetic as 
fee Buddhist ascetics. It is true that these (Vedic) Sarnnyasins 
led the lives of celibates, and used to wear clothes and carry a 
staff, which were the emblems of Renunciation; yet, they, like 
their spiritual preceptor, continued the work of establishing 
the Vedic religion. Seeing in this way, that Sarnkaracarya. had 
established an institution similar to the Buddhist societies of 
ascetics, a doubt may even at that time have arisen as to- 
whether there was any difference between the teachings of 
Srimat Samkaracarya and the Buddhistic teachings; and 
possibly Sarnkaracarya has on that account said in his 
commentary on the Chandogyopanisad that: "Buddhistic and 
Samkhya asceticism is outside the purview of the Vedas and 
false; and as the Path of Renunciation enunciated by me is 
consistent with the Vedic religion, it is true" (Chan. $4m. Bha. 
2. 23. 1), in order to clear that doubt. Whatever may be the 
case, there is no doubt that Asceticism was first introduced in 
the Kaliyuga by the Buddhist and Jain teachers. It is, however, 
quite clear from history that even the Buddhist ascetics later 
on performed Action for spreading religion or for public good 
and that the societies of Vedic ascetics, brought into existence 


by Samkaracarya for defeating the Buddhistic ascetics, also did 
not abandon Action altogether, but re-established the Vedic 
religion by their activities. But soon after that, our country 
began to be invaded by Mahomedans; and as the Ksatriya. 
rulers, who were maintaining and protecting the country by 
their prowess against foreign invasions, and also 
simultaneously, the prowess of our country, began to die out 
during, the Mahomedan regime, the original one-sided opinion 
that the path of sitting idle, taking the name of God (saying 
‘Hari’, 
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'Hari') was the only proper way out of the two paths of 
Renunciation and Energism, must have become more and 
more acceptable to people for leading their worldly lives, as it 
was more in keeping with the particular external 
circumstances then prevailing. That state of things did not 
prevail before, is apparent from the following stanza adopted 
in the Sddra Kamalakara from Visnu-Purana namely: — 


apahaya nijam karma krsna krsneti vadinah | 
te harer dvesinah papah dharmartham janma yad 
dhareh Il [4] 

[1] | have not come across this stanza in the edition of the Visnu-Purana 


published in Bombay. Yet, as it has been adopted by an honest writer 
like Kamalakara Bhatta, | cannot say that it is without authority. 


that is, "those who give up the duties which are theirs 
(according to their religion) and (simply) sit saying ‘Hari’, 
'Hari,', are really enemies of Hari, and sinners; because, even 
Hari has taken birth for protecting religion". Really speaking, 
such persons do not belong either to the fold of Samnyasins or 
of Karma-Yogins; because, they do not give up worldly affairs 
as a result of Spiritual Knowledge and intense apathy towards 
the world, as is done by Samnyasins; nor do they desirelessly 
perform the duties which have fallen on them as a result of the 
injunctions of the Sastras like Karma-Yogins, while they take 
part in worldly affairs. Therefore, these nominal Samnyasins 
must be classified under a third category, which has not been 
mentioned in the Gita. When people acquire this neutral 
mentality from any cause whatsoever, Religion cannot but 
ultimately be destroyed. This very state of things was 
responsible for the Parsi religion being thrown out of Iran, and 
the Vedic religion in India was also on the point of being 
"samulam ca vinasyati" (i.e., "destroyed root and branch" 
~Translator.) for the same reason; but the recrudescence of 
the Bhagavata religion enunciated in the Gita along with 
Vedanta after the fall of Buddhism, prevented this evil 
consequence from manifesting itself in our country. A few 
years before the Hindu dynasty of Daulatabad was destroyed 
by Mahomedans, JAanesvara Maharaja, by our good fortune, 
gave "a native clothing" to the Bhagavadgita, and brought 
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about an "over-flow of the knowledge of the Brahman" 
propounded by the Gita into the Maharashtriya provinces; and 
about the same time, other saints were preaching the Path of 
Devotion mentioned in the Gita, in other provinces. As the 
illustrious teaching of the Gita, which looked equably towards 
Mahomedans, Brahmins, and people of lower castes etc., and 
which was based on Knowledge, was being preached on all 
sides simultaneously, although in the shape of Devotion 
combined with Renunciation, not only was the danger of the 
Hindu religion being totally obliterated averted, but it began to 
gain some kind of influence on the bigoted Mahomedan 
religion, and to enter Mahomedan saints like Kabira and 
others; and about the same time, Shahzada Dara, the elder 
brother of Aurangazeb, got the Upanisads translated into Urdu 
under his own supervision. If the Vedic Path of Devotion had 
been based on the pure ritualistic basis of Religious Faith, 
without being connected with Spiritual Knowledge, it is 
doubtful whether it would have retained this strength. But as 
this modern revival of the Bhagavata religion took place during 
the Mahomedan régime, it also was more or less devotional, 
that is, one-sided; and the Karma-Yoga of the original 
Bhagavata religion, which had once lost its independent 
importance, did not regain it; and the saints, philosophers and 
preceptors of this period began to say that Karma-Yoga was 
only a part of the Path of Devotion, instead of saying that it 
was a part of or a means in the Path of Renunciation. | think 


that the only exception to this then prevalent opinion is the 
works of Sri Samartha Ramadasa Svami; and anyone who 
wishes to see the true glory of the Path of Action, in pure and 
inspired Marathi language, must study the Dasabodha of Sri 
Samartha Ramadasa, and especially the latter portion of it. 
Sivaji Maharaj was blessed by the advice of Sri Samartha 
Ramadasa; and later on, when the necessity of explaining the 
elements of the Karma-Yoga was being felt in the time of the 
Marathas, prose translations were made of the Mahabharata, 
and not of the Sandilya-Sitras or of the commentary of the 
Brahma-Sutras, and they began to be studied in the form of 
"bakhars". These translations are still kept in the library at 
Tanjore. If this course had been carried on further without 
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interruption, one-sided commentaries on the Gita would have 
been left in the background, and the fact that the essence of 
Ethics and Morality in the Mahabharata has been described in 
the Karma-Yoga of the Gita, would certainly have been realised 
by people. But, by our misfortune, this revival of the Karma- 
Yoga was not long-lived. 


This, however, is not the place to describe the religious history 
of India. My readers will have realised from the brief and 
succinct statement made above, that the religion propounded 


in the Gita contains some sort of life, brilliance, and power; 
and that this power was not lost in spite of the fact, that there 
was an intermediate fortuitous revival of the Sarnnyasa 
religion. The root meaning of the word 'dharma' (morality) is 
"dharanat dharmah" (i.e., " Morality is that which upholds" 
~Translator.); and it ordinarily falls into the two divisions, (1) 
‘dealing with life after death' (paralaukika) and (2) ‘dealing 
with worldly life’ (vyavaharika), or (1) the philosophy of 
Release (moksa-dharma), and (2) Ethics (niti- dharma), as has 
been stated by me in the third chapter. Whether you take the 
Vedic religion, or Buddhism, or the Christian religion, the 
principal object of each of them is that the world should be 
maintained and that man should ultimately attain Release; and 
therefore, each of these religions deals to some extent or 
other with worldly notions of Right and Wrong, simultaneously 
with the philosophy of Release. Nay, we may even say that in 
ancient times, no difference used to be made between the 
philosophy of Release And worldly Morality; because, 
everyone then fully believed that in order to obtain a proper 
state after death, one's conduct in this world must also be 
pure. Not only was it so, but people used to believe that there 
is one and the same foundation for happiness after death as 
for happiness during life. But, as a result of the growth of the 
Material sciences, this belief has now lost ground in the 
Western countries, and people have begun (i) to consider 
whether Morality, that is, those rules by which the world is 
maintained, can or cannot be based on something other than 


the philosophy of Release, and (ii) to base Sociology ona 
Materialistic, that is to say, a visible or perceptible foundation. 
But, how will all the needs of 
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human beings be satisfied by that which is only perceptible? 
Even the class-denoting words, 'tree’, ‘man’, etc., carry an, 
imperceptible idea. It is true that a mango-tree or a rose-tree 
are specific objects which are Visible; but the common noun 
'tree' does not specify any visible or perceptible object; and all 
our activities are of the same nature. From this it follows, that 
in order that the idea of the Imperceptible should come into 
the mind, it is necessary to have some perceptible object 
before the eyes. But, it is equally true that the Perceptible is 
not the final stage, and that we cannot take a single step 
forward or complete even a single sentence without the 
support of the Imperceptible. Therefore, if one abandons the 
imperceptible idea of the Parabrahman in the shape of the 
Identity of the Atman in all created beings, which is taken as a 
foundation for Ethics from the point of view of Metaphysics, it 
still becomes necessary to worship as a God, "the whole of 
mankind," which is a non-visible, that is, an imperceptible 
thing; and even ninety-nine per cent Materialistic philosophers 
have now begun to earnestly preach that we should include in 
mankind all the past and future generations, in order to satisfy 
the natural desire of human beings for immortality; and that 


worshipping wholly, solely, and lovingly this magnified God,. or 
spending one's whole life in the service of it (mankind), or 
sacrificing one's selfish interests for it, is the highest duty of 
everybody in this world. This is the summary of the doctrines 
preached by the French philosopher Comte, and this religion 
has- been given by him the pretty name of "Religion of the 
entire mankind" or shortly "Religion of Humanity". [1] The 
same is the case with the modern German philosopher 
Nietzsche. This philosopher has, in the nineteenth century of 
the Christian era, definitely proclaimed that "God is dead "; 
and he says that Metaphysics is all bosh. Nevertheless, after 
admitting the doctrines of Causality and of Re-incarnation from 
the Materialistic point of view, he has admitted in all his books, 
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that performing such action as can he again performed hy us 
birth after birth, and having such an arrangement of society as 
will lead to the creation in future of such a human animal as 
has all its mental faculties fully developed, and in a state of 
complete perfection, is the duty and the highest ideal of man 


[1] Comte has named his doctrine the "Religion of Humanity"; and the 
whole of it has been expounded in his work A System of Positive Polity 
(Eng. trans, in four volumes). This book contains a very clever discussion 
of the question how society can be established. and maintained even 
from the purely Materialistic point of view. 


in this world. From this it will be seen, that even those, who do 
not admit the science of Metaphysics, have to take something 
or other as the highest ideal in dealing with the question of 
Morality and Immorality, and that such ideal is in one way 
‘imperceptible’ (avyakta). Because, whether you ask people to 
worship the magnified deity in the shape of the 'whole of 
mankind', and to thereby bring about the benefit of the entire 
human kind, or you ask people to perform Action in such a way 
that at some time or other in the future a human being will be 
created which is in the most completely perfect state, both 
these ideals of the Materialistic moralists are invisible or 
imperceptible to the eyes of those for whom this preaching is 
intended. Although this preaching of Comte and Nietzsche 
may be contrary to a purely Intuitionist devotional religion like 
Christianity, which is devoid of philosophy, yet, all the above- 
mentioned Materialistic- ideals can without any difficulty be 
included in the highest ideals of the science of Morality and 
Immorality, or of Ethics, based on the foundation of (i) the 
ideal of the Realisation of the identity of the Atman in all 
created beings, or of (ii) the state of perfection of the Karma- 
Yogin Sthitaprajfiia (one whose Reason has been steadied by 
the practice of Karma-Yoga); and therefore, one need not 
entertain the fear that this- Materialistic philosophy will ever 
give a set-back to the Vedic religion, which is replete with the 
Knowledge of the Absolute Self. If it is necessary to look upon 
the highest ideal as imperceptible, why should it be restricted 
to "mankind'?; and even if the 'State of Perfection’ is to be 


considered as the highest ideal, how is that ideal better than 
the Materialistic ideal which is common both to man and 
animal? These are the questions which now face us; and when 
one attempts to answer these questions, one has ultimately to 
take shelter in the one, indescribable, highest Element, which 
is the foundation of the entire moveable and 
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immoveable creation from the Metaphysical point of view. The 
Material sciences have had an unprecedented growth in 
modern times, and our knowledge of the visible world is a 
hundred times more extensive than before; and that Eastern 
nation which will fail to acquire the knowledge of those 
sciences, following the principle of measure for measure’, will 
undoubtedly fail to resist the onslaught of new civilised 
Western countries. But, however much the Material sciences 
may grow, the inherent tendency of the human mind to try to 
understand the Boot Cause of the universe, will never be fully 
satisfied by Materialistic explanations. The knowledge of the 
perceptible world by itself does not account for everything; 
and even evolutionists like Spencer frankly admit that there 
must be some imperceptible Substance at the root of the 
Name-d and Form-ed visible world. But, they say that as it is 
impossible to understand the characteristic features of this 
permanent and eternal Substance, no science can be based on 
the foundation of such a Substance. The German philosopher 


Kant also admits the incognoscibility of the imperceptible 
Substance at the root of the creation; yet, he is of opinion that 
the science of Ethics must be based on this incognoscible 
Substance. Schopenhauer goes further, and maintains that this 
imperceptible Substance is of the nature of Desire, and the 
English Moralist Green maintains that this Substance at the 
root of the creation has been partially incarnated in the human 
body in the shape of the Atman; and as for the Gita, it clearly 
says that, "mamaivamso jivaloke jivabhitah sanatanah" (Gr. 
15.7), (i.e., "parts of My eternal essence take the form of Life, 
in the world of Life (the world of Action)" ~Translator.). The 
writers of the Upanisads say that this imperceptible Substance 
at the root of the universe, is permanent, one, immortal, 
independent, and of the form of the Atman, and that nothing 
more can be said about it; and it is doubtful whether human 
knowledge will ever go beyond this conclusion; because, as the 
imperceptible Substance at the root of the world is invisible to 
the organs, that is, necessarily quality less, this quality less 
Substance cannot be described by any words which denote a 
quality, or an object, or an Action; and that is why it is called 
‘ajheya' (unknowable). But though this knowledge, which we 
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acquire of the imperceptible World-Substance, cannot be 
described to a greater extent in words, and though it may be 
small to all appearances, yet, as it is the sum and substance of 


all human knowledge, the exposition of worldly Ethics must be 
made by reference to it; and it will be apparent from the 
exposition made in the Gita that there cannot be the slightest 
difficulty in the way of doing so properly. In order to properly 
understand how the thousands of activities in the world should 
be carried on — for instance, how commerce should be carried 
on, how wars should be fought out, what medicine should be 
given to a sick person and in what circumstances, or how one 
should measure the distances of the Sun and the Moon etc. — 
one will always need the knowledge of the Name-d and Form- 
ed visible world; and in order to carry on this worldly activity 
more and more skillfully, one must undoubtedly study the 
Material sciences deeper and deeper. But that is not the 
subject-matter of the Gita. The chief object of the Gita is to 
explain which is the most excellent state of man from the 
Metaphysical point of view, and to decide the fundamental 
principles of Ethics as regards the Doable and the Not-Doable 
on that basis. | have shown in the previous chapters that (i) 
although the Materialistic view is indifferent about Release 
which is the Metaphysical ideal, yet, that view is insufficient- 
even for definitely deciding the elementary principles of Ethics; 
that (ii) that point of view cannot satisfactorily answer the 
moot questions of Freedom of Will, or the permanence of 
ethical principles, or the inherent desire in the human mind to 
attain immortality; and that (iii) one has ultimately to 
necessarily enter into the question of the Atman and the Non- 
Atman. But the province of Metaphysics does- not end there. 


And it must be borne in mind that the Materialistic theory of 
Happiness does not explain what the most perfect- state of a 
human being is, as satisfactorily as it is explained by the 
science of Metaphysics, since the fundamental basis of 
Righteous Action (sadacarana) is the change,, which takes 
place in the character or the nature of a man, as a result of the 
particular Peace (Santi) which is acquired by the human Atman 
by the continual worship and direct Realisation of that 
Immortal Substance which is at the root of the world. 
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Because, pure bodily pleasures are the ideal only of animals, 
and they can never fully satisfy the intelligence of an intelligent 
human being; and, it has already been fully explained in 
previous chapters, that Happiness and Unhappiness are 
transient, and that Duty is permanent. Looking at the matter 
from this point of view, it will be seen that (i) this most 
advanced religion of the Gita will never be found inferior to 
the purely Materialistic philosophy, which considers human 
actions from the point of view that man is only a superior kind 
of animal, since the religion relating to the life after death and 
the Ethics preached in the Gita, have both been explained with 
reference to the permanent and immortal World-Substance; 
that (ii) this our Gita religion is a permanent, undauntable 
religion; and that (iii) the Blessed Lord has not left the 
necessity for Hindus to rely on any other book, or religion, or 


opinion in this matter. Nay, the words "abhayam vai prapto'si", 
i.e., "Now, you have nothing to fear" (Br. k 2. 4), which were 
addressed by Yajhavalkya to Janaka, after the entire 
Knowledge of the Brahman had been explained to him 
(Janaka), may literally and in several meanings, be applied to 
the religion of the Gita. 


The religion of the Gita, which is a combination of Spiritual 
Knowledge, Devotion, and Action, which is in all respects 
undauntable and comprehensive, and is further perfectly 
equable, that is, which does not maintain any distinction 
between classes, castes, countries, or any other distinction, 
but gives Release to everyone in the same measure, and at the 
same time shows proper forbearance towards other religions, 
is thus seen to be the sweetest and immortal fruit of the tree 
of the Vedic Religion. In the Vedic Religion, higher importance 
was given in the beginning principally to the sacrifice of wealth 
or of animals, that is to say, principally to Action in the shape 
of ritual; but, when the Knowledge expounded in the 
Upanisads taught later on that this ritualistic religion of the 
Srutis was inferior, Sarnkhya philosophy came into existence 
out of it. But as this Knowledge was unintelligible to ordinary 
people, and as it was specially inclined towards Abandonment 
of Action, it was not possible for ordinary people 
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to be satisfied merely by the religion of the Upanisads, or by 
the unification of the Upanisads and the Samkhya philosophy 
in the Smrtis. Therefore, the Gita religion fuses the Knowledge 
of the Brahman contained in the Upanisads, which is 
cognoscible only to the Intelligence, with the 'king of 
mysticisms' (raja-guhya) of the worship of the Perceptible 
which is accessible to Love, and consistently with the ancient 
tradition of ritualistic religion, it proclaims to everybody, 
though nominally to Arjuna, that, "perform lifelong your 
several worldly duties according to your respective positions in 
life, desirelessly, for the universal good, with a Self -Identifying 
vision, and enthusiastically, and thereby perpetually worship 
‘the deity in the shape of the Paramatman (the Highest 
Atman), Which is Eternal, and Which uniformly pervades the 
Body of all created things as also the Cosmos; because, therein 
lies your happiness in this world and in the next"; and on that 
account, the mutual conflict between Action, Spiritual 
Knowledge (Jhana), and Love (Devotion) is done away with, 
and the single Gita religion, which preaches that the whole of 
one's life should be turned into a Sacrifice (Yajiia), contains the 
essence of the entire Vedic religion. When hundreds of 
energetic noble souls and active persons were busy with the 
benefit of all created things, because they looked upon that as 
their duty, as a result of their having Realised this eternal 
religion, this country was blessed with the favour of the 
Paramesvara, and reached the height not only of Knowledge 


‘but also of prosperity; and it need not be said in so many 
words, that when this ancient religion, which is beneficial in 
this life and in the nest, lost following in our country, it (our 
country) reached its present fallen state. |, therefore, now pray 
to the Paramesvara, at the end of this book, that there should 
come to birth again in this our country such noble and pure 
men as will worship the Paramesvara according to this equable 
and brilliant religion of the Gita, which harmonises Devotion, 
Spiritual Knowledge, and Energism; and | end this Exposition of 
the Mystic Import (rahasya) of the Gita by addressing to my 
readers the following hymn, with a 
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prayer that if there is any omission or excess in this hook, they 
should rectify such mistakes with an Equable vision: — 


samani va akitih samana hrdayani vah | 
samanam astu vo mano yatha vah susahasati | 


yatha vah susahasati ll [1] 


[1] This hymn has come at the end of the Rg-Veda Samhita. This is a speech 
addressed to people assembled in a sacrificial pandal. It means: "May 
your opinions be uniform; may your hearts be uniform, may you all be 
of the same mind; thereby you will acquire the strength of unity", 'asati' 
is the Vedic form of ‘asti' (i.e., 'may it be' ~Translator.). The words 
"yatha vah susahasati" have been- expressed twice, in order to show 


that the book has come to an end. 


OM-TAT-SAT-BRAHMARPANAM-ASTU 
that is, 
(OM-TAT-SAT; this is dedicated to the Brahman.) 


—:0: —~ 
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APPENDIX. 


(PARISISTA-PRAKARANA) 


AN EXTERNAL EXAMINATION OF THE 
BHAGAVAD-GITA. 


aviditva rsim chando daivatam yogam eva ca | 
yo 'dhyapayej japed vapi papiyafi jayate tu sah Il [1] 
(SMRTI). 


| have in the previous chapters shown how Sri Krsna induced 
Arjuna to fight, after having proved to him with the help of the 


[1] "That man who teaches or recites any incantation (mantra) without 
knowing the Rsi, metre, (chanda), deity (devata), and purpose (viniyoga) 
of it, commits a sin". This is a statement from some Smrti text, bat | 
cannot find out from which text. But the root of it is in the Arseya 
Brahmana Sruti text (Arseya. 1). That is, as follows: — "yo ha va 
aviditarseyacchandodaivatabrahmanena mantrena yajayati va 
‘dhyapayati va sthanum varcchati gartam va pratipadyate". The Rsi, 
metre, etc., of any incantation are its external aspects; and one should 
not recite the incantation unless one knows these aspects. The same 
rule mast be applied to a book like the Gita. 


Vedanta-Sastra that (i) the Karma-Yoga was more meritorious; 
that (ii) in the Karma-Yoga, Reason was the important factor; 
that (iii) Release was obtained by performing Actions according 
to one's own status in life with a Reason which had become 
Equable as a result of the Realisation of the Identity of the 
Brahman and the Atman or by the worship of the 
Paramesvara; and that (iv) nothing else is necessary for 
obtaining Release, and that He did this in order to correct 
Arjuna, who, after having first visualised the actual form of the 
terrible destruction of the clan and of the community which 
was sure to arise on account of the Bharati war, was on the 
point of renouncing his duties as a soldier, and taking up the 
life of an ascetic. When | have in this way defined the true 
import of the Gita, it is easy to meet the objections, which 
have been raised, to the effect that 'there is no reason to 
include the Gita in the Mahabharata’, etc., as a result of the 
misunderstanding that the Gita is a book which deals 
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purely with. Vedanta and supports Inaction. Because, just as 
Sri-Krsna had compelled Arjuna to abstain from murdering 
Yudhisthira, by explaining to him the difference between Truth 
(satya) and Falsehood (anrta) in the Karnaparva, so also was 
the advice given in the Gita necessary to induce Arjuna to 
fight; and considering the matter even from the literary point 
of view, it is clear that the exposition of the principles of 


Morality and Immorality in worldly life, or of the Doable and 
the Not-Doable, have been ultimately mentioned in the Gita, 
as- it was necessary to mention in some place or other the 
fundamental principles underlying many similar incidents in 
various places in the Mahabharata. In the Vanaparva, in the 
conversation between the Hunter (vyadha) and the Brahmin, 
the Hunter has justified why he carries on the trade of selling: 
flesh on the authority of Vedanta; and in the conversation 
between Tuladhara and Jajali in the Santiparva, Tuladhara has 
justified his profession of a merchant in a similar way (Vana. 
206 — 215; and San. 260 — 263). But this justification refers only 
to those respective professions. In the same way, though there 
are dissertations in several places in the Mahabharata on the 
questions of Non-Violence, Truth, etc., yet, as they also are 
one-sided, that is to say, are made only with reference to the 
subject-matter in question, these dissertations cannot be said 
to be the principal part of the Mahabharata ; nor do these 
one-sided dissertations explain whether or not people should 
take as illustrations the lives of those great persons like Sri 
Krsna and the Pandavas, for describing whose magnificent 
deeds, the Mahabharata was written by Vyasa,. and should act 
accordingly. If worldly life is fruitless, and if it is the better 
course to take up the life of an ascetic sometime or other, one 
is faced with the questions why Sri Krsna or the Pandavas 
should have taken part in these useless activities. as also why 
Vyasa should have laboured for three years (Ma, Bha. A. 
62.52), and written a book of nearly a hundred thousand 


verses for glorifying those activities for the general good, with 
whatever motive they might have taken part in those 
activities. These questions are not satisfactorily solved by 
saying that the duties prescribed for the various castes and the 
different stages of life are for the purification of the Mind; 
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because, acting according to one's duties, or the other 
activities of the world, occupy in any case only an inferior place 
from the point of view of the School of Renunciation. 
Therefore, it was necessary to answer the above-mentioned 
objections, which cut like an axe at the roots (mule kutharah) 
of the conduct of those noble souls, whose lives had been 
described in the Mahabharata, and to explain in detail in some 
place or other in the Mahabharata whether or not a man 
should take part in worldly affairs, and if so, how a man should 
perform his various duties in worldly life without obstructing 
his own Release by such Action. But it would not have been 
proper to deal with this subject-matter in the Nalopakhyana, 
Ramopakhyana, and other subsidiary chapters in the 
Mahabharata; because, in that case, such an exposition would 
have been considered subsidiary like those subsidiary 
chapters. Also, if the Gita had been crammed into the 
exposition of the various subjects which had been dealt with in 
the Vanaparva and the Santiparva, it would certainly have lost 
its importance; and that is why this independent philosophy of 


the Doable and the Not-Doable has been dealt with, with all 
the arguments in support of it, at the psychological moment 
when the Udyogaparva was over, and the Bharati war, the 
most important part of the Mahabharata, was about to start, 
by raising to that war an objection, which was seemingly 
unconquerable from the point of view of Morality. In short, 
even if we keep aside for the time being the traditional story 
that Sri Krsna preached the Gita to Arjuna at the 
commencement of the war, and consider the matter from the 
point of view that the Gita is a Vedic epic included in the 
Mahabharata for explaining Morality and Immorality, we will 
see that the place which has been chosen in the Bharata for 
the preaching of the Gita is such as is even poetically a most 
proper one for impressing the importance of the Gita on the 
minds of people. When the propriety of the subject-matter of 
the Gita, as also of the place where it has been put in the 
Mahabharata has been explained in this way, the objection 
that there was no necessity to preach this Spiritual Knowledge 
on the battle-field, and that the text must have been 
interpolated into the Mahabharata at a later date, or the 
question whether ten stanzas or one 
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hundred stanzas are the important stanzas in the Bhagavadgita 
, no longer remain; because, when it was once decided that 
certain subjects must for certain reasons be included in certain 


places in the Mahabharata, in order to explain Morality, and to 
justify the Bharata being expanded into the Mahabharata, the 
writer of the Mahabharata did not care how much space was 
taken up in fully expounding those subject-matters, as will be 
seen from the other chapters of the Mahabharata. Yet, as it is 
necessary to consider what amount of substance there is in 
the various other theories which have been advanced as 
regards the external examination of the Gita, and as | have 
now occasion to do, so, | have in the following seven parts of 
this chapter, dealt seriatim with seven of these subjects, 
namely, (1) the Gita and the Mahabharata, (2) the Gita and the 
Upanisads, (3) the Gita and the Brahma-Sitras, (4) the rise of 
the Bhagavata religion and the Gita, (5) the time or date of the 
Gita as it now exists, (6) the Gita and the Buddhistic literature, 
and (7) the Gita and the Christian Bible. | must, however, make 
it clear to start with, that, as external critics examine the 
Mahabharata, the Gita, the Brahma-Sutras, the Upanisads etc., 
merely as literature, that is, from the worldly and historical 
point of view, | also propose to deal with the above-mentioned 
subjects from the same points of view. 


PART I.— THE GITA AND THE 
MAHABHARATA. 


The statement made by me above that the Gita, which 
supports Action, has been included in the Mahabharata for 
sufficient reasons, and at a proper place, for morally justifying 
the lives of great persons like Sri Krsna, and that it must have 
been a part of the Mahabharata, is fully confirmed if one 
considers the construction of these two books. But before 
entering into such a comparison, it is necessary to briefly 
consider the present form of these two books. Srimat 
Samkaracarya has stated at the very outset in his commentary 
on the Gita, that there are 700 stanzas in the Gita; and we find 
the same number of stanzas in all the available editions of the 
book. Out of these 700 stanzas, there is one stanza of 
Dhrtarastra, 40 of Safijaya, 84 of Arjuna, and 575 of the 
Blessed Lord. But the Gita-Mahatmya (Eminence of the 
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Gita) of five and a half stanzas at the commencement of that 
chapter of the Bhismaparva, which comes after the eighteen 
chapters of the Gita are over, that is, of the 43rd chapter of 
the Bhismaparva, in the edition of the Mahabharata published 
at the Ganpat Krishnaji Press at Bombay, it is stated that:— 
satSatani savimsani slokanam praha kesavah | 


arjunah saptapaficaSat saptasastim tu safijayah | 


dhrtarastrah Slokam ekarh gitaya manam ucyate Il 


that is: "In the Gita, there are 620 stanzas of Kesava, 57 of 
Arjuna, 67 of Safjaya, and 1 of Dhrtarastra", in all 745 stanzas. 
These stanzas are to be found in the edition of the 
Mahabharata printed by Mr. Krishnacharya, according to the 
reading adopted in the Madras Presidency; but we do not find 
them in the edition of the Mahabharata printed in Calcutta; 
and Nilakantha, who has written a commentary on the 
Bharata, has said with reference to these five and a half verses, 
that "gaudaih na pathyante" (i.e., "they are not to be found in 
the Gauda, that is, Bengali, reading" ~Translator.). It would, 
therefore, appear that these five and a half stanzas have been 
interpolated into the Mahabharata; but even if these five and 
a half stanzas are considered an interpolation, yet, it is not 
possible to say how these 45 stanzas, which are- in excess of 
the stanzas of the Gita which are now available. were obtained 
by anybody. As the Mahabharata is a very extensive treatise, it 
is possible to interpolate stanzas into it, or to take away 
existing stanzas; but the same is not the case with the Gita. 
The Gita was a text in daily recital, and there were formerly 
many people and there are still some people, who can repeat 
the whole of the Gita by heart in the same way as the Vedas. 
We do not come across many variant readings in the present 
Gita, and that is why the few variant readings which exist are 
well-known to the commentators. Nay, it may even be said 
that the Gita has been made to contain exactly 700 stanzas, in 
order that nobody should be in a position to add to or take 
away from that number; then, how have 45 stanzas — and 


those too of the Blessed Lord — been included in the Gita in the 
Bombay and the Madras editions of the Mahabharata? The 
total number of stanzas 
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attributed to Safijaya and Arjuna is the same according to this 
arrangement, as in the present available editions of the Gita, 
namely, one hundred and twenty-four; and as there is a 
likelihood of ten other stanzas being attributed to Safijaya, on 
account of difference of opinion, just as the seventeen stanzas 
"pasyami devan", etc., in the eleventh chapter (11.15 — 31) 
have been so attributed, one can say that although the total of 
the stanzas attributed to Safjaya and Arjuna may be the same, 
there might have been a difference in counting the respective 
stanzas attributed to Arjuna and Safijaya. But, one cannot 
account for the 45 additional stanzas, that is, for 630, instead 
of the now available 575 stanzas attributed to the Blessed 
Lord. If it is said that a praise (stotra) or 'a description for 
purposes of meditation’ (dhyana) of the Gita or some other 
similar subject has been included in this chapter, then, not 
only is such subject-matter not to be found in the Bombay 
edition of the Bharata, but that edition has a Gita of only 700 
stanzas. Therefore, there is no alternative except to take as 
authoritative the present Gita of 700 stanzas. This disposes of 
the Gita. But if one considers the Mahabharata, the difference 
in the matter of the Gita is as nothing. There is a statement in 


the Mahabharata itself that it contains a hundred thousand 
stanzas; but we do not come across that number of stanzas in 
the now available editions of the Mahabharata, and the 
number of chapters in the various Parvas is also not according 
to the index given in the beginning of the Bharata, as has been 
clearly proved by Rao Bahadur Chintamanrao Vaidya in his 
criticism on the Bharata. In these circumstances, one has to 
take in hand only certain definite editions of these two 
treatises for purpose of comparison; and therefore, | have 
compared them by taking as authoritative the Gita of 700 
stanzas, which was accepted as authoritative by Srimat 
Samkaracarya, and the edition of the Mahabharata printed in 
Calcutta by Babu Pratapchandra Roy; and the references in this 
book to the stanzas quoted from the Mahabharata are 
according to the above-mentioned edition of the Mahabharata 
printed at Calcutta. If these verses have to be referred to in the 
editions printed by Krishnacharya according to the Bombay or 
Madras readings, they will be 
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found either in advance of or subsequent to the place 
mentioned by me. 


If one compares the Gita of 700 stanzas and the edition of the 
Mahabharata printed by Babu Pratapchandra Roy at Calcutta, 


it will firstly be seen that it is stated in many places in the 
Mahabharata itself that the Bhagavadgita is a part of the 
Mahabharata. The first of these references is in the index given 
in the second chapter of the Adiparva. There is first a 
statement, where the various Parvas have been described, 
that "parvoktam bhagavadgitaparva bhismavadhas tatah" (Ma. 
Bha. A. 2. 69); and afterwards in enumerating the chapters and 
the stanzas in the 18 parvas, there is a clear reference to the 
Bhagavadgita in the description of Bhismaparva as: — 


kaSmalam yatra parthasya vasudevo mahamatih | 
mohajarn nasayamasa hetubhir moksadarsibhih II 


that is, "in which treatise, Vasudeva has removed the dejection 
of Arjuna, due to Ignorance, by showing him the Path which 
leads to Release". In the same way, in the first chapter of the 
Adiparva, where Dhrtarastra is explaining his growing despair 
regarding the success of Duryodhana and others, starting each 
stanza with the words "yada Srausam", it is stated that "When 
Arjuna became confused, and Krsna showed to him His Cosmic 
Form, | despaired of victory" (Ma. Bha. A. 1.179). After these 
three references in the Adiparva, it again became necessary to 
refer to the Gita in describing the Narayantya religion at the 
end of the Santiparva. The four names Narayantya, Satvata, 
Ekantika, and Bhagavata are synonymous; and this chapter 
explains the devotional energistic path preached by Rsi 
Narayana or by the Blessed Lord to Narada in the Svetadvipa. 
(San. 334. 351). The underlying principle of this Bhagavata 


religion is, that by worshipping Vasudeva in solitude, and by 
carrying on one's duties in the world according to one's 
religion, one attains Release; and | have already shown in 
previous chapters that it has also been maintained in the 
Bhagavadgita, that the Karma-Yoga is superior to the Path of 
Renunciation. In describing the tradition of this Narayantya 
doctrine, Vaisarmpayana says to Janamejaya that this doctrine 
had been 
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preached to Narada by Narayana Himself, and that the same- 

doctrine has been "kathito HARIGITASU samasavidhi kalpatah" 
(Ma. Bha. San. 346. 10), i.e., "mentioned in the Harigita or the 
Bhagavadgita". It is also stated later on in the eighth stanza of 
the 348th chapter, that: 


samupodhe svanikesu kurupandavayor mrdhe | 
arjune vimanaske ca gita bhagavata svayam || 


that is, "these rites of the solitudinal (ekantika) Narayantya 
doctrine, were taught by the Blessed Lord to the dejected 
Arjuna on the occasion of the war between the Kauravas and 
the Pandavas"; and the tradition of the Narayaniya doctrine in 
that war has been given there; and it is again stated that this 
path, as also the path of ascetics, that is, the Path of 
Renunciation, have both been mentioned in the HARIGITA 


(Ma. Bha. San. 348. 53). Besides these six references in the 
Adiparva and the Santiparva, there is also one more reference 
to the Bhagavadgita in the Anugita parva included in the 
ASvamedhaparva. Some days after the Bharati war was over, 
and Yudhisthira had been placed on the throne, when Sri Krsna 
and Arjuna were one day sitting together, and Sri Krsna had 
said to Arjuna: "It is no more necessary for me to stay here; | 
wish to go to Dvaraka", Arjuna said to Him, that he had 
forgotten what Sri Krsna had preached at the commencement 
of the war, and requested Him to preach the same thing again 
(Aéva. 16). Then, to satisfy this request, Sri Krsna preached the 
Anugita to Arjuna before going to Dvaraka. In the beginning of 
this Anugita, the Blessed Lord has Himself said that: "It is your 
misfortune that you have forgotten the advice which | gave to 
you in the commencement of the war. It is impossible for Me 
to repeat the same advice in the same way again, and 
therefore | will tell you instead something else" (Ma. Bha. 
Asva. Anugita 16.9 — 13); and some of the chapters of the 
Anugita are similar to those of the Gita. The Gita has thus been 
referred to SEVEN times in the Mahabharata, including this 
reference. Therefore, it follows from the intrinsic evidence in 
the Mahabharata itself, that the Bhagavadgita is a part of the 
present Mahabharata. 


But, as the course of doubts is uncontrolled, some persons are 
not satisfied even by these seven references, and they 


p.725. 


inquire why it may not be said that these references were 
themselves also interpolated into the Mahabharata 
afterwards; and thus their doubt as to whether or not the Gita 
was a part of the Mahabharata still remains. This doubt has its 
origin in the idea that the Gita deals only with the Knowledge 
of the Brahman. But, as | have already shown that this idea 
itself is incorrect, this doubt should, strictly speaking, not 
remain. Nevertheless, instead of depending solely on this 
evidence, | shall now show, by reference to other evidence 
also, that this doubt is unfounded. When there is a doubt 
whether or not two works were written by one and the same 
author, literary critics consider two matters in the first place, 
namely, SIMILARITY OF DICTION and SIMILARITY OF MEANING. 
Out of these, similarity of diction includes not only the words 
themselves, but also the composition. Considering the matter 
from this point of view, one must see to what extent the 
diction of the Gita is similar to the diction of the Mahabharata. 
But as the Mahabharata is a very extensive work, the diction in 
it varies according to the occasion. For instance, if one refers 
to the description of the fight between Karna and Arjuna in the 
Karnaparva, it will be seen that the diction in this parva is 
different from the diction of the other parts of the 
Mahabharata. Therefore, it is difficult to definitely say whether 
or not the language of the Gita is similar to the language of the 
Mahabharata. But if one considers the matter in a general way, 


then, as Mr. Kashinath Trimbak Telang [1] says, the language 
and the metrical arrangement of the Gita is archaic (arm) or 
ancient. For instance, Kashinathpant has shown that the 
meanings in which the words ‘anta' (GI. 2.16), 'bhasa' (GI. 
2.54), ‘Brahma’ (= prakrti. Gi. 14.3), 'Yoga' ( = Karma-Yoga), 
and the consonant 'ha' used for completing the meter (Gi. 2.9) 
etc. have been used 
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in the Gita, do not appear to have been used in the same sense 
in the poems of Kalidasa etc.; and we come across the form 
™namaskrtva" in stanza 11.35, and a compound like "satya 
aham" in stanza 11.45, though as variant readings, which are 
contrary to the grammar of Panint. Also in the phrase 
"senaninam aham skandah" (Gi. 10. 24), the sixth case 
(possessive) form "senaninam" is not correct according to 
Panini. The late Mr. Telang has not given detailed illustrations 
of archaic metrical construction. But | think that he has called 
the metrical arrangement of the Gita ‘archaic’ (arm) with 
special reference to the 36 stanzas in the eleventh chapter, 


[1] The translation of the Bhagavadgita made by the late Mr. Kashinath 
Trimbak Telang, has been published in the Sacred Books of the East 
Series Vol. VIII, edited by Prof. Max Muller. To this translation, a critical 
dissertation has been added by him by way of introduction in the 
English language. The references made to- the opinions of the late Mr. 
Telang in this Appendix are (with one exception) to this introduction. 


which contain the description of the Cosmic Form (Gi. 11.15 — 
50). In each stanza, out of these 36, there are eleven letters to 
a line. But there is no meter which is consistently followed, 
and we find that if one line is in the indravajra meter, the 
second is in the upendravajra, the third in the Salini, and the 
fourth one in a different meter altogether; and there are thus 
eleven different meters to he found in these 36 verses, that is, 
144 lines. Nevertheless, each line contains only eleven letters, 
and the rule seems to he followed that the first, fourth, eighth 
and the last two letters are long (guru) and the sixth one is 
usually short (laghu); and therefore, an inference may be 
drawn that these stanzas have been written in the tristupa 
metre used in the Rg-Veda or in the Upanisads. We do not 
come across odd-numbered meters of eleven letters to a line 
like this in any poem of Kalidasa. In the Sakuntala, the stanza: 
"ami vedim paritah klptadhisnyah" is in this meter. But 
Kalidasa himself has described this meter as 'Rk.-chanda’ that 
is, ameter used in the Rg-Veda. Prom this it is clear that the 
Gita was written when archaic meters were in vogue. We 
come across similar archaic words and "Vedic metres in other 
places in the Mahabharata. But another convincing proof of 
the similarity of diction of the two books is the similar stanzas 
to be found in the Mahabharata and in the Gita. Examining all 
these stanzas in the Mahabharata and ascertaining correctly 
how many of them are to be found in the Gita is a very difficult 
task. Yet, in reading the Mahabharata, | found stanzas in it 





which are either word for word similar to the stanzas in 4he 
Gita, or are similar but with slight verbal alterations, and 
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these are not a few in number. This easily solves the question? 


of the similarity of language or diction. We find the following 


stanzas or semi-stanzas either word for word the same or with 
only one or two words different in the Gita and in the 
Mahabharata (Calcutta edition): — 





GITA (Chapter. Sloka), Sloka 


MAHABHARATA (Parva. 
Chapter. Sloka). 





1.9, nana Sastra praharana 
etc. (semi-stanza) 


Bhisma-parva 51.4. As in the 
etc. Gita, Duryodhana is again 
describing his army to 
Dronacarya. 





1.10, aparyaptam etc. (whole 
stanza) 


Bhisma. 51. 6. 





1.12 — 19, (Eight stanzas) 





Bhisma. 51. 22 — 29. The 
stanzas- are just the same as 
in the Gita, with slight, verbal 
alterations. 














1.45, aho bata mahat papam 
etc. (whole stanza) 


Drona. 197.50. Same as in the 
Gita, with slight verbal 
alterations. 





2.19, ubhau tau na vijanitah 
etc. (semi-stanza) 


Santi. 224.14. In the Bali- 
vasava-samvada, with verbal 
alterations; and in the 
Kathopanisad (2.18). 





2.28, avyaktadini bhutani etc. 
(whole stanza) 


Stri. 2.6; 9.11. Instead of 
‘avyakta', the word. 'abhava' 
is used; rest is the same. 





2.31, dharmyad dhi yuddhac 
chreyo etc. (semi-stanza) 


Bhisma. 124. 36. Bhisma says 
the same words to Karna. 





2.32, yad drcchaya etc. 
(whole stanza) 





Karna. 57.2. Instead of 
‘Partha’, the word 'Karna' is 
used in the conversation 
between Duryodhana and 
Karna. 
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2.46, yavan artha udapane 
etc. (whole stanza) 





Udyoga. 45.26. Has appeared 
with slight verbal alterations 
in the Sanatsujatiya chapter. 














2.59, visaya vinivartante etc. 
(whole stanza) 


Santi. 204.16. Has appeared 
word for word in the 
conversation between Manu 
and Brhaspati. 





2.67, indriyanam hi caratam 
etc. (whole stanza) 


Vana. 210.26. Has appeared 
with slight verbal alterations 
in the conversation between 
the Brahmin and the Hunter; 
and there is also the 'rupaka' 
(simile) of the chariot in the 
earlier portion. 





2.70, apuUryamanam 
acalapratistham etc. (whole 
stanza) 


Santi. 250.9. Has appeared 
word for word in the 
Sukanupraéna. 





3.42, indriyani parany ahuh 
etc. (whole stanza) 


Santi. 245.3 and 247.2. Has 
appeared with slight verbal 
alterations twice in the 
Sukanupraésna; but this stanza 
is originally from the 
Kathopanisad (Katha. 3.10). 





4.7, yada yada hi dharmasya 
etc. (semi-stanza) 


Vana. 189.27. Has appeared 
word for word in the 
Markandeyaprasna. 








4 31, nayam loko 'stya 





Santi. 267.40. Has appeared 














yajhasya etc. (semi-stanza) 


in the Gokapillya chapter, and 
the whole chapter deals with 
the Yajfia. 





4. 40, nayam loko 'sti na paro 
etc. (semi-stanza) 





Vana. 199. 110. Has appeared 
word for word in the 
Markandeya-samasya-parva 
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5.5, yat samkhyaih prapyate 
sthanam etc. (whole stanza) 


Santi. 305.19 and 316.4. Has 
appeared in these two places 
with slight verbal alterations 
in the conversation between 
Vasistha and Karala and 
between Yajnhavalkya and 
Janaka, respectively. 





5.18, vidya vinaya sampanne 
etc. (whole stanza) 


Santi. 238.19. Has appeared 
word for word in the 
Sukanupraéna. 





6.5, atmaiva hy atmano 
bandhuh etc. (semi-stanza of 
the next stanza) 


Udyoga. 33.63, 64. Has 
appeared word for word and 
half in the Viduraniti. 








6.29, sarvabhutastham 





Santi. 238. 21. In the 














atmanam etc. (semi-stanza) 


Sukanupraéna, and also in the 
Manu-Smrti (Manu.12.91), 
IsAvasyopanisad (Isa. 6) and 
literally in the 
Kaivalyopanisad (Kai. 1.10). 





6.44, jijAasur api yogasya etc. 
(semi-stanza) 


Santi. 235. 7. Has appeared 
with slight verbal alterations 
in the Sukanupraégna. 





8.17, sahasra yuga paryantam 
etc. This stanza has been 
given in the Gita without first 


explaining what 'yuga' means. 


Santi. 231.31. Has appeared 
literally in the Sukanuprasna; 
and the method of 
computation of a 'yuga' has 
also been mentioned 
previously. This has appeared 
with slight verbal alterations 
also in the Manu-Smrti 
(Manu. 1.73). 








8. 20, yah sa sarvesu bhutesu 
etc. (semi-stanza) 





Santi. 339. 23. Has appeared 
twice with slight verbal 
alterations in the Narayantya- 
dharma. 
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9.32, striyo vaisyas tatha etc. 
(whole stanza and half of the 
nest stanza) 


Asva. 19. 61 and 62. These 
verses have appeared with' 
slight verbal alterations in the 
Anugita. 





13.13, sarvatah panipadam 
(whole stanza) 


Santi. 238. 29. and Aégva. 19. 
49. This stanza has appeared, 
word for word in the 
Sukanupraéna and in the 
Anugita as also in other 
places. It is originally from the 
Svetasvataropanisad (Sve. 
3.16). 





13.30, yada bhita prthag 
bhavam etc. (whole stanza) 


Santi. 17. 23. The same words 
have been addressed by 
Yudhisthira to Arjuna. 





14.18, urdhvam gacchanti 
sattvastha etc. (whole stanza) 


ASva. 39. 10 This stanza has 
appeared word for word in 
the conversation between the 
disciple and the preceptor in 
the Anugita. 





16.21, trividham narakasy 
edam (whole stanza) 


Udyoga. 32.70. Has appeared 
etc. word for word in the 
Viduraniti, 








17.3, Sraddhamayo yam 





Santi. 263. 17. Has appeared 














purusah etc., (semi-stanza) in the portion on Devotion in 
the conversation between 
Tuladhara and Jajali. 





18.14, adhisthanam tatha Santi. 347. 87. Has appeared 
karta etc., (whole stanza) word for word in the 
Narayantya-dharma. 











In this way, it is seen that 27 whole stanzas and 12 semi- 
stanzas appear sometimes word for word the same, and 
sometimes with slight verbal differences both in the 
Mahabharata and in the Gita; and if a more thorough 
examination is made, there is a likelihood that one may come 


across many 
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other stanzas and semi-stanzas which are common to both. If 
one wishes to see in how many places there are common 
combinations of two words or three words, or of quarter 
portions of a stanza, which are common to the Mahabharata 
and to the Gita, the above-mentioned list will have to be 
considerably increased" [1]. But, if we leave aside the similarity 


[1] If one considers the whole of the Mahabharata from this point of view, 
there will be at least a hundred similar portions of stanzas; but | will 
mention only a few out of them here: kim bhogair jivitena va (G1. 1.32); 


of words, and consider merely the question of similarity of 
stanzas in the above list, we cannot but say that the 
Mahabharata and the Gita must, have been written by the 
same hand. Considering the matter with reference to the 
different chapters, we see that out of the above-mentioned 33 
stanzas, 1 comes in the Markandeya-prasna, J in the 
Markandeya-samasya, 1 in the Brahmin-Hunter conversation, 
2 in the Viduraniti, 1 in the Sanatsujatiya, 1 in the Manu- 
Brhaspati conversation, 6-J- in the Sukanu-pragna, 1 the 
Tuladhara-Jajali conversation, 1 in the Vasistha-Karala and 
Yajhavalkya-Janaka conversation, 11 in the Narayantya- 
dharma, 2i in the Anugita, and the rest in the Bhisma, Drona, 
Karna, and Stri parvas; and in almost all these places, these 
stanzas have come at proper places with reference to the 
anterior and posterior contexts and are not interpolations. 
Nay, some of these stanzas seem to have been taken into the 
Gita by way of summarising. For instance, in order to 
understand the stanza "sahasra yuga paryantam" etc. (GI. 
8.17), it would have been necessary to define the words 'varsa' 
and 'yuga’; and in the Bharata (San. 231) and the Manu-Smrti, 


naitat tvayy upapadyate (GI. 2.3); trayate mahato bhayat (2.40); 
asantasya kutah sukham (2.66); utsideyur ime lokah (3.24); mano 
durnigraham calam (6.35); mam atma bhitabhavanah (9.5); moghasa 
moghakarmanah (9.12); samoham sarvabhitesu (9.29); 
diptanalarkadyutim etc. (11.17); sarva bhitahite ratah (12.4); tulya 
ninda stutih (12.19); samtusto yena kenacit (12.19); samaduhkhasukhah 
svasthah (14.24); trividha karmacodana (18.18); nirmamah santo 
(18.53); brahmabhiyaya kalpate (18.53); etc., etc., 


this stanza has been given after first defining these words. But 
in the Gita, this stanza has been mentioned without defining 
'yuga' 
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ete. Considering the matter from this point of view, it cannot 
be said that these stanzas could have been adopted from the 
Gita into the various chapters of the Mahabharata; and it is 
improbable that all these stanzas have been taken into the 
Gita from all those various chapters. Therefore, one is bound 
to come to the conclusion that the writer of the Gita must 
have been the same as the person who wrote these chapters. | 
must also mention here that, just as, many stanzas from the 
Manu-Smrti find their way into the Mahabharata, [1] so also 
can we trace to the Manu-Smrti, the whole of the stanza 
"sahasra yuga paryantam" (8.17) in the Gita, with slight verbal 
alterations; and the semi-stanza "Sreyan svadharmo vigunah 
paradharmat svanusthitat" (Gi. 3.35 and Gi. 18.47) with the 
alteration that instead of 'sreyan', the word 'varam' has been 
used; and the semi-stanza "sarva bhutastham atmanam" Gi. 
6.29), with the variation "sarva bhitesu catmanam" (Manu. 
1.73; 10.97; 12.91). In the Anusasanaparva of the 


[1] Prof. Buhler has, in his translation of the Manu-Smrti, published in the 
Sacred Books of the East Series (Vol. XXV, pp. 533, et seq.), included a 
list of the stanzas from the Manu-Smrti which are to be found in the 
Mahabharata. 


Mahabharata, there is even a clear reference to the Manu- 
Smrti in the words "manuna bhihitarn sastram" (Anu. 47. 35). 


If instead of considering the similarity of words, one considers 
the similarity of meaning, the same conclusion is fortified. | 
have in previous chapters shown the similarity between the 
Karma-Yoga of the Gita and the Energistic Bhagavata or 
Narayantya religion. It is true that the genesis of Samkarsana 
from Vasudeva, Pradyumna from Samkarsana, Aniruddha from 
Pradyumna, and Brahmadeva from Aniruddha, being the 
genesis of the visible world mentioned in the Narayantya- 
dharma (San. 339. 71, 72) has not been adopted in- to the 
Gita. There are besides other differences between the religion 
of the Gita and the Narayantya religion. But, although the idea 
of the four-fold (catur-vyaha) Paramesvara is not accepted by 
the Gita, yet, if one considers the propositions of the Gita that, 
(i) the devotion to the singular (eka-vyUha), Vasudeva is the 
‘king of paths’; that (ii) whatever other deities are worshipped, 
that amounts to the worship of Vasudeva; 
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that (iii) devotees are of four kinds; that (iv) devotees of the 
Blessed Lord must perform their duties according to their 
religion, and keep going the cycle of Yajfias; and that (v) it is 
not proper to take to Renunciation (samnyasa) etc., one comes 


to the conclusion that the Gita religion is the same as the 
Bhagavata religion; and as | have stated before, the tradition of 
Vivasvan-Manu-lksvaku is common to both. In the same way, 
the Vedanta or the Spiritual Knowledge expounded in the Gita 
is consistent with the Knowledge of the Brahman as 
mentioned in the Sanatsujatiya, the Sukanu-praégna, the 
Yajhavalkya-Janaka conversation, or the Anugita, as will be 
appreciated by anyone who reads those chapters. Just as the 
Gita, while accepting the 25 Fundamental Elements of Kapila- 
Samkhya philosophy, and the doctrine of the efflorescence of 
the constituents (gunotkarsa), yet accepts as Eternal, a further 
Element beyond Prakrti (Matter) and Purusa (Spirit), so also 
has it been maintained in detail, in the Vasistha-Karala-Janaka 
conversation, and in the Yajhavalkya-Janaka conversation in 
the Santiparva that there is a '26th' Element beyond the 25 
Elements, and that one does not obtain Isolation (kaivalya) 
unless one has acquired the Knowledge of that '26th' Element. 
It is not that this similarity of thought appears only with 
reference to Karma-Yoga and Spiritual Knowledge; but there 
are many chapters to be found in the Mahabharata which 
correspond with the other subsidiary subjects in the Gita. For 
instance, in the beginning of the first chapter of the Gita, 
Duryodhana has described both the armies to Dronacarya, and 
he has again given the same description later on in the 51st 
chapter of the Bhismaparva to Dronacarya. There is in the 
beginning of the Santiparva, a dejection expressed by 
Yudhisthira, which is similar to the dejection experienced by 


Arjuna in the latter part of the first chapter of the Gita; and 
when there was occasion to kill Bhisma and Drona by 'Yoga’. 
Arjuna has again uttered similar words of dejection (Bhisma. 
97.4 —7 and 108.88 — 94). Arjuna has said in the beginning of 
the Gita that it was no use obtaining victory if he were to kill 
those very persons for whom that happiness was to he 
acquired (Gi. 1.32, 33); and later on, after all the Kauravas 
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had been killed in the war, Duryodhana has given expression 
to the same sentiment (Salya. 31.42 — 51). As in the beginning 
of the second chapter, two different paths, namely, the 
Samkhya and the Karma-Yoga have been mentioned, so also 
have two paths been described not only in the Narayantya- 
dharma, but also in the Japakopakhyana, and the Janaka- 
Sulabha conversation in the Santiparva (San. 196 and 320); and 
the ideas expressed in the third chapter that Karma (Action) is 
superior to akarma (Inaction), and that if one does not perform 
Action, he will not find even food to eat, are expressed in the 
beginning of the Vanaparva by Draupadi to Yudhisthira (Vana. 
32); and the same ideas have been repeated again in the 
Anugita. The idea that Brahmadeva created the Yajna and 
human beings at the same time etc., which appear in the Gita, 
appear also in other places in the Santiparva, besides in the 
descriptions of the Narayantya religion (San. 267), and also in 
the Manu-Smrti; and the idea that there is no sin in performing 


Action according to one's own religious duties, has also 
appeared in the Tuladhara-Jajali conversation, and in the 
Brahmin-Hunter conversation (San. 260 — 283 and Vana. 206 — 
215). Besides this, the little information which the Gita 
contains regarding the creation of the Cosmos, in the seventh 
and eighth chapters, is similar to the description of such 
creation given in the Sukanupraéna in the Santiparva (San. 
231); and the information regarding the various physical 
postures (asanas) prescribed in the Patafijala-Yoga, which 
appears in the sixth chapter of the Gita is again repeated in 
detail in the Sukanupragna (San. 239), and later on in the 
300th chapter of the Santiparva and also in the Anugita (Asva. 
19). The description of ordinary and best things given in the 
conversation between the preceptor and the disciple (Asva. 43 
and 44), and the description of the manifestations of the 
Blessed Lord given in the tenth chapter of the Gita, may 
without the slightest doubt be said to be exactly the same in 
meaning. It is stated in the Mahabharata that the Cosmic Form 
which was shown by the Blessed Lord to Arjuna, was also 
shown by Him to Duryodhana and others at the time of 
previous conciliatory efforts, and to Uttanka, after the war was 
over, when Sri Krsna was 
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going back to Dvaraka; and also that it was shown by Narayana 
to Narada, and by DaSarathi Rama to Parasurama. (U. 130; 


Aégva. 55; San. 339; Vana. 99). It is true that the description of 
the Cosmic Form given in the Gita , is more detailed and 
beautiful than the descriptions in all these four places; but 
considering the matter from the point of view of similarity of 
subject, there is nothing new in the description in the Gita, as 
will be clearly seen by anybody who reads these various 
descriptions. There are to be found descriptions in the Anugita 
(Agva. 36 — 39), and also in other places in the Santiparva (San. 
285; and 300 — 311) as to how diversity comes into being in 
the world as a result of the sattva, rajas, and tamas 
constituents, what the characteristic features of these 
constituents are, and how all the activity is of these 
constituents and not of the Atman, which are similar to the 
descriptions in the 14th and 15th chapters of the Gita. In short, 
although the description of certain things given in the Gita may 
be more exhaustive, having regard to the occasion where it 
appears in the Gita, and although the arrangement, of those 
various subjects may also be different in the Gita, yet, we 
come across ideas in the Mahabharata which are more or less 
the same as those in the Gita, but are spread out in some place 
or other; and | need not say that with this similarity of ideas, 
there is also to some extent a similarity of diction. The 
similarity in the matter of the month of Margasirsa is indeed 
astounding. As this month has been given primary importance 
in the Gita, as is shown by the words "masanam margasirso 
‘ham" (GI. 10.35), so also, where there was twice occasion to 
mention the names of months with reference to fasting in the 


AnuSsasanaparva of the Mahabharata, the counting of the 
months has been started with Margasirsa (Anu. 106 and 109). 
The ideas of Self-Identification, or of universal good, as also 
the difference between the Materialistic, Intuitionist, and 
Meta- physical aspects, and the description of the Devayana 
and the Pitryana paths taken after death, which appear in the 
Gita, have also appeared several times in the Mahabharata; 
but as this has been dealt with in great detail in the previous 
chapters, | shall not repeat the same subject-matter here. 
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Whether one considers the similarity of diction, or the 
similarity of subject-matter, or the six or seven references to 
the Gita, which we find in the Mahabharata, one cannot but 
come to the conclusion that the Gita is a part of the 
Mahabharata, and that the same man who wrote the 
Mahabharata as it now exists, must also have written the Gita 
as it now exists. But, | have seen people attempting to 
disregard all those proofs, and to dispose of them with scant 
respect in some way or other, and to prove that the Gita is an 
interpolation. But, in my opinion, the line of reasoning 
adopted by these critics, who treat external evidence as no 
evidence, and who yield to the domination of the demon of 
doubt in their hearts, is illogical, and therefore, unacceptable. 
If it could not be reasonably explained why the Gita should be 
a part of the Mahabharata, it would be a different matter. But, 


when it is proved, as has been stated in the beginning of this 
Appendix, that (i) the Gita is not a purely devotional treatise, 
or one which deals purely with Vedanta; that (ii) it was 
necessary to preach the Activistic Gita, in order to explain the 
principles of Morality, or the undercurrents which guided the 
lives of exemplary great' men, as described in the 
Mahabharata, and that (iii) there was no better place, even 
from the poetic view-point, for placing the Gita, than the place 
in which it appears in the Mahabharata, one comes to the 
necessary conclusion that the Gita has been included for 
proper reasons and at the proper place in the Mahabharata, 
and that it is not an interpolation. The Ramayana is also an 
excellent and a universally respected archaic epic like the 
Mahabharata; and in it also the principles of veracity, filial 
duty, maternal duty, regal duty etc., have been cleverly 
explained with reference to the various incidents in it. But, as 
it was not the original intention of Valmiki to make that epic 
"replete with many incidents, full of numerous doctrines 
regarding Morality and Immorality, and capable of giving to 
everybody exemplary illustrations of properly moral lives", it 
goes without saying that the importance of the Mahabharata 
is greater than that of the Ramayana, from the point of view of 
the decisions contained in them respectively with reference to 
Morality and 
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Immorality, the Doable and the Not-Doable, and Ethics. The 
Mahabharata is not merely an epic or merely a history, but it is 
a Samhita (summary) dealing with delicate situations of Duty 
and Non-Duty; and if such a religious epitome does not contain 
the scientific and logical description of the Philosophy of 
Karma-Yoga, where else could it come? Such an exposition 
could certainly not have been included in a treatise which 
deals merely with Vedanta. An epitome of religion is certainly 
the most proper place for it; and if the writer of the 
Mahabharata had not so included it, this immense book, 
which, deals with religious and moral duties— which is in fact 
the fifth Veda — would to that extent have remained 
incomplete. The Bhagavadgita has been included in the 
Mahabharata in order to fill up this gap, and it is our great 
good fortune that India found an excellent Jhanin and a noble 
soul like the writer of the Mahabharata, who was as proficient 
in worldly affairs as in Vedanta, for sponsoring the subject- 
matter of Karma-Yoga. 


Though it has thus been proved that the present Bhagavadgita 
is a part of the present Mahabharata, yet, this matter must be 
dealt with in greater detail. We understand the words 
‘Bharata’ and 'Mahabharata' as synonymous; but, as a matter 
of fact, those two works are different from each other. 
Considering the matter grammatically, any book which would 
contain a description of the illustrious deeds of the kings of the 
Bharata clan could properly be called 'Bharata'. The etymology 


of the words 'Ramayana' and 'Bhagavata’' is the same; and on 
that account, any book which contains a description of the 
Bharati war would be sufficiently identified by being called 
‘Bharata’, however extensive it were. The Ramayana is not a 
small work; then why is it not called 'Maha-Ramayana'?; and 
why should the Bharata be called 'Maha-Bharata’? It is stated 
at the end of the Mahabharata that the work has been given 
the name 'Mahabharata' on account of its two features of (i) 
greatness (mahatva) and of (ii) dealing with the Bharata clan 
(bharatatva), (Svarga. 5.44). But if we take the mere literal 
meaning of the word 'Mahabharata’, it means 'the big 
Bharata’; and if this meaning is accepted, the question 
whether there was a ‘small’ Bharata 
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and whether such a small Bharata did not contain the Gita, 
naturally arises. There is a statement in the Adiparva of the 
present Mahabharata, that the Mahabharata consists of 24000 
stanzas, not taking into account the sub-chapters (upakhyana), 
(A. 1. 01); and it is said later on that this was originally known 
as Jaya’ (A. 62.20). The word Jaya' seems to intend to convey 
the idea of the 'victory' (jaya) of the Panda vas in the Bharati 
war; and if that meaning is adopted, it will be seen that the 
book called 'Jaya' originally contained only a description of the 
Bharati war, and that several sub-chapters were added later 
on to this historical book, so as to make of it the large work 


known as the 'Mahabharata’, which dealt both with history 
and with Ethics. This conclusion is fortified by the specific 
reference to two different works named, ‘Bharata’ and 
‘Mahabharata’, in the incantation relating to oblations to Rsis 
to be found in the Asvalayana-grhya-sitras, which runs as: — 
"sumantu — jaimini - vaisampayana - paila — sUtra - bhasya - 
bharata - mahabharata - dharmacaryah" (A. Gr. 3.4.4). When 
the ‘little Bharata’ had thus been included in the 
‘Mahabharata’, the ‘little Bharata’ ceased to exist as an 
independent work, and it was naturally believed that only one 
work, namely the 'Mahabharata' was the Bharata. Even in the 
present version of the Mahabharata, there is a statement that 
the Bharata was first recited by Vyasa to his own son Suka, and 
afterwards to his other disciples (A. 1.103); and it is clearly 
stated that the five disciples Sumantu, Jaimini, Paila, Suka, and 
VaiSampayana wrote five distinct Bharata-Samhitas or 
Mahabhiaratas (A. 63. 90); and there is a story that out of these 
five Mahabharatas, Vyasa retained only the Mahabharata of 
VaiSampayana, and the Asvamedhaparva out of the 
Mahabharata of Jaimini. This explains why the names Sumantu 
etc., appear before the mention of the words 'Bharata- 
Mahabharata’ in the incantation about oblations to Rsis. But it 
is not necessary to enter so deep so into that subject-matter 
here. The conclusion which has been drawn by Rao Bahadur 
Chintamanrao Vaidya in his criticism on the Mahabharata, 
after considering this subject-matter, is in my opinion correct; 
and therefore, it is quite enough if | say 
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here that the present version of the Mahabharata is not the 
original Mahabharata, but that there were various editions of 
the Bharata and the Mahabharata; and that the present 
Mahabharata is the form it ultimately acquired. It cannot be 
said that the first original Bharata out of these did not contain 
the Gita. It is quite clear that the writer of the Mahabharata 
has written the present Gita on the authority of former works, 
just as the Sanatsujatiya, the Viduraniti, the Sukanupraégna, the 
Yajhavalkya-Janaka conversation, the Visnu-sahasranama, the 
Anugita, the Narayanitya-dharma and other chapters were so 
written, and that it was not written independently. At the 
same time, it cannot be definitely said that the writer of the 
Mahabharata did not make any change in the original Gita. 
From what has been stated above, anybody will come to the 
conclusion that the present Gita of 700 stanzas is a part of the 
present Mahabharata, that both have been compiled by the 
same hands, and that the present Gita, has not been 
subsequently interpolated by anybody into the present 
Mahabharata. | will say later on what in my opinion is the date 
of the present Mahabharata, as also what | have to say 
regarding the original Gita. 


PART II. — THE GITA AND THE UPANISADS. 


Let us now consider the inter-relation between the Gita and 
the various Upanisads. Not only have the various Upanisads 
been generally referred to in the present Mahabharata, but 
the description about the warfare between the Vital Organs 
(pranendriya) contained in the Brhadaranyaka and the 
Chandogya (Br. 1.3; Chan. 1.2) appears in the Anugita (Asva. 
23); and the words "na me steno janapade" etc., uttered by 
the king Kaikeya Asvapati (Chan. 5. 11. 15), appear in the 
Santiparva, where the story of that king is related (San. 77. 8). 
Similarly, the principles enunciated in the Brhadaranyaka, that 
"na pretya samjfasti", i.e., "after death, the Knower (jfata) 
does not any more possess any name (samjfia)", and that the 
Knower is merged in the Brahman (Br. 4.5.13) appear in the 
Santiparva in the conversation between Janaka and 
Paficasikha; and in the 
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same place, at the end, the illustration of the river and the sea, 
which appears in the Prasna and the Mundaka Upanisads 
(Prasna. 6.5; Mun. 3.2.8), has been used with reference to the 
man who has become free from Name and Form. Besides, the 
comparison of Reason with a charioteer, after comparing the 


organs with horses, which appears in the conversation 
between the Brahmin and the Hunter (Vana, 210), and in the 
Anugita, has been taken from the Kathopanisad (Ka. 1.3.3); 
and the stanzas "esa sarvesu bhitesu gudhatma" (Katha. 3. 
12), and "anyatra dharmad anyatradharmat" (Katha. 2. 14) also 
appear with slight verbal alterations in the Santiparva (187.29 
and 331.44). | have already stated above that the stanza 
"sarvatah panipadam" etc., from the Svetasvatara appears 
several times in the Mahabharata, as also in the Gita. But this 
similarity does not end here, and there are numerous other 
sentences from the Upanisads, which appear in various places 
in the Mahabharata. Nay, we may safely assert that the 
Spiritual Knowledge in the Mahabharata has been practically 
adopted from the Upanisads. 


Not only is the Spiritual Knowledge contained in the 
Bhagavadgita consistent with the Upanisads, like the 
Mahabharata, but, as has been stated by me in the ninth and 
the thirteenth chapters above, the Path of Devotion described 
in the Gita is also fully consistent with this Spiritual Knowledge. 
Without, therefore, repeating the same subject-matter, | will 
only say here in short, that the non-lamentability of the Atman 
mentioned in the second chapter of the Gita, the form of the 
Imperishable Brahman described in the eighth chapter, the 
consideration of the Body (ksetra) and the Atman (ksetrajfia) 
contained in the thirteenth chapter, and especially the form of 
the 'Knowable' (jfieya) Parabrahman described in that chapter, 


are all subjects which have been literally copied into the Gita 
from the Upanisads. Some of the Upanisads are in prose, 
whereas others are in verse. Expressions from the prose 
Upanisads cannot, of course, come as they are in the Gita, 
which is in verse form; yet, the ideas "whatever is, is; and 
whatever is not, is not" (Gr. 2.16), "yarn yarn vapi smaran 
bhavam" etc. (GI. 8. 6), (i.e., "Whatever ideas are entertained 
in the Mind" etc.~Translator.) etc., which 
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appear in the Gita, are from the Chandogyopanisad; and the 
ideas and sentences, "kstne punye" etc. (GI. 9.21), "jyotisam 
jyotih" (Gi. 13.17), or "matrasparsah" (G1. 2.14) etc., are from 
the Brhadaranyakopanisad, as will be apparent to anyone who 
has read those Upanisads. But, if one does not consider the 
prose Upanisads, but considers only the Upanisads in verse 
form, this similarity becomes more explicit; because, some 
verses from these verse-formed Upanisads have been taken 
literally and word for word into the Gita. For instance, six or 
seven stanzas from the Kathopanisad have been taken as they 
are, or with slight verbal alterations into the Gita. The stanza 
"ascaryavat pasyati" etc. (2, 29) in the Gita is very similar to 
the stanza "ascaryo vakta" etc., in the second valli of the 
Kathopanisad (Katha. 2.7); and the stanza "na jayate mriyate 
va kadacit" etc. (GI. 2.20), and the semi-stanza "yad icchanto 
brahmacaryam caranti" etc. (Gi. 8. 11), are word for word the 


same in the Gita and in the Kathopanisad (Katha. 2.19; 2.15). | 
have already mentioned above that the stanza "indriyani 
paranyahuh" (GI. 3.42) in the Gita has been taken from the 
Kathopanisad (Katha. 3. 10). Similarly, the simile of the pippala 
(asvattha) tree in the fifteenth chapter of the Gita, has been 
taken from the Kathopanisad; and the stanza "na tad 
bhasayate suryo" etc. (Gi. 15.6), has been adopted into the 
Gita with slight verbal alterations from the Katha and the 
Svetasvatara Upanisads. Many other ideas and stanzas from 
the Svetasvataropanisad find their way into the Gita. | have 
shown above in the ninth chapter that the word 'Maya’' 
appears- for the first time in the Svetasvataropanisad, and that 
it must have been taken from that place into the Gita and the 
Mahabharata. Besides this, the description of the place proper 
for the study of Yoga, given in the sixth chapter of the Gita, 
namely, "Sucau dese pratisthapya" etc. (Gi. 6.11) seems to be 
taken from the incantation "same sucau" etc. (Sve. 2.10), and 
the words "samam kayasirogrivam" etc. (Gi. 6.13) seem to 
have been taken from the incantation "trir unnatam sthapya 
samam Sariram" (Sve. 2.8), if one considers the similarity of 
wording between the two. Similarly, the stanza "sarvatah 
panipadam" etc. and the following semi-stanza are also seen 
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to be word for word the same both in the Gita (13.13) and in 
the Svetasvataropanisad (Sve. 3.16); and the words 


"anoranlyamsam" or "adityavarnam tamasah parastat" are 
also to be found both in the Gita (8. 9) and the 
Svetasvataropanisad (Sve. 3.9, 20). Further similarity of 
wording between the Gita and the Upanisads is apparent from 
the fact that the two semi-stanzas "sarvabhutastham 
atmanam" (GI. 6.29) and "vedais ca sarvair aham eva vedyo" 
(Gi. 15.15) are to be found just as they are in the 
Kaivalyopanisad. But it is not necessary to further point out 
this similarity of wording. Nobody can entertain the slightest 
doubt that the Vedanta in the Gita has been enunciated on the 
authority of the Upanisads. What has to be principally 
considered is whether there is a difference between the 
exposition of it in the Upanisads and the exposition in the Gita; 
and if so, what that difference is. We will, therefore, now turn 
to that subject-matter. 


The Upanisads are numerous, and the language of some of 
them is so modern, that one can clearly see that these 
Upanisads are not of the same date as the older Upanisads. 
Therefore, in considering the similarity of subject-matter 
between the Gita and the Upanisads, | have principally 
referred in this chapter, for purposes of comparison, to those 
Upanisads, which are mentioned in the Brahma-Sitras. If one 
tries to examine the similarity between the theories in these 
Upanisads and the Spiritual Knowledge in the Gita, one will 
see, first of all, that though the characteristic features of the 
qualityless Parabrahman is the same in both, yet, in describing 


how the Qualityful came into existence out of the Qualityless, 
the Gita uses the words 'maya’' or ‘ajfana' instead of the word 
‘avidya'. | have explained above in the ninth chapter that the 
word 'maya' has appeared in the Svetasvataropanisad, and 
that this word is synonymous with ‘avidya' embodied in Names 
and Forms; and | have shown above that some of the stanzas 
from the Svetasvataropanisad appear word for word in the 
Gita. The first conclusion to be drawn from this is, that 
although the doctrine "sarvam khalv idarm brahma" (Chan. 
3.14.1), or "sarvam atmanam pasyati" (Br. 4.4.23), or 
"sarvabhitesu catmanam'" etc. (Isa. 6), or possibly even the 
whole of the Spiritual Knowledge in the Upanisads has been 
adopted into the Gita, yet, it was 
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only after the word 'maya' came to be used in the Upanisads 
with reference to Name-d and Form-ed ‘avidya’, that the Gita 
has come to be written. 


Now, if one considers what difference exists between the 
respective expositions of Vedanta in the Gita and the 
Upanisads, one sees that greater importance has been given in 
the Gita to the Kapila-Samkhya philosophy. In tie 
Brhadaranyaka or the Chandogya, which deal with Spiritual 
Knowledge, Samkhya philosophy has not even once been 


mentioned; and although the words 'avyakta', 'mahan' etc. 
from Samkhya philosophy are found in the Katha and other 
Upanisads, yet, those words are clearly interpreted there 
according to Vedanta philosophy and not according to 
Samkhya philosophy; and the same argument applies to the 
exposition in the Maitryupanisad. The idea of boycotting 
Samkhya philosophy has been carried to such an extent, that 
the diversity of Names and Forms in the world has been 
explained in the Vedanta-Sutras by the 'Trivrt-karana' (union of 
three Elements) consistently with the Chandogya, instead of by 
reference to the 'Paficikarana' (union of five Elements) of 
Samkhya philosophy (Ve. Sd. 2.4.20). Although this method of 
explaining the Perishable and Imperishable in Metaphysics 
without the slightest reference to Samkhya philosophy has not 
been adopted in the Gita, yet, it must also be borne in mind 
that Samkhya doctrines have not been taken as they are into 
the Gita. The Samkhya doctrine that the visible world came 
into existence from the three-constituented imperceptible 
Matter (prakrti) by the process of the 'developing-out of the 
constituents’ (gunotkarsa), and that the Spirit (purusa) is 
qualityless and is the See-er, is accepted by the Gita. But the 
Samkhya doctrine regarding the Perishable (ksara) and 
Imperishable (aksara) has always been mentioned in the Gita 
with the rider of the Non-Dualistic Vedanta that Matter 
(prakrti) and Spirit (pburusa) are not independent Elements, but 
are the forms or manifestations (vibhiti) of one and the same 
Parabrahman in the shape of the Atman. This tacking on of the 


order of creation of the universe according to the Dualistic 
Samkhya philosophy with the Non-Dualistic doctrines of the 
Upanisads, which looks upon the Brahman 
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and the Atman as one and the same, is to be found in the 
exposition of Metaphysics in other places in the Mahabharata, 
as in the Gita; and thereby the inference made above, that the 
Gita and the Mahabharata must have been written by one and 
the same person, is intensified. 


The Path of Devotion or the worship of the Perceptible 
contained in the exposition in the Gita is an important matter 
which is not found in the Upanisads. It is true that mere 
ritualistic performances like Yajfias etc., are considered 
inferior, from the point of view of Spiritual Knowledge, in the 
Upanisads as also in the Bhagavadgita; but we do not come 
across the worship of a perceptible human-formed 
Paramesvara in the older Upanisads. As the Realisation of the 
imperceptible and qualityless Parabrahman is difficult, the 
writers of the Upanisads admit the principle that one must 
worship the Mind, Ether, the Sun, Fire, YajAa, and other similar 
qualityful symbols. But the symbols, which have been 
mentioned in the ancient Upanisads for worship, do not 
include the human-formed Paramesvara. It is stated in the 


Maitryupanisad that Rudra, Siva, Visnu, Acyuta, Narayana, etc., 
are all forms of the Paramatman (Mai. 7. 7); and the 
Svetasvataropanisad even contains the words 'Mahe§svara' 
etc.; and there are also in the Svetasvatara such expressions as 
"jAatva devarn mucyate sarvapasaih" (Sve. 5. 13), (i.e., "by 
Realising God, all bonds are broken" ~Translator.) or, "yasya 
deve para bhaktih" (Sve. 6. 23). But one cannot definitely say 
that human-formed incarnations of Narayana, Visnu etc.; are 
intended by these expressions; because, the deities Rudra and 
"Visnu are both Vedic, that is, ancient; and it cannot be said 
that the above-mentioned Upanisads did not refer to the 
ancient sacrificial ritual, which was later on given the form of 
the worship of Visnu, as shown, by the words "yajiio vai 
visnuh" (Tai. Sam. 1.7.4). Nevertheless, if someone says that 
the idea of human-formed incarnations was conceived in those 
days, that cannot be said to be improbable; because, the word 
‘bhakti’ (Devotion) which is to be found in the 
Svetasvataropanisad cannot at first sight be properly applied 
to worship in the shape of a Yajiia. As the expressions used in 
the Mahanarayana 
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Nrsimhatapani, Ramatapani, or Gopalatapani Upanisads are 
clearer than those in the Svetasvataropanisad, such a doubt 
can really speaking not arise at all about them. But, as there 
are no means for definitely fixing the dates of these Upanisads, 


one cannot, with their help, satisfactorily solve the question as 
to when the worship of the human-formed Visnu came into 
vogue. Nevertheless, the fact that the Vedic Path of Devotion 
is very ancient is satisfactorily proved in other ways. The 
grammarian Panini, after first mentioning in a sutra that the 
word 'bhaktih' is to be taken as meaning ‘that, towards which 
Devotion exists' (Pa. 4.3.95), says in another sutra, namely, 
"vasudevarjunabhyam bun" (Pa. 4.3.98), that the man who is 
devoted to Vasudeva should be called 'Vasudevaka', and the 
man who is a devotee of Arjuna should be called 'Arjunaka’; 
and Patajfijali, in commenting on this in his Mahabhasya, has 
said that the word 'Vasudeva' in this sutra is the name of a 
Ksatriya, or of the 'Bhagavanta'. Dr. Bhandarkar has proved 
that the commentary of Patanjali was written about 250 years 
before the Christian era; and there is no dispute about the fact 
that Panini belonged to a much earlier period. Besides, even 
Buddhistic religious texts contain a reference to Devotion; and 
| have proved later on in detail that the Bhagavata religion 
must have been the cause for principles of Devotion entering 
into the Buddhistic Mahayana cult. Therefore, it is proved 
beyond doubt that the Path of Devotion was well established 
in India long before the date of Buddha, that is to say 
necessarily more than 600 years before the Christian era. The 
Narada-Pajficaratra, or the Bhakti-Sutras written by Sandilya or 
Narada, are later in point of time. But thereby, the ancientness 
of the Bhagavata religion, or of the Path of Devotion, is in no 
way affected. It will be seen from the exposition made in the 


Gita-Rahasya that (i) the present Path of Devotion has been 
gradually evolved out of the forms of worship of the Qualityful 
mentioned in the ancient Upanisads; that (ii) the Patafijala 
Yoga has given further importance to the Path of Devotion, as 
in that Yoga some perceptible or visible object has to be placed 
before the eyes for fixing the mind; and that (iii) the Path of 
Devotion has 
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not come into India from anywhere else, nor was there any 
necessity for it to come from anywhere else. Supporting, from 
the point of view of the Vedanta of the Upanisads, this Path of 
Devotion, and especially the worship of Vasudeva, which had 
in this way come into existence in India, is an important part of 
the subject-matter of the Gita. 


But a still more important part of the Gita is the harmonisation 
of the Karma-Yoga with Devotion and the Knowledge of the 
Brahman. Although the Upanisads have considered the duties 
fixed for the four castes, or the ritualistic performances 
mentioned by the Srutis as inferior, yet, some of the Upanisads 
say that they have got to be performed for the purification of 
the Mind, and that it is not proper to give them up even after 
the Mind has been purified. Nevertheless, several of the 
Upanisads may be said to ordinarily incline towards 


Abandonment of Action. There are statements in some 
Upanisads, as in the ISavasyopanisad, that Action must be 
performed so long as life lasts, such as, "kurvann eveha 
karmani", (i.e., "Action must be performed in this world" 
~Translator.); but no other Upanisad has justified this Karma- 
Yoga, which had been in vogue from ancient times, by doing 
away with the conflict between Spiritual Knowledge and 
Worldly Action as has been done in the Gita. Way, one may 
safely say that the doctrines of the Gita on this matter are 
different from the doctrines enunciated by many of the writers 
of the Upanisads, As | have fully discussed this question in the 
eleventh chapter of the Gita-Rahasya, | do not propose to take 
up more space by dealing with it here. 


The ‘acquisition of Yoga' (yoga-sadhana), which has been 
referred to in the sixth chapter of the Gita, has been fully and 
scientifically dealt with in the Patafjala Yoga-Sutras; and these 
Sutras are now-a-days considered an authoritative text on this 
subject. These Sutras are divided into four chapters. The word 
'‘yoga' has been defined in the commencement of the very first 
chapter as "yogas cittavrttinirodhah", (i.e., "Yoga means the 
control of the activities of the Mind" ~Translator.); and it is 
stated that "abhyasavairagyabhyam tannirodhah", that is, "this 
control (nirodhah) can be acquired. 
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by practice and by indifference to the world"; and afterwards 
the means of acquiring the Yoga such as, yama, niyama, asana, 
pranayama, etc. have been described; and in the 3rd and 4th 
chapters, it is explained how perfection and the supernatural 
powers of 'animalaghima ' (i.e., 'self-contraction, levitation’ 
etc. ~Translator.) are acquired by the 'asarmmprajfata' or 
‘nirvikalpa’ samadhi (non-differentiating mental absorption), 
and how by this kind of concentration, one ultimately reaches 
Release in the shape of 'Brahma-nirvana’. In the Bhagavadgita 
also, there is first mentioned the necessity of the control of the 
Mind (Gr. 6.20); and after stating that the Mind must be 
controlled by the two means of practice (abhyasa), and 
indifference to the world (vairagya), (Gi. 6.35), it is ultimately 
stated how one should acquire the non-differentiating mental 
absorption, and what happiness that gives. But on that 
account, one- cannot say that the Bhagavadgita accepts as 
correct the Patafijala-Yoga, or that the Patafjala-Sutras are 
earlier in point of time than the Bhagavadgita. The Blessed 
Lord has nowhere advised that one should spend one's life 
holding one's nose in the hand for controlling the breath, in 
order to acquire perfect concentration, as directed in the 
Patafijala-Sutras. Control of the Mind and mental absorption 
have been mentioned in the Gita as means for acquiring that 
Equability of Mind, which, is necessary for acquiring Karma- 
Yoga. Therefore, it must be said that in this matter, the Gita 
comes nearer to the Svetasvatara or the Hatha Upanisads than 


the Patafjala-Sutras. The Dhyanabindu, Churika, and Yoga- 
tattva Upanisads deal with Yoga. But, as Yoga is the principal 
subject-matter in them, and its praises are sung everywhere, it 
is not proper to attempt to fully harmonise these one-sided 
Upanisads with the Gita, which considers the Karma-Yoga as 
the most superior path; and such a harmony cannot in fact be 
brought about. In the introduction to his English translation of 
the Bhagavadgita, Mr. Thompson has said that the Karma-Yoga 
in the Gita is a form of the Patafjala-Yoga; but such a thing is 
absolutely impossible; and | say that this confusion has arisen 
in the mind of Mr. Thompson, because he has not understood 
the correct meaning of the word 'Yoga' in the Gita. Because, 
whereas the Gita Karma-Yoga is Energistic, the Patafijala-Yoga 
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is just the opposite, that is to say, renunciatory; and it is, 
therefore, not possible that the one should have come out of 
the other; and it is nowhere stated in the Gita that such is the 
case. Nay, the original meaning of the word 'Yoga' was Karma- 
Yoga; and one may safely say that that word came to be 
commonly understood in the single meaning of 'Yoga' in the 
shape of 'Concentration of the Mind’, after the days of the 
Patafjala-Sutras. Whatever may be the case, the Desireless 
Path of Action adopted in ancient times by Janaka and others 
was similar to the Yoga, that is, the Karma-Yoga of the Gita; 
and it has clearly been adopted from the Bhagavata religion 


traditionally handed down by Manu to Iksvaku etc., and was 
not derived from the Patafijala-Yoga. 


This will have clearly shown to my readers the similarity and 
the dissimilarity between the Gita-doctrine and the Upanisads. 
Most of these matters have been dealt with by .me in the 
(Gita-Rahasya. | shall, therefore, say here only this much that, 
although the Knowledge of the Brahman in the Gita has been 
mentioned on the authority of the Upanisads, yet, the Gita has 
not merely copied the Metaphysical Knowledge in the 
Upanisads, but by adding to it the worship of Vasudeva, as also 
the Samkhya Science of the Perishable and the imperishable, 
that is to say, of the creation of the universe, it has principally 
expounded the Vedic religion of Karma- Yoga, which is easy to 
follow, and is beneficial in this life and the next; and in this way 
the Gita is superior to the Upanisads. ft is, therefore, not 
proper to stretch the meaning of the Gita doctrinal y, in order 
to establish a non-existing harmony between the Gita and the 
renunciatory Upanisads, except in the matter of the 
Knowledge of the Brahman. It is true that the Metaphysical 
Knowledge in both is the same. Yet, although the head in the 
shape of the Spiritual Knowledge is the same, the Samkhya 
path and the Karma- Yoga are the two equally important hands 
of the Vedic religion; and the Gita has emphatically supported 
Action based on Knowledge, as has been done in the 
IsAvasyopanisad, as is clearly shown in the eleventh chapter of 
the Gita-Rahasya. 


p.749. 


PART Ill. - THE GITA AND THE BRAHMA- 
SUTRAS. 


Having in this way considered the similarity and the 
dissimilarity between the Bhagavadgita and the Upanisads, 
which chiefly deal either with Spiritual Knowledge, or with 
Devotion, or with Yoga, it is really speaking not necessary to 
compare the Gita with the Brahma-Siutras; because, as 
Badarayanacarya has written his Brahma-Sutras in order to 
systematically consider the Metaphysical doctrines mentioned 
in the various Upanisads, these Sutras cannot contain any 
thoughts which are not in the Upanisads. Still, there is a clear 
reference to the Brahma-Sttras at the beginning of the 13th 
chapter of the Bhagavadgita, where the subject-matter of the 
Body and the Atman is being dealt with, in the words: 


rsibhir bahudha gitarn chandobhir vividhaih prthak | 
brahmasutrapadais caiva hetumadbhir viniscitaih || 


(Gi. 13.4), 


that is, the Body and the Atman have been described "in 
various ways, in different metres, by different Rsis, 
disconnectedly; and also definitely and logically in the Brahma- 


Sutra-padas"; and, if one considers these Brahma-Sutras to be 
the same as the present Vedanta-Sutras, it follows that the 
present Gita must have been written after the date of the 
present "Vedanta-Sutras. It is, therefore, very necessary to 
determine which these Brahma-Sutras are, in order to fix the 
date of the Gita. [1] Because, there is no work now available 
besides the Vedanta-Sutras, which bears the name of Brahma- 
Sutras, nor has such a work been referred to anywhere; and it 
is not proper to say that the Gita was written after the date of 
the present Brahma-Sutras; because, it is traditionally believed 
that the Gita is more ancient than these Brahma-Sutras. 
Possibly, the phrase "brahma-sUtra-padaih" has been 
interpreted in the Samkarabhasya to mean "the phrases in the 
Srutis or the Upanisads, which refer to the Brahman", in order 
to get over this difficulty. But, on the other hand, Anandagiri, 
who 
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has written a commentary on the Samkarabhasya, and 
Ramanujacarya and Madhvacarya, who are other 
commentators on the Gita, have said that the words "brahma- 
sutra-padais caiva" mean the Sutras "athato brahmajijhasa" 


[1] This subject-matter has been considered by the late Mr. Telang; and 
Prof. Tukaram Ramchandra Amalnerkar B. A. has also published an 
essay on this subject in 1895. 


etc. of Badarayanacarya;. and Sridhara Svami interprets them 
in both ways. We have, therefore, to determine the true 
meaning of this stanza independently. This stanza mentions 
TWO DIFFERENT places, where the subject-matter of the Body 
and the Atman have been described; for, it says that this 
subject-matter has been mentioned "in DIFFERENT ways, by 
different Rsis, DISCON- NECTEDLY," and also (caiva) "definitely 
and logically in the Brahma-Sutra-padas"; and this is apparent 
from the word 'caiva' (i.e., 'and also'). Not only are these two 
places different, but the first place, namely, the description 
given by Rsis, is "in different metres, and disconnected, and in 
different ways"; and, as appears by the third case plural 
termination of the word 'rsibhih’, it has been made by 
VARIOUS Rsis; whereas, the other description contained in the 
Brahma-Sutra-padas is "definite and logical". This is the special 
difference between the two, which has been brought out in 
this stanza. The word 'hetumat' appears in various places in 
the Mahabharata, and means an ' exposition made according 
to the method of logicians, by showing reason and conclusion’. 
Take for instance, the conversation of Sulabha. with Janaka, or 
what Sri Krsna said in the Darbar of the Kauravas, when He 
went there as an ambassador. It is stated in the Mahabharata 
itself that the first conversation was 'hetumat' and ‘arthavat' 
(San. 320. 191); and that the other one was 'sahetuka' (Udyo. 
131. 2). From this, it follows that where pros and cons are 
discussed, and some unambiguous and definite conclusion has 
been drawn at the end, that method of dealing with the 


subject is called 'hetumadbhir viniscitaih'. These words cannot 
be applied to miscellaneous and inconsistent conclusions 
drawn in one way in one place and in another way in another 
place. Therefore, if we have to- maintain the distinction and 
contrast between "rsibhih. bahudha vividhaih prthak" (i.e., "by 
Rsis, in different places, indifferent ways, and disconnectedly" 
~Translator.) and "hetumadbhir viniscitaih" (i.e., " definitely 
and logically" ~Translator.), 
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it becomes necessary to say that the words "the description, in 
various ways, by different Rsis, disconnectedly, and in different 
metres" intend to mean the disconnected and miscellaneous 
sentences appearing in the different Upanisads; and that the 
words "definite and logically advanced Brahma-Sutra-padas" 
signify the description in the Brahma-Sutras, in which a 
definite and unambiguous conclusion has been drawn in the 
end by showing pros and cons. It must also be borne in mind 
that, as the ideas mentioned by the Rsis in the Upanisads were 
related by them, as they occurred to them, that is to say, 
disconnectedly, the true import of the Upanisads cannot be 
understood unless the ideas contained in them are 
harmonised. And, therefore, it becomes necessary to mention 
the work in which the Upanisads have been harmonised with 
each other by the explanation of reasons and conclusions, at 
the same time when the Upanisads themselves are mentioned. 


When this stanza in the Gita has been interpreted in this way, 
it is quite clear that the Upanisads and the Brahma- Sutras 
were earlier in point of time than the Gita. There is, of course, 
no dispute about the most important ones of these Upanisads; 
because, the stanzas from these Upanisads are found to have 
been copied word for word into the Gita. But, there is room for 
doubt where the Brahma-Sttras are concerned; because, 
although the word 'Bhagavadgita' has not appeared literally in 
the Brahma-Sittras, yet, the Bhagavadgita is believed by the 
writers of the Bhasyas to have been referred to by the word ' 
Smrti' in some of the Sutras at least. The Brahma-Sutras, 
which, according to the Samkarabhasya, refer to the 
Bhagavadgita by the word 'smrti' are principally the following 
ones. — 





BRAHMA-SUTRAS(chapter, GITA (Chapter and stanza.) 
pada, and sutra ) 





1.2.6, smrtes ca 18.61, svarah sarvabhutanam 
etc., (whole stanza) 








1.3.23, api ca smaryate 15.6, na tad bhasayate suryah 
etc. 
2.1.36, upapadyate 15.3, na rupam asyeha 


capyupalabhyate ca tathopalabhyate etc. 
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2.3.45, api ca smaryate 15.7, mamaivamso jivaloke 
jivabhutah etc. 

3.217, darsayati catho api 13.12, jAeyam yat tat 

smaryate pravaksyami etc. 

3.3.31, aniyamah Gi. 8.26, Suklakrsne gati hy 

sarvasamavirodhah ete etc. 

Sabdanumanabhyam 

4.1.10, smaranti ca Gi. 6.11, Sucau dese etc. 

4.2.21, yoginah prati ca 8.23, yatra kale tv anavrttim 

smaryate avrttim caiva yoginah etc. 














Even if some out of these 8 references are considered 
ambiguous, yet, in my opinion the fourth (Bra. Sd. 2.3.45) and 
the eighth (Bra. SU. 4.2.21) are absolutely unambiguous; and it 
must be borne in mind that on this question the four 
commentators, Samkaracarya, Ramanujacarya, Madhvacarya, 
and Vallabhacarya, are of the same opinion. The sutra "api ca 
smaryate " (2.3.45) i.e., "and the Smrti says the same thing", 
appears in the Brahma-Sitras, in the course of the 
consideration of the mutual inter-relation between the 


Personal Self (Jivatman) and the Absolute Self (paramatman), 
after it has first been definitely stated in the sutra, "natma 
Sruter nityatvac ca tabhyah" (Bra. Sd. 2.3.17), that the 
Individual Self is not created from the Highest Self like the 
other objects in the world; after stating in the sutra, " ammso 
nanavyapadeSat" etc. (2. 3. 43), that the Jivatman is a 'part' 
(amsa) of the Paramatman, and after giving the authority of 
the Srutis by saying "mantra varnac ca" (2.3.44) This Smrti is 
the sentence "mamaivamso jivaloke jivabhitah sanatanah" in 
the Gita (Gi. 15.7) according to all the commentators. But the 
last reference is even more unambiguous than this. | have 
stated above in the tenth chapter that the two periods of 
Devayana and Pitryana occupy the six months of the 
Uttarayana and the six months of the Daksinayana 
respectively; and that instead of interpreting these phrases as 
indicating 'time', Badarayanacarya has 
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interpreted them as meaning the respective deities presiding 
during those periods of time (Ve. Su. 4. 3. 4). The sutra, 
"yoginah prati ca smaryate" (Bra. SU. 4.2.21), that is, "these 
periods of time are proper in the case of Yogins according to 
the Smrti", has been written in answer to the doubt whether 
the words 'daksinayana' and ‘uttarayana’', are never to be 
understood as indicating 'time'; and it has been clearly stated 
in the Gita in the following words, that these periods of time 


are proper for Yogins, namely, "yatra kale tvanavrttim avrttim 
caiva yoginah". From these references, one has to say with the 
commentators that in these two places at least the word 
‘smrti’ used in the Brahma-Sutras has reference only to the 
Bhagavadgita. 


But if one believes that the Brahma-Sutras have been 
specifically mentioned in the Gita, and that the Gita has been 
specifically referred to in the Brahma-Sutras by the word 
‘smrti’, there arises an inconsistency between the two from 
the point of view of date of writing; because, as the 
Bhagavadgita contains a clear reference to the Brahma-Sutras, 
the- Brahma-Sutras must be looked upon as prior in point of 
time to the Gita; and if one interprets the word 'smrti' in the 
Brahma-Sutras as meaning the Gita, the Gita becomes earlier 
in point of time than the Brahma-Suttras. The same Brahma- 
Sutras cannot once be earlier in point of time and again later in 
point of time than the Gita. Well; if, in order to escape from 
this difficulty, we interpret the words "brahma-sutra-padaih", 
as has been done in the Samkarabhasya, then the words 
"hetumadbhir viniscitaih" become meaningless; and if we say 
that the word 'smrti' used in the Brahma-Siutras refers to 
some. Smrti other than the Gita, then we have to say that all 
the commentators were wrong; and even if we say that they 
were all wrong, the fact still remains that we cannot say what 
work is referred to by the word 'smrti’. Then, how are we- to 
get out of this difficult position? In my opinion, there is only 


one way in which we can escape this difficulty. If we say that 
the same man who wrote the Brahma-Sutras also gave their 
present form to the Bharata and to the Gita, the difficulty is 
solved. It is usual to refer to the Brahma-Sutras as 'Vyasa- 
Sutras', and Anandagiri has stated in his commentary 
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on the Samkarabhasya on the sitra, "Sesatvat purusarthavado 
yathanyesviti jaiminih" (Ve. Sd. 3.4.2), that Jaimini was the 
disciple of Vyasa, who wrote the Vedanta-Sutras; and in the 
same way, he has described the Brahma-Sutras in the opening 
stanzas of his work in the following terms, namely, 
"Srimadvyasapayonidhir nidhirasau", Vyasa, the writer of the 
Mahabharata, had five disciples named, Paila, Suka, Sumantu, 
Jaimini, and Vaisampayana; and | have, on the authority of the 
present Mahabharata, referred above to the story that Vyasa 
taught the Mahabharata to them. When one takes both these 
things together, and considers the matter, one can draw the 
inference that the work of giving their present form to the 
original Bharata and to the Gita included in it, as also that of 
writing the Brahma-Sutras was done by one and the same 
Badarayana Vyasa. This does not .mean that Badarayanacarya 
wrote something new in the shape of the present 
Mahabharata. All that | mean to say is that as the 
Mahabharata is a very extensive work, some portions of it may 
have been lost or become disintegrated at the time of 


Badarayana; and that Badarayanacarya may, therefore, have 
critically examined different portions of the Mahabharata 
which were then available, and either corrected or 
supplemented them wherever he found the book to be 
disconnected or incorrect or incomplete, or added indexes 
etc., and in that way either revived the book or given it its 
present form. It is well known that even in Marathi literature, 
Ekanatha has in this way revised the JAanesvari; and there is 
even a story that as the Vyakarana Mahabhasya in Sanskrit 
literature was once lost, Chandrasekharacarya had to revive it 
again In this way, one can easily understand how the stanzas 
of the Gita are to be found in the other chapters of the 
Mahabharata; and the fact of the clear reference to the 
Brahma-Sutras in the Gita and of the reference to the Gita in 
the Brahma-Sutras by the word 'smrti’, is easily explained. As 
the original Gita, which is the foundation of the present Gita, 
was available even before the time of Badarayanacarya, it was 
referred to in the Brahma-Sutras by the word 'smrti'; and it is 
stated in the Gita, while revising the Mahabharata, that the 
subject-matter of the Body and the Atman has been 
considered 
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in detail in the Brahma-Sttras [1]. There are other references 
in the present Mahabharata to sUtra-works, similar to the 
reference to the Brahma-Sutras in the present Gita. For 
instance, in the Astavakra-Dik conversation in the 
AnuSasanaparva, we find the sentence, "anrtah striya ity evam 
sUtrakaro vyavasyati" (Anu. 19.6). Similarly, there are also clear 


[1] The Brahma-Sitras are the most important book on Vedanta, and the 
Gita is the most important book on Karma-Yoga, as has been shown by 
me in previous chapters. Therefore, if my inference that the Brahma- 
Sutras and the Gita were written by one and the same person, that is, 
by Vyasa, is correct, Vyasa becomes saddled with the authorship of 
both these books. | have proved this above by inferential argument. But 
in the new edition of the Mahabharata according to the southern 
recension, which has been published by Mr. Krishnacarya of 
Kumbakonam, we find the following 34th stanza in the 212th chapter of 
the Santiparva (in the Varsneyadhyatma-prakarana) in the description 
of how the various sciences and histories came into existence at the 
beginning of the Yuga, namely, 


vedantakarmayogam ca vedavid brahmavid vibhuh | 
dvaipayano nijagraha silpasastrarn bhrguh punah lI 


In this stanza, "vedantakarmayogam" is a compound word in the 
singular number. But that has to be interpreted as meaning 'Vedanta 
and Karma-Yoga'. Possibly the original reading was "vedantam 
karmayogam ca", and in writing or in printing, the diacritical nasal sign 
‘rh’ in 'ntam' may have been dropped. It is clearly stated in this stanza 
that Vydsa obtained the two sciences of Vedanta and Karma-Yoga, and 
that Bhrgu obtained the silpasastra (i.e., 'the fine or mechanical arts ' 
~Translator.). But, this stanza is not to be found in the edition printed in 
the Ganpat Krishnaji Press in Bombay or in the Calcutta edition. The 
212th chapter of the Santiparva in the Kumbakonam edition is the 


references elsewhere in the Mahabharata to the Satapatha- 
brahmana (Santi. 318.16 — 23), the Paficaratra (Santi. 339.107), 
the Nirukta of Yaska (Santi. 342.71), and Manu (Anu. 37.16). 
But, as it was not usual for people to learn by heart all the 
parts of the Mahabharata, a doubt naturally arises about the 
extent to which the reference to other books in the 
Mahabharata in other places besides the Gita, can be looked 
upon as reliable for the purpose of the determination of the 
date of either. Because, those parts which are not learnt by 
heart can easily be tampered with by the addition of 
interpolated stories or stanzas. Yet, in my opinion, there is no 
reason why we should not take advantage of these other 
references in order to prove that the reference to the Brahma- 
Sutras in the Gita is not a sole, or an unprecedented, and 
therefore, an unreliable reference. 
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210th chapter of the Bombay and Calcutta editions. | am very grateful 
to my friend Dr. Ganesh Krishna Garde for having drawn my attention 
to this stanza in the Kumbakonam recension. According to his opinion, 
the word 'karmayoga' in this place refers to nothing else but the Gita, 
and the authorship of both the Gita and the Vedanta-Sitras is by this 
stanza given to Vyasa. Some doubt may arise on this point, because this 
reading is to be found in only one out of three editions of the 
Mahabharata; but it at least proves that my inference about the author 
of Vedanta being the same as the author of Karma-Yoga, is neither new, 
nor without authority. 


| have proved above by critically examining the meaning: of 
the words in the stanza "brahma-sutra-padais caiva" etc., that 
the Bhagavadgita contains a reference to the present Brahma- 
Sutras or Vedanta-Sutras. But, | think there is another 
important and forcible reason for this reference to the 
Brahma-Sutras having come into the Bhagavadgita, and that 
too in the 13th chapter, that is, in the chapter which deals with 
the subject of the Body and the Atman. | have already 
explained in the previous chapters that though the essential 
principle of the worship of Vasudeva has been taken into the 
Bhagavadgita from the Bhagavata or the Paftcaratra religion, 
yet, the four-fold (catur-vytha) theory of the Paficaratra 
religion regarding the coming into existence of Samkarsana, 
that is Jiva (Personal Self) from Vasudeva,. of Pradyumna, that 
is, the Mind (manas) from Samkarsana,. and of Aniruddha, that 
is, Individuation (ahamkara) from Pradyumna, is not accepted 
by the Bhagavadgita. The Brahma-SUutras lay down the doctrine 
that the Personal Self (jivatman) has not sprung from anything 
else (Ve. Sd. 2. 3. 17) and that it is an eternal 'part' (arnsa) of 
the Highest Atman, 


p.757. 


(paramatman), (Ve. Si. 2. 3. 43). Therefore, Badarayanacarya 
has, in the second part of the second chapter, found fault with 
the Bhagavata doctrine, by saying that the genesis of 
Samkarsana from Vasudeva according to that religion is not 


possible (Ve. Su. 2.2.42); and, by arguing that, since the Mind 
is an organ pertaining to the Personal Self, it is impossible for 
Pradyumna (Manas) to spring from Jiva (Ve. Sd. 2. 2. 43), 
because, we never see it happen in the world that the cause or 
the means spring from the doer, he has to that extent logically 
refuted the Bhagavata doctrine. To this, the followers of the 
Bhagavata doctrine are likely to reply that they consider 
Vasudeva (Isvara), Sarnkarsana (Jiva), Pradyumna (Manas), and 
Aniruddha (Ahamkara) as four equal Jianins, and look upon 
the genesis of the one from the other as merely symbolical or 
unimportant. But, from this point of view, instead of there 
being one Paramesvara, one gets four Paramesvaras; and the 
Brahma-Sutras, therefore, say, that even this reply is not 
satisfactory; and Badarayana has ultimately expressed his 
opinion that the idea that Jiva has sprung from the 
Paramesvara is not acceptable to the Vedas, that is, to the 
Upanisads. (Ve. Sd. 2. 2. 44, 45). It is true that the 
Bhagavadgita has adopted the principle of Action based on 
Devotion of the Bhagavata religion. Nevertheless, the doctrine 
of the Gita is that the Jiva has not sprung from the 
Paramesvara, and is not a 'son' of the Paramesvara, but a part 
(armsa) of the Paramatman (Gi. 15.7). This doctrine about the 
Jiva does not form part of the original Bhagavata doctrine; and 
it was, therefore, necessary to explain on what authority it had 
been based; because, if that had not been done, there was a 
likelihood of a misunderstanding arising that while accepting 
the Energistic Devotional principle of the Bhagavata doctrine, 


the Bhagavadgita was also accepting the arrangement of the 
‘four-folded genesis' (caturvytha) in that doctrine. Therefore, 
when there was occasion to refer to the nature of the 
Individual Self (Jivatman) in the chapter on the Body and the 
Atman, that is to say, in the very beginning of the 13th 
chapter, it became necessary for the Blessed Lord to explain 
that "My opinion about the Atman (ksetrajfia), that is, the Jiva, 
is not the same as in the Bhagavata doctrine, but 
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is consistent with the opinion of the Rsis, who have written the 
Upanisads". And thereafter, it became necessary for Him to 
say in the natural course, that, as different Rsis had given 
disconnected descriptions in the different Upanisads, He 
accepted the harmonisation of all those opinions in the 
Brahma-Sitras (Ve. Sd. 2.3.43). Considering the matter from 
this point of view, it will be seen that the Path of Devotion in 
the Bhagavata doctrine has been adopted in to the Gita in such 
a way that the objections taken to that doctrine in the 
Brahma-Siutras could be obviated. Ramanujacarya has in his 
commentary on the Vedanta-Sttras given a different meaning 
altogether to these Sutras (Ve. SU. Ra. Bha. 2.2.42 — 45). But, in 
my opinion, these interpretations are stretched, and not 
acceptable. Thibaut seems to be inclined to accept the view of 
the Ramanujabhasya; but from the writings of Thibaut, one 
does not get the idea that he has properly understood the true 


nature of this discussion. Even in the description of the 
Narayantya doctrine, which is made at the end of the 
Santiparva of the Mahabharata, it is first stated that "Vasudeva 
IS ALSO (sa eva) Sarnkarsana, that is, Jiva, or the Atman" (See 
an. 339.39 and 71 and 334.28 and 29); and the further 
descent of Pradyumna from Samkarsana etc. has then been 
mentioned; and in one place, it is clearly stated that some 
consider the Bhagavata doctrine as four-folded (catur-vytha), 
others as three- folded (tri-vydha), others as two-folded (dvi- 
vytha), and others again as single-folded (eka-vyUha), (Ma. 
Bha. San. 348. 57). But instead of accepting these various 
aspects of the Bhagavata doctrine, the present Gita has 
accepted only that aspect of it, which would be consistent with 
the opinions of the Upanisads .and the Brahma-Sitras on the 
question of the mutual inter- relation between the Body and 
the Atman; and when this matter is taken into account, one 
clearly understands why it was necessary to refer to the 
Brahma-Sutras in the Gita. .Nay, we may even go so far as to 
say that the present Gita has made an improvement in this 
respect on the original Gita. 
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PART IV. — THE RISE OF THE BHAGAVATA 
RELIGION AND THE GITA. 


| have stated in several places in the Gita-Rahasya, and also 
above in this Appendix, that the principal subject- matter of 
the Gita is to harmonise the Spiritual Knowledge of the 
Upanisads, and the Samkhya theories about the Mutable and 
the Immutable, with Devotion, and' principally with Desireless 
Action; and thereby to fully justify the Karma-Yoga 
scientifically. But, those who do not realise the skilfulness of 
the Gita in harmonising these various subjects, or those who 
have a pre-conceived notion that it will be difficult to 
harmonise all these subjects, get the impression that many of 
the statements in the Gita are mutually conflicting. For 
instance, these critics object that the statement in the 
thirteenth chapter, that all whatsoever, which exists in this 
world, is nothing but the qualityless Brahman, is inconsistent 
with the statement in the seventh chapter that all this world is 
nothing but the qualityful Vasudeva (7.19); as also that the 
statement that "Friend and foe are alike to Me" (9.29) is 
inconsistent with the other statement that "Jhanins and 
Devotees are much beloved of Me" (7.17; 12.19), both of 
which statements have been made by the Blessed Lord. But | 
have explained in many places in the Gita-Rahasya, that there 
is no real conflict between these statements, and that 
although it was necessary to make these apprently conflicting 


statements in considering the same question, once from the 
Metaphysical point of view and again from the point of view of 
Devotion, yet, the Gita has finally harmonised them from the 
comprehensive philosophical point of view. But, even to this 
explanation it is objected by some, that (i) although it is now 
possible to thus harmonise the Realisation of the 
imperceptible Brahman, with the Devotion to the perceptible 
Paramesvara, yet, it is impossible that there could have been 
any such harmonisation in the- original Gita; that (ii) the 
original Gita was not full of conflicting statements like the 
present Gita, and that (iii) Vedantists or the protagonists of 
Samkhya doctrines interpolated statements in favour of their 
respective doctrines into the original Gita. For instance, Prof. 
Garbe says that 
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the original Gita contained a harmonisation of Devotion with 
only Samkhya and Yoga; and the harmonisation of Devotion 
with Vedanta and with the Karma-marga of the Mimamsa 
School was brought about by somebody afterwards; and he 
has even appended to his German translation of the Gita, a list 
of those stanzas, which according to him had been 
subsequently interpolated into the original Gita! These 
theories are entirely wrong in my opinion. These people have 
conceived these wrong ideas as a result of their having failed 
to understand the historical tradition of the various aspects of 


the Vedic religion, and the real meanings of the words 
‘samkhya' and 'yoga' used in the Gita, and especially because 
these people had before their eyes the history of the 
unphilosophical, that is, purely devotional Christian religion. 
The Christian religion was originally purely devotional; and the 
attempt to harmonise it with the philosophical doctrines of the 
Greeks, or with other philosophies, was made afterwards. But 
that is not the case with us. The Ritualist path of the 
vyavasayatmika school, the Knowledge preached by the 
writers of the Upanisads, and Samkhya and Yoga, had all 
reached their highest development before the Path of 
Devotion arose in India. Therefore, it was impossible from the 
very beginning that our people should countenance an 
independent Path of Devotion, which would be independent of 
all these sciences, and especially independent of the 
Knowledge of the Brahman preached in the Upanisads; and 
when this impossibility is taken into account, one is forced to 
come to the conclusion, that the form of the preaching of the 
Gita-religion must, from the very beginning, have been more 
or less similar to the exposition contained in the present Gita. 
The exposition of the Gita in the Gita-Rahasya has been made 
by me on this basis; yet, as this is a very important question, | 
shall here briefly state what results are arrived at, according to 
me, regarding the original form and the tradition of the Gita- 
religion, from the historical point of view. 


| have shown in the tenth chapter of the Gita-Rahasya that the 
most pristine form of the Vedic religion was not pre-eminently 
Devotional, or Realisational, or Yogic, but was ritualistic, that 
is, Actional; and that the Veda-Samhitas, and 
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the Brahmanas have principally enunciated this Activistic 
religion of sacrificial Yajfias. As this religion was later on 
systematically expounded in the Mimamsa-Sttras of Jaimini, it 
acquired the name 'Mimamsaka-marga’. But although the 
name 'Mimamsa' was new, yet, the sacrificial religion was 
undoubtedly ancient, and was probably the first stage of the 
Vedic religion from the historical point of view. Before 
acquiring the name 'Mimamsaka-marga’, it used to be known 
as 'Trayi-dharma’, that is, 'the religion supported by the three 
Vedas'; and the same name is to be found in the Gita (See Gi. 
9. 20 and %l). When this ritualistic Trayi-dharma was being 
rigorously observed, how was it possible to Realise the 
Paramesvara by this Karma, that is, this external paraphernalia 
of Yajfas and sacrificial rites? There then gradually arose the 
doubts and objections, that as Realisation was a mental 
process, it would be impossible to acquire Realisation, unless 
one contemplated on the form of the Paramesvara etc.; and 
this Trayil-dharma gradually came to include the Knowledge 
contained in the Upanisads, as is evident from the introductory 
passages at the commencement of the Chandogya and other 


Upanisads. This Knowledge of the Brahman contained in the 
Upanisads has subsequently acquired the name 'Vedanta’. But 
although this word 'Vedanta' has come into existence 
subsequently like the word 'Mimamsa.', yet, the Knowledge of 
the Brahman, or the Path of Knowledge, does not, on that 
account, become something new. It is true that the JAana- 
kanda came to be formulated after the Karma-kanda; yet, one 
must not forget that both of them were ancient. The Kapila- 
Samkhya philosophy is another and an independent branch of 
this Path of Knowledge. | have stated in the Gita-Rahasya, that 
whereas Vedanta was Non-Dualistic, Samkhya philosophy was 
Dualistic, and that the Samkhya doctrines regarding the 
genesis of the Cosmos are fundamentally different. But 
although the Non-Dualistic Knowledge of the Brahman 
mentioned in the Upanisads is fundamentally different from 
the Dualistic Samkhya philosophy, yet, from the point of view 
of Knowledge, both these paths were equally antagonistic to 
the prior ritualistic Path of Action (karma-marga). This 
naturally gave rise to the problem of the 
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harmonisation of Karma with Knowledge; and there had arisen 
two sects in this matter already in the times of the- Upanisads. 
The Brhadaranyaka and other Upanisads and the Samkhya 
philosophers began to say that on account of the perpetual 
conflict between Karma and Jiiana, it was not only proper but 


even necessary to give up Karma after the- Acquisition of 
Knowledge; and on the other hand, the Isavasya and other 
Upanisads began to say, that one cannot give up Karma even 
after the Acquisition of Knowledge, and that a JAanin must 
continue performing Action for the purpose of carrying on the 
affairs of the world, after making his Reason, desireless, by 
cultivating apathy towards the world. An attempt has been 
made in the commentaries on these Upanisads- to do away 
with this conflict. But, these doctrine-supporting 
interpretations in the Samkarabhasya are stretched; and they 
cannot be accepted if one considers the Upanisads 
independently,, as has been stated by me at the end of the 
eleventh chapter of the Gita-Rahasya. It becomes clear from 
the exposition in the Maitryupanisad that this attempt was not 
restricted only to the harmonisation of Karma in the form of 
ritualistic- performances with the Knowledge of the Brahman; 
but that, about this time, attempts were also made to 
harmonise, as far as possible, the Science of the Mutable and 
the Immutable, which had arisen independently in the 
Samkhya philosophy, with the Knowledge of the Brahman in 
the Upanisads. The Brhadaranyaka and other ancient 
Upanisads do not attach much importance to the Kapila 
Samkhya philosophy. But, the Maitryupanisad wholly adopts 
the Samkhya terminology, and propounds the theory that the 
24 Elementary Principles of the Samkhyas have originally 
sprung from one Parabrahman.. But even the Kapila Samkhya 
philosophy is in support of Renunciation, that is to say, 


contrary to Energism (karma). Therefore, it is seen that from 
very ancient times there were already three schools of 
Vedanta philosophy, namely, (1) the path of merely 
performing ritual in the shape of Sacrifice etc.;, (2) the path of 
abandoning Action, by means of Knowledge and. Apathy to the 
world, that is to say, the Path of Knowledge or the Samkhya 
Path; and (3) the Knowledge-Action (jfana-karma-samuccaya) 
path of continually performing Action, 
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with Knowledge, and with, an apathetic frame of mind. From 
the Path of Knowledge, out of these three paths, the two- 
subsidiary branches of Yoga and Devotion have subsequently 
come into existence. It is stated in the Chandogya and other 
ancient Upanisads, that it is necessary to meditate on the 
Brahman in order to acquire the Knowledge of the Para- 
brahman; and that it is necessary to concentrate the Mind, and 
for that purpose, to place before the eyes, in the first place, 
some qualityful symbol of the Parabrahman, in order to 
succeed in this thought, contemplation, or meditation. As the 
Concentration of the Mind acquired in worshipping the 
Brahman thus acquired a special importance later on, Yoga, in 
the shape of the 'Concentration of the Mind', became an 
independent path by itself; and, by a tangible human-formed 
Paramesvara being taken for worship, instead of a qualityful 
symbol, the Path of Devotion gradually came into existence. 


This idea of Devotion in the Path of Devotion has not come 
into existence independently, at some intermediate period of 
time, and inconsistently with the Spiritual Knowledge 
contained in the Upanisads; nor has it been imported into 
India from some other country. When one considers seriatim 
all the various Upanisads, one comes to the conclusion that, in 
the beginning, the various parts of the Yajfia, or the OM-kara, 
and later on, Vedic deities like Rudra, Visnu, etc., or qualityful 
perceptible symbols of the Brahman like Ether etc., came to be 
worshipped for the purpose of the meditation on the 
Brahman; and that with the same end in view, that is, with the 
idea of reaching the Brahman, the Devotion to, that is, a kind 
of worship of, Bama, Nrsimha, Sri Krsna, Vasudeva, etc., came 
to be started thereafter. Out of these, the Yoga-tattva and 
other Upanisads on the Yoga, or the Nrsimha-tapani, Rama- 
tapani, and other Upanisads, which are devotional, are clearly 
seen to be more ancient than the Chandogya and other 
Upanisads, when one considers their language. Therefore, it 
becomes necessary to say from the historical point of view, 
that the Paths of Yoga and' of Devotion, acquired importance 
only after the three paths of (i) Karma, (ii) JAana, or Sammnyasa, 
and (iii) JAana-Karma- samuccaya, described in the Chandogya 
and other ancient 
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Upanisads had come into existence. But, although the paths of 
Yoga and of Devotion acquired importance later on, the 
importance of the previous Knowledge of the Brahman was 
not thereby diminished; and it was not possible that it should 
be so diminished; and therefore, even in those Upanisads, 
which support Yoga or Devotion, we find statements that the 
Knowledge of the Brahman is the ultimate ideal of Devotion 
and of Yoga; and that Rudra, Visnu, Acyuta, Narayana, or 
Vasudeva and ether objects of worship, are only forms of the 
Paramatman or of the Parabrahman (See Maitryu. 7.7; 
Ramapu. 16; Amrtabindu. 22 etc.). In short, the various sub- 
divisions of religion, which have from time to time been 
promulgated by various Self-Realised (atma-jfhanin) sages into 
the Vedic religion, at different times, have arisen from the 
aspects of religion which were then already in vogue; and it 
has been the principal tendency of the growth of the Vedic 
religion, from the very beginning, to harmonise new aspects of 
religion with the older aspects; and the writers of the Smrtis 
have later on expounded the arrangement of the various 
stages of life, by adhering to this tendency of harmonising 
various aspects of religion. When one considers this ancient 
Indian tendency of harmonising various aspects of religion, it is 
not proper to say that the G its- religion was the only 
exception to this previous and subsequent tendency. 


| have mentioned above the general history of the growth of 
the principal aspects of the Vedic religion, namely, the 


ritualistic Karma mentioned in the Brahmanas, the Spiritual 
Knowledge in the Upanisads, the Kapila-Samkhya philosophy, 
Yoga in the shape of Concentration of the Mind, and Devotion. 
Let us now consider the origin of the consideration of all these 
various aspects of religion which has been made in the Gita — 
that is, whether it has been taken into the Gita directly from 
various distinct Upanisads, or there is any intermediate stage. 
Where the Knowledge of the Brahman alone is being 
considered in the Gita, stanzas from the Katha and other 
Upanisads have been adopted word for word into the Gita; 
and where the Jiiana-Karma (Knowledge-Action) combination 
path is being dealt with, illustrations have been taken from the 
Upanisads of persons like Janaka etc. From 
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these facts, one would think that the Gita must have been 
based on the Upanisads themselves. But, if we consider the 
genesis of the Gita-religion, which has been given in the Gita 
itself, we find that the Upanisads are nowhere mentioned in it. 
Just as Sacrifice included in Knowledge is considered superior 
in the Gita to the sacrifice of wealth (Gi. 4.33), so also does the 
Chandogyopanisad say that human life is a kind of Yajiia 
(sacrifice), (Chan. 3.16, 17); and in describing the worth of such 
a sacrifice, it says that, "the Cult of this Yajfia was taught by a 
Rsi named Ghora Angirasa to Devakiputra Krsna". There is no 
authority for looking upon this Devakiputra Krsna as the same 


as the Krsna of the Gita. But, even if it is assumed for a 
moment that both of them were one and the same, yet, it 
must still be borne in mind that Ghora Angirasa has nowhere 
been mentioned in the Gita as an authority for considering the 
Sacrifice included in Spiritual Knowledge as superior. Besides, 
although the path followed by Janaka was a combination of 
JAana and Karma, yet, Devotion had not been incorporated 
into that path in his times, as is quite clear from the 
Brhadaranyakopanisad; and, therefore, Janaka does not 
appear in the traditional history of the path, which combines 
Jfiana and Karma with Devotion; nor has the Gita so included 
him. It is stated at the beginning of the fourth chapter of the 
Gita (Gi. 4.1 — 3) that the religion of the Gita was first taught by 
the Blessed Lord to Vivasvan in the beginning of the Yuga, then 
by Vivasvan to Manu, and then by Manu to Iksvaku; but that, 
as it got lost in course of time, it had sprain to be preached to 
Arjuna. Although these stanzas are of utmost importance for 
understanding the growth of the Gita-religion, commentators 
have not gone beyond giving their literary meaning, in order to 
elucidate them; and it would appear that doing so would even 
not have been in their interests. Because, if it were admitted 
that the Gita-religion was originally of a particular cult, other 
religious cults could not but to that extent suffer in 
importance. But, | have shown with authorities in the 
commencement of the Gita-Rahasya, as also in my 
commentary on the first and second stanzas of the fourth 
chapter of the Gita, that the tradition of the Gita is consistent 


with the tradition of the Bhagavata religion in the Tretayuga, 
that is, the last Yuga, which has 
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been mentioned in the Narayaniya Upakhyana of the 
Mahabharata. Considering this similarity between the tradition 
of the Bhagavata doctrine and of the Gita-religion, one is 
forced to admit that the Gita is a book which supports the 
Bhagavata religion; and if there is any doubt about it, that is 
fully removed by the statement of Vaisampayana in the 
Mahabharata (Ma. Bha. San. 346.10), that: "in the Gita, only 
the Bhagavata religion has been mentioned". When it has 
been thus proved, that the Gita, is not an independent treatise 
dealing with Vedanta, that is to say, with the Spiritual 
Knowledge of the Upanisads, but that it supports the 
Bhagavata religion, it need not be said that any criticism on the 
Gita, which does not take into account the Bhagavata religion, 
must be incomplete and confusing. | will, therefore, give here 
in short. all the available information regarding the date when 
the Bhagavata religion was first promulgated, and as to what 
its original form was. | have stated above in the Gita-Rahasya 
that this Bhagavata religion was also known as the 
‘Narayantya’, the 'Satvata’, or the 'Paficaratra' religion. 


As, many of the Vedic religious treatises written after the date 
of the Upanisads and before the date of Buddha, have been 
lost, the only available principal works relating to the 
Bhagavata religion, in addition to the Gita, are the Narayaniya 
Upakhyana mentioned in the 18th chapter of the Santiparva of 
the Mahabharata (Ma. Bha. San. 334 — 351), the Sandilya- 
Sutras, the Bhagavata-Purana, the Narada-Pafcaratra, the 
Narada-Sutras, and the works of Ramanujacarya and others. 
Out of these, the works of Ramanujacarya have been avowedly 
written in about the twelfth century of the Salivahana era for 
supporting a doctrine, that is to say, in order to harmonise the 
Gita with the Qualified-Monistic (visistadvaita) Vedanta of the 
Bhagavata religion. Therefore, one cannot rely on these books 
for determining the original form of the Bhagavata religion; 
and the same is the case with the books written by 
Madhvacarya and other followers of the Vaisnava doctrine. 
The Srimad Bhagavata-Purana is earlier in point of time than 
these. But, it is stated in the very beginning of this Purana 
(Bhag. Skan. 1. Ch. 4 and 5) that, because the exposition of the 
Renunciatory Bhagavata religion contained in the Maha- 
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bharata, and necessarily also in the Gita, had not been made 
as it ought to have been made, and as Vyasa on that account 
felt sorry, since "Desireless Action (naiskarmya) by itself was 

useless without Devotion", he, at the instance of Narada, and 


in order to put an end to his mental anguish, wrote the 
Bhagavata-Purana which maintained the worth of Devotion. If 
this story is considered from the historical point of view, it will 
be seen that when the doctrine of Desireless Action to which 
importance had been given in the original Bhagavata religion 
of the Bharata, lost its influence in course of time, and 
Devotion acquired importance instead, the Bhagavata-Purana 
came to be written in order to expound this second Bhagavata 
religion (that is, in which Devotion was predominant). The 
Narada-Paficaratra is also of the same kind; that is, it deals 
purely with Devotion, and contains a specific reference by 
name to the Bhagavata- Purana of 12 skandhas, the Brahma- 
Vaivarta-Purana, the Visnu-Purana, the Gita, and the 
Mahabharata (see Na. Pafi. 2.7.28 — 32; 3.14.73 and 4.3.154). 
It, therefore, follows that this work is less important than the 
Bhagavata-Purana for determining the original form of the 
Bhagavata religion. It is possible that the Narada-Sutras and 
the Sandilya-Sutras are earlier in date than the Narada- 
Paficaratra. Still, as the Narada-Sutras contain a reference to 
Vyasa and to Suka (Na. $U.83), there is no doubt that they are 
later in point of time than the Bharata and the Bhagavata; and 
as the Sandilya-Sutras contain stanzas taken from the 
Bhagavadgita (San. Si. 9.15 and 83), they must be later in 
point of time than, the Gita and the Mahabharata, though 
earlier than the Narada-Sitras (Na. SU. 83). Therefore, in order 
to determine the original and the ancient ' form of the 
Bhagavata religion, one has ultimately to rely on the 


Narayaniya Upakhyana of the Mahabharata. Both in the 
Bhagavata-Purana (1. 3. 24) and in the Narada-Paficaratra (4. 
3. 156 — 159; 4. 8. 81), Buddha has been referred to as an 
incarnation of Visnu. But the ten incarnations mentioned in 
the Narayaniyakhyana do not include Buddha; and Hamsa is 
stated to be the first incarnation, whereas the incarnation of 
Kalki is mentioned immediately after that of Krsna (Ma. Bha. 
San. 339.100). This fact also proves that the Narayaniyakhyana 
is earlier in point of time than the 
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Bhagavata-Purana and the Narada-Paficaratra. In the 
Narayaniyakhyana, there is a statement that the Bhagavata 
religion, that is, the Narayantya religion, was originally founded 
by the two Rsis Nara and Narayana, who were the incarnations 
of the Parabrahman; and that when the Rsi Narada went at 
their direction to the Svetadvipa, the Blessed Lord Himself first 
preached this religion to him there; the statement in the 
Narayaniyakhyana that the Svetadvipa, where the Blessed Lord 
resided, was in the Ksira-samudra, which was stated to be to 
the north of the Mountain Meru, is consistent with the ancient 
description of the Cosmos given in the Puranas; and no one on 
our side attaches much importance to it. But the Western 
Sanskritist Webber has perverted this very story, and started 
the argument that the Philosophy of Devotion mentioned in 
the Bhagavata religion was imported into India from the 


Svetadvipa, that is to say, from some country outside India; 
and that in as much as this Philosophy of Devotion was in 
those days not in vogue in any religion except the Christian 
religion, the idea of Devotion was picked up by the followers of 
the Bhagavata religion from Christian countries. But, there is 
proof that Panini knew the doctrine of Devotion to Vasudeva, 
and there are references to the Bhagavata religion or to the 
Philosophy of Devotion both in the Buddhistic and Jain 
religious treatises; and there is no doubt that both Panini and 
Buddha lived before Christ. Therefore, even Western 
philosophers have now pronounced this argument of Webber 
to be without foundation. | have stated above that Devotion, 
as a part of religion, came into existence in India after the date 
of the Upanisad:; which contain Spiritual Knowledge. It is, 
therefore, beyond doubt that the Bhagavata religion, which 
consisted of Devotion to Vasudeva, came into existence after 
the Upanisads, which preached Spiritual Knowledge, and 


before Buddha. The only question is how many centuries [1] 
before Buddha that religion 
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came into existence; and although it is not possible to answer 
that question with absolute precision, yet, as will appear from 


[1] The word 'bhaktiman' (in Pali, 'bhattima') appears in the Thera Gatha 
(stanza 370); and one Jataka even contains a reference to Devotion. 
Besides this, the well-known French Pali scholar Senart, delivered a 
lecture on the subject of 'The Origin of the Buddhistic religion’ in 1909, 
in which he has clearly said that the Bhagavata religion existed before 
the Buddhistic religion, cf: 


"No one will claim to derive from Buddhism, Vishnuism or the Yoga. 
Assuredly Buddhism is the borrower" ... ... "To sum up, if there had not 
previously existed a religion made up of the doctrines of Yoga, or 
Vishnuite legends, of devotion to Vishnu-Krishna, worshipped under the 
title of Bhagavata, Buddhism would not have come to birth at all". This 
essay of Senart has been published in the form of a translation in the 
issues of the Indian Interpreter, a Missionary quarterly published at 
Poona, for the months of October 1909 and Jan. 1910; the passages 
quoted above will be found at pages 177 & 178 of the January issue. Dr. 
Buhler also has said that "the ancient Bhagavata, Satvata or Paficaratra 
sect, devoted to the worship of Narayana and his deified teacher 
Krishna-Devaki-putra, dated from a period long anterior to the rise of 
the Jainas in the 8th Century"— Indian Antiquary, Vol. XXXII (1894), p. 
248. A further detailed exposition of this matter has been made in the. 
sixth part of this Appendix below, to which the reader is referred. 


what follows, it is not at all impossible to get a rough idea of its 
date. 


It has been stated in the Gita that the Bhagavata religion 
preached by Sri Krsna to Vivasvan was lost before that date 
(Gi. 4.2); and the philosophy of this religion gives the name 
'Vasudeva' to the Paramesvara, 'Samkarsana' to Jiva, 
‘Pradyumna’' to Manas, and 'Aniruddha' to Ahamkara. Out of 
these, Vasudeva is the name of Sri Krsna himself; Sarnkarsana 
is the nani3 of his elder brother Balarama; and Pradyumna and 
Aniruddha are names of his son and grandson. Besides, the 
word 'Satvata’, which is another name for this religion, is also 
the name of the community, namely, the Yadava community in 
which Sri Krsna was born. From this it is clear, that this religion 
was promulgated in the family and the community in which Sri 
Krsna was born, and that it was preached by sn Krsna to his 
dear friend, Arjuna; and the story in the Puranas is the same. 
Besides, as there is also a tradition that the Satvata community 
came to an end with the death of Sri Krsna, it was impossible 
that this religion could have been further promulgated even in 
the Satvata community after the death of Sri Krsna. It is 
possible to historically explain the 
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various names of this religion, by saying that this religion, 
which was thus promulgated by Sri Krsna, may have been in 
existence before His time to some extent or other under the 
name of the 'Narayantya' or 'Paficaratra' religion; and that it 
later on acquired the name of 'Satvata’, after it was spread in 
the Satvata community; and that it came to be called the 
'Bhagavata' religion in the belief that the Blessed Lord Sri Krsna 
and Arjuna were respectively the incarnations of Nara and 
Narayana. Thus, it is not necessary to imagine that there were 
three or four different Sri Krsnas, and that each of them added 
a little to the religion; and there is in fact no evidence for 
coming to such a conclusion. This idea has gained ground on 
account of the good or bad changes which have taken place in 
the original religion. But if, though Buddha, Christ, or 
Mahomed were each one individual by themselves, there 
came about many good or bad changes in their religions, then 
there is no occasion in my opinion for believing that there 
must have been several Sri Krsnas, on the ground that the 
original Bhagavata religion later on acquired different forms, 
or -that different ideas later on gained ground regarding Sri 
Krsna. Whichever religion is taken, it is quite easy and natural 
that it should change its form in the course of time; and it is 
not necessary on that account to believe that there were 


several Krsnas, or Buddhas, or Christs, or Mahomeds. [1] Some 
people — especially 
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Western imaginative people — have raised a doubt that Sri 
Krsna, the Yadavas, the Pandavas, or the Bharati war, were not 
historical facts at all, but are mere imaginary personages or 
stories; and in the opinion of some other persons, the 
Mahabharata is nothing but a tremendous metaphysical 
allegory dealing with the Absolute Self. But, any impartial man 
will have to come to the conclusion that all such doubts are 


[1] The life of Sri Krsna includes amorous passages with Gopis 
(cowherdesses) side by side with prowess, devotion and philosophy and 
these things are mutually inconsistent. On this ground, many learned 
people maintain now-a-days that the Sri Krsna of the Mahabharata was 
a different person from the Sri Krsna of the Gita or of Gokul; and this 
opinion has been accepted by Dr. Bhandarkar in his book 'Vaisnavism, 
Saivism, and other sects". But, according to me, such an opinion is 
incorrect. It may be that the amorous descriptions which we read in the 
stories about Gopis may have been added afterwards; and it is not 
necessary on that account to believe that there were various persons 
bearing the name of Sri Krsna; and there is no authority except 
imagination for doing so. Besides, it is not that stories about Gopis 
came into vogue for the first time in the days of the Bhagavata; for, 
Gopis are referred to in the Buddha-carita (4.14) written by Asvaghosa 
in the beginning of the Saka era, as also in the Balacarita (3.2) written 
by Bhasa. I, therefore, consider the opinion of Chintamanrao Vaidya 
more to the point than that of Dr. Bhandarkar. 


without any basis, if he considers the evidence of ancient 
works. There is no doubt that there is historical authority at 
the root of these stories. In short, in my opinion, there were 
not four or five Sri Krsnas, but there was only one historical 
personage of that name. Now, in considering the date of this 
Si Krsna, Rao Bahadur Chintamanrao Vaidya has expressed an 
opinion that Sri Krsna, the Yadavas, the Pandavas, and the 
Bharati war, were all synchronous, that is to say, they all 
existed at the commencement of the Kaliyuga; that according 
to the method of calculation of time mentioned in the 
Puranas, a period of five thousand years or more has elapsed 
since then; and that, this is the true date of Sri Krsna. [1] But if 
one considers the generations of various kings from the 
Pandavas upto the Salivahana era, which have been described 
in the Puranas, this date is inconsistent with that calculation. 
Therefore, on the authority of the statement in the Bhagavata, 
or in the Visnu-Purana, that "there are 1115 (or 1015) years 
from the birth of the king Pariksita upto the coronation of 
Nanda" (Bhag. 13.2.26; and Visnu. 4.24.32), historical scholars 
have now come to the conclusion that the Pandavas and the 
Bharati war must have been at least 1400 years before the 
Christian era. Necessarily, this will also be the date of Sri Krsna; 
and if this date is accepted, it follows that Sri Krsna 


[1] This opinion of Bao Bahadur Chintamanrao Vaidya has been expressed 
in his English criticism on the Mahabharata; and he also made the same 
statement in the lecture delivered by him on the same subject in Poona 
in 1914 on the occasion of the anniversary of the Deccan College. 


promulgated the Bhagavata religion at least 1400 years before 
Christ, and about 800 years before Buddha. Some persons 
have 
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raised an objection to this argument, that although Sri Krsna 
and the Pandavas may bs historical personages, yet, a 
considerable time must have elapsed between the death Sri 
Krsna and the time when Brahmins gave to a Ksatriya warrior 
like Him the position, first of a superman, then of Visnu, and 
ultimately of the Parabrahman; and that on that account the 
date of the rise of the Bhagavata religion cannot be looked 
upon as the same as the date of the Bharati war. But, this 
opinion seems to be worthless. There is a world of difference 
between the ideas of the modern critics as to who should be 
deified and who not, and similar ideas of people living three or 
four thousand years ago (Gr. 10.41); and there are statements 
in Upanisads, which existed prior to the date of Sri Krsna, that 
a Jfhanin himself becomes merged in the Brahman (Br. 4.4.6); 
and it is clearly stated in the Maitryupanisad that Rudra, Visnu, 
Acyuta and Narayana are all Brahman (Maitryu. 7.7). Then, 
why should there have been delay in the matter of Sri Krsna 
acquiring the Parabrahman status? If we consider history, 
Buddha used to call himself 'brahmabhuta' (See Selasutta, 14; 
Theragatha, 831); and he was worshipped as a god in his life- 
time; and it appears from reliable Buddhistic works that 


shortly after his death, he had acquired the position of 
‘devadhideva', or of the Parabrahman according to Vedic 
religion; and the same is the case with Christ. It is true that Sr 
Krsna was not an ascetic like Buddha or Christ, and that the 
Bhagavata religion does not support Renunciation. But, there 
could have been no difficulty on that account in the 
promulgator of the Bhagavata religion acquiring the form of a 
god or of the Brahman from the very beginning, as was 
acquired by the promulgators of the Buddhist and Christian 
religions. 


Though the date of Sri Krsna has been defined in this way, 

and , although it is proper and logical to look upon that date as 
the date of the rise of the Bhagavata religion, Western scholars 
are, for quite a different reason, unwilling to do so. Many of 
these scholars are still of opinion that the Rg-Veda is not more 
ancient than 1500 or perhaps 2000 years before Christ, and 
therefore, they think it improbable that the devotional 
Bhagavata religion could have come into existence about 1400 
years before Christ; because the Vedic religious 
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literature itself establishes the order that the Rg.-Veda was 
followed by the Yajurveda and the Brahmana treatises, and 
that the Upanisads dealing with Spiritual Knowledge and the 


Samkhya philosophy came afterwards, and that the devotional 
philosophical books came into existence last of all; and if one 
considers the treatises on the Bhagavata religion themselves, 
one also clearly sees that the Spiritual Knowledge of the 
Upanisads, the Samkhya philosophy, Toga in the form of 
‘Concentration of the Mind’, and other aspects of religion were 
current long before the advent of the Bhagavata religion. Even 
if we economise time considerably, we have to admit that a 
period of at least ten to twelve hundred years must have 
elapsed between the date of the Rg-Veda and the advent of 
the Bhagavata religion, in order to give sufficient time for 
these various aspects of religion to have come into existence 
and fully developed themselves; and if it is believed that the 
Bhagavata religion was promulgated by Sri Krsna in His own 
time, that is to say, about 1400 years before Christ, then a 
sufficient period of time is not allowed for the growth of these 
various aspects of religion according to the opinion of these 
scholars; because, these scholars place the Rg-Veda itself at 
1500 to 2000 years before Christ; and on that computation, 
one has to say that the Bhagavata religion came into existence 
about 100 years or at most 500 to 600 years after that date; 
and therefore, some Western scholars have even come 
forward to dissociate Sri Krsna from the Bhagavata religion on 
this or on some other meaningless excuse, and to say that the 
Bhagavata religion must have come into existence after the 
date of Buddha. But, the references to the Bhagavata religion, 
which the Jain and Buddhistic treatises themselves contain, 


clearly show that that religion must have been in existence 
before the date of Buddha; and therefore, Dr. Buhler has said 
that instead of placing the date of the advent of the Bhagavata 
religion after the date of Buddha, the date of the Rg-Veda itself 
must be pushed back, as has been stated by me in my book 
called Orion. [1] The dates fixed by Western scholars for our 
Vedic literature on 
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some insufficiently sound grounds, are wrong; and the date of 
the starting-point of the Vedic era cannot be taken at less than 
4500 years before Christ, as has been proved in my book Orion 
on the strength of the phrases in the Vedas, which show the 
then existing Udagayana (i.e., period during which the Sun 
seems to travel towards the North ~Translator.); and this 
conclusion has now been accepted by many Western scholars. 
When in this way, the date of the Rg-Veda has been taken 
back, a sufficient period of time can be allowed for the growth 
of all the various aspects of the Vedic religion, and there is no 
more any necessity for pushing forward the date of the rise of 
the Bhagavata religion. As the Brahmana treatises written after 
the Rg-Veda contain the astronomical calculation of the year 
starting with the Sun in the Krttika constellation, their date has 


[1] See the Review made by Dr. Buhler of my book Orion in the issue of the 
Indian Antiquary for September 1894 (Vol. XXIII, pp. 238 — 249). 


to be fixed at about 2500 years before Christ, as has been 
shown by the late Shankara Balkrishna Dikshit in his History of 
the Indian Astronomical Science (bharatiya-jyotih-sastra) 
written in the Marathi language. But, | do not see this method 
of fixing the dates of ancient books by considering how the 
Udagayana was then started being applied to the Upanisads. 
Some scholars have come to the conclusion that none of the 
Upanisads can be more than 400 to 500 years before Buddha, 
on the ground that the language and construction of 
devotional Upanisads like the Ramatapani, or Yogic Upanisads 
like the Yogatattva, is not archaic. But, if one considers the 
matter according to the abovementioned method of 
calculation of time, it will be seen that such a conclusion is 
wrong. It is true that the dates of all the Upanisads cannot be 
fixed according to the astronomical method of calculation; yet, 
this method is very useful for fixing the date of the principal 
Upanisads. Prof. Max Muller [1] has said that, from the 
linguistic point of view, the Maitryupanisad is more ancient 
than Panint, because, we find in this Upanisad, many 
compounds of words, used in a chanda, which had gone out of 
vogue at the date of Panini, but which are to be found in the 
Maitrayani Samhita. But the Maitrayanyupanisad is not the 
very first nor a very ancient Upanisad. Not only has harmony 
been established between 
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Knowledge of the Brahman and Samkhya philosophy in the 
Maitrayanyupanisad, but in many places, phrases or even 
stanzas from the Chandogya, Brhadaranyaka, Taittiriya, Katha, 
and Isavasya are seen being taken as authorities. The actual 
names of these Upanisads are not mentioned in the 
Maitryupanisad; but as, in quoting these phrases, words 
implying quotation such as 'evam hyaha’ or 'uktarm ca’ (i.e., 'so 
it is said') are placed before the quotations, there is no doubt 
that these quotations are taken from some other book, and 
are not written by the writer of the Maitryupanisad; and one 
can easily determine which Upanisad has been quoted from, 
by a reference to these other Upanisads. Now, where the 
description of the Brahman in the shape of 'kala' (Time) or 
‘samvatsara' (Year) is made in the Maitryupanisad (Maitryu. 
6.14), it is stated that: "the Daksinayana (i.e., when the Sun 
seems to travel towards the South ~Translator.) lasts from the 
day when the Sun enters to Magha constellation until it 
reaches the centre-point of the Sravistha, that is, the 
Dhanistha constellation (cf. "maghadyam Sravisthardham"); 
and that the Uttarayana (or Udagayana, during which the Sun 
seems to travel towards the North ~Translator.) used to be 
from the beginning of the Sarpa, that is, the Aslesa 
constellation, in an inverse order upto the centre-point of the 
Dhanistha constellation, that is, counting backwards as Aélesa, 
Pusya, etc.". It is quite clear that these expressions, which 


show the method of calculation of the Udagayana must have 
been used with reference to the period of the Udagayana 
which was then in vogue; and in this way, the date of that 
Upanisad can easily be mathematically calculated. But no one 
seems to have considered the matter from this point of view. 
This state of the Udagayana, referred to in the Maitryupanisad, 
is earlier than the state of the Udagayana referred to in the 
Vedanga-Jyotisa; because, it is clearly stated in the Vedanga- 
Jyotisa that the commencement of the Udagayana is from the 
beginning of the Dhanistha constellation, whereas in the 
Maitryupanisad, the commencement is from the middle of the 
Dhanistha. There is a difference of opinion as to whether the 
term 'ardham' in the phrase 'sravisthardham' is to be 
interpreted as meaning ‘exactly half or 'somewhere between 
Dhanistha and Satataraka'. Whatever may be the 
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case, there is no doubt about the fact that the state of the 
Udagayana mentioned in the Maitryupanisad is earlier in point 
of time than that mentioned in the Vedanga-Jyotisa. 
Therefore, it must be said that the Udagayana at the date of 
the Vedanga-Jyotisa was about half a constellation behind the 
Udagayana at the date of the Maitryupanisad. It is proved by 
astronomical calculations that the state of the Udagayana 
mentioned in the Vedanga-Jyotisa existed about 1200 to 1400 


years before Christ; [1] and in as much as the Udagayana takes 
about 480 years to recede by half a constellation, it follows by 
mathematical calculation that the Maitryupanisad must have 
been written somewhere between 1880 to 1680 years before 
Christ. At any rate, there is no doubt that this Upanisad was 
previous in point of time than the Vedanga-Jyotisa. It need not, 
therefore, be said that the Chandogya and other Upanisads, 
from which quotations have been taken into the 
Maitryupanisad, are still earlier in point of time. The date of 
the Rg-Veda being in this way fixed at 4500 years before 
Christ, that of the Brahmanas, dealing with sacrificial ritual, 
being fixed at about 2500 years before Christ, and that of the 
Chandogya and other Upanisads dealing with Spiritual 
Knowledge being fixed at about 1600 years before Christ, the 
reason for which Western scholars bring forward the date of 
the Bhagavata religion ceases to exist, and there is no more 
any difficulty in the way of Sri Krsna and the Bhagavata religion 
being tied together by the cord of synchrony, like a cow anda 
calf; and then, this date also becomes consistent with the state 
of things mentioned in Buddhistic treatises, or established by 
other historical evidence. The Vedic age comes to an end, and 
the Sutras and the Smrtis begin, at about this time. 


[1] | have discussed the date of the Vedanga-Jyotisa in my work Orion in 
English; the late Shankara Balkrishna Diksit has also done so in his book 
called ‘Historical Survey of the Bharatiya-Jyotih Sastra' (pp. 87 to 94 and 
127 to 139). The date of Vedic treatises according to the Udagayana, 
has been considered in the same place. 


The above-mentioned calculation of time proves beyond doubt 
that the Bhagavata religion came into existence about 
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1400 years before Christ, that is to say, about 700 to 800 years 
before Buddha. This age is very ancient; yet, the Path of Action 
mentioned in the Brahmana-treatises is still more ancient, and, 
as has been stated above, the Spiritual Knowledge contained 
in the (Upanisads and in Samkhya philosophy was fully in 
vogue long before the promulgation of the Bhagavata religion. 
It is in my opinion, entirely wrong to imagine that a clever 
Jfianin like Sri Krsna would have promulgated His religion at 
such a. time without reference to this Spiritual Knowledge or 
these aspects of Religion; and that, even if He had done so, it 
would have become acceptable to the Rajarsis and Brahmarsis 
of those days or found circulation among the people. As the 
Jews to whom Christ first preached His religion, were not 
acquainted with religious philosophy at the time. He had no 
need to harmonise His own religion with any religious 
philosophy. It was enough for Him to show that His Philosophy 
of Devotion was only a continuation of the Ritualistic religion 
described in the Old Testament of the Bible; and that was all 
He attempted to do. But, when one compares this history of 
the Christian religion with the Bhagavata religion from the 


historical point of view, one must not forget that the people to 
whom the Bhagavata religion was preached were, at the time 
at which it was preached, fully conversant, not only with the 
Path of Action, but also with the Vedantic Knowledge of the 
Brahman and the Kapila Samkhya philosophy, and that they 
had by that time also learnt to harmonise those three religion. 
It would have been most unreasonable to ask such people to 
put on the shelf their Ritualistic religion, or the Spiritual 
Knowledge derived from the Upanisads, or Samkhya 
philosophy, and to accept the Bhagavata religion merely by 
faith. Unless the Bhagavata religion satisfactorily answered 
such questions as, 'what is the result of the sacrificial ritual 
described in the Vedic treatises and in vogue at the time’?, 
‘whether the Spiritual Knowledge mentioned in the Upanisads 
or in Samkhya philosophy is futile?'. or, 'whether the 
Philosophy of Devotion can be harmonised with Yoga in the 
shape of Concentration of the Mind?', which questions would 
naturally arise, it would have been impossible for that religion 
to gain any ground at all. It, therefore, follows 
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logically that, it was necessary to discuss all these matters, to 
start with, in dealing with the Bhagavata religion; and the 
same conclusion is emphasised, if one considers the 
Narayanlyopakhyana included in the Mahabharata. In this 
Akhyana, the Spiritual Knowledge of the Upanisads and the 


Samkhya theory of the Perishable and the Imperishable have 
both been harmonised with the Bhagavata religion; and it is 
clearly stated that: "it is called the 'Paficaratra’ religion 
because the four Vedas and Samkhya and Yoga are all included 
in it" (Ma. Bha. San. 339.107); and that "all these 
(philosophies) including the Vedas and the Aranyakas 
(naturally also, including the Upanisads) are all parts of each 
other" (San. 348.82). Although this explanation of the meaning 
of the word 'Paficaratra' may not be grammatically correct, 
yet, it clearly shows that the Bhagavata religion had, already to 
start with, harmonised all kinds of philosophies. Still, 
harmonising the Philosophy of Devotion with other aspects of 
religion is also not any important part of the Bhagavata 
religion. It is not that the religious principle of Devotion was- 
first enunciated in the Bhagavata religion. Worship of Rudra or 
of Visnu in some form or other had been started before the 
advent of the Bhagavata religion; and it becomes clear from 
the phrases quoted above from the Maitryupanisad (Maitryu. 
7.7), that the idea that any object of worship whatsoever is a 
symbol, or some kind of form of the Brahman, had also 
previously come into existence. It is true that the Bhagavata 
religion has taken Vasudeva as an object of worship instead of 
Rudra etc.; but at the same time, it is admitted both in the Gita 
and also in the Narayaniyopakhyana, that whatever may be 
the object of worship, the worship reaches one and the same 
Bhagavanta, and that Rudra and Bhagavana are not two. (Gi. 
9.23; Ma. Bha. San. 341. 20 — 26). Therefore, one cannot 


consider the worship of Vasudeva as the principal aspect of 
the Bhagavata religion. The Satvata community by which the 
Bhagavata religion was observed, produced Satyaki and other 
warriors, as also devotees of the Blessed Lord like Bhisma and 
Arjuna, and also Sri Krsna, who engaged and caused others to 
be engaged in numerous activities, involving personal prowess. 
Therefore, the most important teaching of the original 
Bhagavata religion was, that the illustration of these persons 
should be copied by other devotees 
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of the Blessed Lord, who should perform worldly activities like 
warfare, etc., which were then in vogue, according to the 
arrangement of the four castes. It is not that those times did 
not produce persons with a renounced frame of mind, who 
had adopted the principle of Devotion as a result of intense 
renunciation, and given up worldly life; but that was not the 
principal element of the Bhagavata religion of the Satvatas or 
of Sri Krsna. The sum and substance of the advice of Sr Krsna 
is, that after the Devotee of the Blessed Lord has acquired the. 
Knowledge of the Paramesvara, by means of Devotion, he 
must, like the Paramesvara, exert himself for the maintenance, 
and upkeep of the world. Already at the time of the. 
Upanisads, Janaka and others had laid it down that even, those 
people, who had Realised the Brahman, might with- out any 
difficulty take part in Desireless Action. But in those days, the 


Philosophy of Devotion had not entered their doctrine; and 
whether or not to perform worldly Action after the Acquisition 
of Knowledge was in those days, considered a matter of 
personal volition only (Ve. Sd. 3.4.15). The Bhagavata religion 
went beyond this and laid down that Desireless Energism 
(naiskarmya) was better than Total Renunciation; and it 
brought about a proper fusion of Energism, not only with 
Spiritual Knowledge, but also with Devotion. This is the most 
important achievement of the Bhagavata religion in the history 
of the Vedic religion, and is something which is different from 
what was done by the Smarta religion. The original 
promulgators of this religion, namely the Nara and Narayana 
Rsis, also engaged in Desireless Energism in this, way; and- it is 
stated in one place in the Mahabharata that everyone must do 
what was done by them (Ma. Bha. Udyo. 48.21, 22); and in the 
Narayantyakhyana, the characteristic feature of this religion is 
clearly defined as "pravrtti laksanas caiva dharmo 
narayanatmakah" (Ma. Bha. San. 347. 81), i.e., "the Narayana 
or Bhagavata religion is Energistic or Activistic". This principle 
of Desireless Action of the Narayaniya or the Bhagavata 
religion is known as 'naiskarmya’';. and this was the most 
important aspect of the original Bhagavata religion. But later 
on in course of time, this principle lost importance, and 
Devotion to Vasudeva combined with apathy 
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logically that, it was necessary to- discuss all these matters, - 
to- start with, in dealing with the Bhagavata religion; and the 
same conclusion is emphasised, if one considers the 
Narayanlyopakhyana included in the Mahabharata. In this 
Akhyana, the Spiritual Knowledge of the Upanisads and the 
Samkhya theory of the Perishable and the Imperishable have 
both been harmonised with the Bhagavata religion; and it is 
clearly stated that: "it is called the 'Paficaratra' religion 
because the four Vedas and Samkhya and Yoga are all included 
in it" (Ma, Bha. San. 339. 107); and that "all these 
(philosophies) including the Vedas and the Aranyakas 
(naturally also, including the Upanisads) are all parts of each 
other" (San. 348.82). Although this explanation of the meaning 
of the word 'Paficaratra' may not be grammatically correct, 
yet, it clearly shows that the Bhagavata religion had, already to 
start with, harmonised all kinds of philosophies. Still, 
harmonising the Philosophy of Devotion with other aspects of 
religion is also not any important part of the Bhagavata 
religion. It is not that the religious principle of Devotion was 
first enunciated in the Bhagavata religion. Worship of Rudra or 
of Visnu in some form or other had been started before the 
advent of the Bhagavata religion; and it becomes clear from 
the phrases quoted above from the Maitryupanisad (Maitryu. 
7.7), that the idea that any object of worship whatsoever is a 
symbol, or some kind of f oral of the Brahman, had also 
previously come into existence. It is true that the Bhagavata 
religion has taken Vasudeva as an object of worship instead of 


Rudra etc.; but at the same time, it is admitted both in the Gita 
and also in the Narayaniyopakhyana, that whatever may be 
the object of worship, the worship reaches one and the same 
Bhagavanta, and that Rudra and Bhagavana are not two. (Gi. 
9.23; Ma. Bha. San, 341.20 — 26). Therefore, one cannot 
consider the worship of Vasudeva as the principal aspect of 
the Bhagavata religion. The Satvata community by which the 
Bhagavata religion was observed, produced Satyaki and other 
warriors, as also devotees of the Blessed Lord like Bhisma and 
Arjuna, and also Sri Krsna, who engaged and caused others to 
be engaged in numerous activities, involving personal prowess. 
Therefore, the most important teaching of the original 
Bhagavata religion was, that the illustration of these persons 
should be copied by other devotees 
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of the Blessed Lord, who should perform worldly activities like 
warfare, etc., which were then in vogue, according to the 
arrangement of the four castes. It is not that those times did 
not produce persons with a renounced frame of mind, who 
had adopted the principle of Devotion as a result of intense 
renunciation, and given up worldly life; but that was not the 
principal element of the Bhagavata religion of the Satvatas or 
of Sri Krsna. The sum and substance of the advice of Si Krsna. 
is, that after the Devotee of the Blessed Lord has acquired the. 
Knowledge of the Paramesvara, by means of Devotion, he 


must, like the Paramesvara, exert himself for the maintenance, 
and upkeep of the world. Already at the time of the. 
Upanisads, Janaka and others had laid it down that even those 
people, who had Realised the Brahman, might without any 
difficulty take part in Desireless Action. But in those days, the 
Philosophy of Devotion had not entered their doctrine; and 
whether or not to perform worldly Action after the Acquisition 
of Knowledge was in those days, considered a matter of 
personal volition only (Ve. Sd. 3.4.15). The Bhagavata religion 
went beyond this and laid down' that Desireless Energism 
(naiskarmya) was better than Total Renunciation; and it 
brought about a proper fusion of Energism, not- only with 
Spiritual Knowledge, but also with Devotion. This, is the most 
important achievement of the Bhagavata religion in the history 
of the Vedic religion, and is something which is. different from 
what was done by the Smarta religion. The original 
promulgators of this religion, namely the Nara and Narayana 
Rsis, also engaged in Desireless Energism in this way; and it is 
stated in one place in the Mahabharata that everyone must do 
what was done by them (Ma. Bha. Udyo. 48.21, 22); and in the 
Narayaniyakhyana, the characteristic feature of this religion is 
clearly defined as "pravrtti laksanas caiva dharmo 
narayanatmakah" (Ma. Bha. San. 347.81), i.e., "the Narayana 
or Bhagavata religion is Energistic or Activistic". This principle 
of Desireless Action of tha Narayaniya or the Bhagavata 
religion is known as 'naiskarmya'; and this was the most 
important aspect of the original Bhagavata religion. But later 


on in course of time, this principle lost importance, and 
Devotion to Vasudeva combined with apathy 
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towards the world came to be looked upon as the important 
part of this religion, as is apparent from the Bhagavata; and in 
the Narada-Paficaratra, mantras and tantras are included in 
the Bhagavata religion along with the Philosophy of Devotion. 
Yet, it is patent from the Bhagavata itself, that these are not 
the fundamental aspects of this religion; because, wherever 
there has been occasion in the Bhagavata to refer to the 
Satvata or the Narayantya religion, it is stated that the religion 
of the Satvatas or of Narayana Rsi (that is, the Bhagavata 
religion) is 'of the nature of naiskarmya' (Bhag. 1.3.8 and 
11.4.6); arid it is stated that it had become necessary to preach 
the Devotional Bhagavata-Purana (Bhag. 1.5.12), because due 
importance had not been given to Devotion in the 'naiskarmya' 
religion. This proves beyond any doubt that the original 
Bhagavata religion was based on naiskarmya or Desireless 
Action, and that later on its form was changed in the course of 
time, and Devotion became the principal factor in it. | have 
already dealt above in the Gita-Rahasya with the other various 
historical questions, namely, (i) what was the difference 
between the original Bhagavata religion, which maintained a 
permanent fusion between Spiritual Knowledge, Devotion, and 
Prowess, and the path prescribed by the Smrtis in the shape of 


the arrangement of the various stages of life; (ii) how, as a 
result of the growth of the purely ascetic Jain and Buddhist 
religions, the Karma-Yoga in the Energistic Bhagavata religion 
lost ground, and it (the Bhagavata religion) acquired its new 
form of Renunciation with Devotion; and (iii) how the Vedic 
sects which came into existence after the fall of Buddhism 
gave to the Bhagavadgita itself either a renunciatory, ora 
purely Devotional, or a Qualified-Monistic (visistadvaita) form. 
| shall, therefore, not repeat the same subject-matter here. 


Prom the short dissertation made above, my readers will have 
seen (i) when, the Bhagavata religion first came into 
prominence in the ancient course of the "Vedic religion, (ii) 
how, although it was Energistic in the beginning, it later on 
became devotional; and (iii) how, still later on, in the time of 
Ramanujacarya, it acquired the form of Qualified-Monism. The 
most ancient of these various forms of the Bhagavata religion, 
that is to say, the Desireless Activistic form, is the form of the 
Gita- 
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religion. | shall now briefly explain what inferences can be 
drawn about the date of this original Gita . Although the time 
of Sri Krsna and of the Bharati war may be the same, that is to 
say, about 1400 years before the Christian era, yet, it cannot 


be said that the original Gita and the original Bharata, which 
are the two principal treatises dealing with the Bhagavata 
religion, were also written at the same time. Whatever 
religious sect may come into existence, literature on it does 
not come into existence immediately; and the same argument 
applies to the Bharata and to the Gita. There is a story recited 
at the commencement of the present Mahabharata, that after 
the Bharati war was over, Janamejaya, the great- grandson of 
the Pandavas made a sacrifice of serpents; that, Vaisarmpayana 
recited to him for the first time the whole of the Bharata 
including the Gita; and that, when it had been recited by Sauti 
to Saunaka, the Bharata was thereafter promulgated. It is quite 
clear that some period of time must have elapsed between the 
date when the Bharata came to be preached by Sauti and 
other preachers, and the date when it acquired its present 
tangible literary form; but there is now no means by which to 
definitely decide what that period of time was. Still, if one 
draws the conclusion that the archaic original epic-formed 
Bharata came to be written within 500 years after the Bharati 
war, that will not be too daring a surmise; because, Buddhistic 
treatises were written in even a shorter period of time .after 
the death of Buddha. In writing an archaic epic, it is not 
enough to merely describe in it the feats of the principal hero; 
but it is necessary to say whether or not what was done by the 
hero was right. Nay, that this is possibly one of the most 
important parts of an archaic epic, appears from other such 
epics, in literatures other than the Sanskrit literature from the 


modern point of view, this justification of the deeds of the 
heroes must be made on the pure basis of Ethics. But, in 
ancient times, there was no difference between Religion and 
Ethics; and, therefore, there was no way in which to make this 
justification other than from the point of view of Religion; and 
then, as need not be said, it was necessary to justify their 
deeds on the basis of that very Bhagavata religion, which had 
been promulgated '.by the heroes in the Bharata, or which was 
acceptable to them. 
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But another reason for doing so was that, it was not possible 
to- fully justify the deeds or prowess of the heroes of the 
Mahabharata on the basis of the religious principles of other 
religious paths, as all the other Vedic religious paths, besides 
the Bhagavata religion, which were then in vogue, were more 
or less renunciatory. Therefore, it became necessary to 
expound the Energistic Bhagavata religion in the original epic 
Bharata. This was done in the original Gita; and although it 
might not have been the first- treatise to categorically 
expound the original form of the Bhagavata religion, yet, it is 
one of the principal books on that religion; and there seems to 
be no reason why its date should not be roughly fixed at about 
900 years before Christ. Since the Gita is, at any rate, the most 
important, if not the first treatise on the Bhagavata religion, it 
was necessary to show that the Desireless Karma-Yoga 


promulgated by it was not inconsistent with the other religious 
paths then in vogue, namely, the Karma-kanda, the Spiritual 
Knowledge in the Upanisads, the Samkhya philosophy, the 
Yoga philosophy dealing with 'Concentration of the Mind’, and 
the Philosophy of Devotion; and | may even say that that was 
the principal object of this book. Some persons raise the doubt 
that, the systematic sciences of Vedanta and Mimamsa could 
not have been dealt with in the original Gita. as they came into 
existence only at a later date; and that, therefore, Vedanta 
must have been subsequently interpolated, into the Gita. But, 
although the systematic sciences of Vedanta and Mimamsa 
may have come into existence later on,, yet, as has been 
stated above, the subject-matter dealt with by them was very 
ancient. Therefore, there is no difficulty, from the point of 
view of time, in the way of these subjects having appeared in 
the original Gita, Nevertheless, | do not say that no change was 
made in the original Gita , when the original Bharata became 
the Mahabharata. History shows us that whatever religion is 
taken, sub-sects come into existence in it in course of time, as 
a result of differences of opinion; and the same. law applies to 
the Bhagavata religion. It is clearly stated in- 'the 
Narayanlyopakhyana itself, that the Bhagavata religion was 
considered by some as four-folded (catur-vytha), that is,, 
made up of the four aspects of Vasudeva, Samkarsana, 
Pradyumna, and Aniruddha; and that it was considered by 
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others as three-folded, and by others as two-folded, and by 
others again as single-folded (Ma. Bha. San. 348.57); and some 
such other differences may also have arisen later on. At the 
same time, the Spiritual Knowledge contained in the 
Upanisads and the Samkhya philosophy were being further 
developed. Therefore, if there was any dis-arrangement in the 
original Gita, it would not have been unnatural, or inconsistent 
with the purpose of the original Gita, for the writer of the new 
Bharata to see that defect was removed, and that the 
Bhagavata religion was made consistent with the growing 
knowledge of the Pinda and the Brahmanda; and | have, 
therefore, shown in the Part of this Appendix headed 'the Gita 
and the Brahma-Sutras' above, that the present Gita contains, 
on that account, a reference to the Brahma-Sutras. There 
might also have been other similar differences in the original 
Gita. Still, it was not possible that .many such changes should 
be made in the original Gita. It does not appear that the 
authority of the Gita was acquired -by it after the date of the 
Mahabharata. | have stated above .that the Brahma-SUutras 
themselves have taken the Gita as authoritative by using the 
word 'Smrti’. If a material change had been made in the 
original Gita, when the original Bharata was changed into the 
Mahabharata, this authoritativeness of the Gita would 
certainly have suffered. But instead of that, its authority has, 
on the other hand, increased. We have, therefore, to draw the 
inference that whatever changes were made in the original 


Gita, they were not material, and that the changes which were 
made, were made in such a way as to promote and carry out 
its original import. It is clear from the various Gitas which have 
been mentioned in the different Puranas on the basis of the 
present Bhagavadgita, that the form which it then acquired 
was a permanent form, and that there were no further 
changes in it. Because, if the Gita had not become fully 
authoritative, that is to say, invariable, at least some centuries 
before the date of the most ancient of these Puranas, it would 
not have been possible to conceive the idea of including . 
other Gitas on the basis of this Gita in those Puranas. And the 
attempts made by various doctrine-supporting commentators 
to stretch the meanings of the words in one and the same Gita 
in order to show 
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that the purport of the Gita was consistent with their own 
doctrines, would also in that case not have become necessary. 
A doubt is raised by some scholars that many changes must 
have been made from time to time in the Gita in the present 
Mahabharata, on the ground that the present Gita contains 
many mutually contradictory doctrines. But, | have shown 
above that these inconsistencies are not substantial, and that 
this mental confusion is due to people not having properly 
understood the previous and subsequent Vedic methods of 
expounding religion. In short, it will be seen from the above 


exposition that (i) the original Bharata and the original Gita , 
which propounded the original Bhagavata religion, were 
written about 500 years after the rise of the Bhagavata 
religion, which harmonised the various ancient Vedic aspects 
of religion, and specially supported the Path of Energism, that 
is to say, about 900 years before Christ; that (ii) though, when 
the Bharata was changed into the Mahabharata, there might 
have been some minor improvements in the original Gita, 
which would be promotive of its purport, yet, the form of the 
original Gita was not then substantially changed; and that (iii) 
after the present Gita had been included in the present 
Mahabharata, there was no subsequent change in it, nor was it 
possible that any such change should take place. The fixing of 
the form and the date of the original Gita and the original 
Bharata have been made by me approximately and in a liberal 
way, because that amount of information which would be 
necessary for fixing those matters definitely is not now 
available. But, the same is not the case with the present 
Mahabharata and the present Gita; and there are ways 
available for fixing their respective dates. | have, therefore, 
discussed that matter separately in the next part of this 
Appendix. My readers must, however, bear it in mind that the 
present Gita and the present Mahabharata, that is to say, the 
forms in which the Gita and the Mahabharata are now found 
by us, after changes have taken place in their respective forms 
in course of time, are not the original forms of those respective 
books. 
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PART V. — THE DATE OF THE PRESENT 
GITA. 


| have proved above in a general way that the Bhagavadgita. is 
the most important work dealing with the Bhagavata religion; 
that this Bhagavata religion came into existence about 1400 
years before Christ; and that the original Gita must have come 
into existence some centuries after that; and | have also said 
that though the original Bhagavata religion favoured Desireless 
Action, it gradually assumed a Devotional form, and ultimately 
came to include the principles of Qualified-Monism 
(visistadvaita). More information about the original Gita or the 
original Bhagavata religion is not available, at least at the 
present day; and the same was the case with the present 
Mahabharata and the present Gita about 50 years ago. But, as 
a result of the efforts of Dr. Bhandarkar, the late Mr. 
Kashinathpant Telang, the late Mr. Shankar Balkrishna Dikshit, 
and Rao Bahadur Chintamanrao Vaidya, many proofs have 
now. become available for fixing the data of the present 
Bharata and the present Gita; and very recently, the late Mr. 
Tryambak Gurunath Kale has also adduced some more proofs. 
This part of the Appendix has been briefly made up by me by 


putting together all these matters and adding to them 
whatever addition was necessary in my opinion. In the 
beginning of this Appendix | have shown with proofs that the 
present Mahabharata and the present Gita must have been 
written by one and the same hand. When these two treatises 
are accepted as being written by the same hand, and therefore 
necessarily contemporaneous, one can easily fix the date of 
the Gita by fixing the date of the Mahabharata. | have, 
therefore, in this- part of the Appendix mentioned first the 
various important proofs which are now available for fixing the 
date of the present. Mahabharata, and then shown 
independently those proofs, which are useful for fixing the 
date of the present Gita. | have followed this course in order 
that the fixing of the date of the Gita should not suffer, if 
someone finds the proofs adduced by me for fixing the date of 
the Mahabharata not sufficiently definite. 


THE FIXING OF THE DATE OF THE MAHABHARATA 


The Mahabharata is an extremely extensive work; and it is 
stated in that book itself, that it consists of one hundred 
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thousand stanzas. But Rao Bahadur Vaidya has shown in the 
first Appendix to his criticism in English on the Mahabharata, 
that the present edition of the Mahabharata consists of less 
than that number of stanzas, and that we do not arrive at that 
total, even by adding the Harivarnsa to it. [1] Nevertheless, 
there is no reason for not accepting the position that the larger 
book, which came into existence when the Bharata became 
the Mahabharata, must have been more or less the same as 
the present edition of the Mahabharata. | have stated above 
that this Mahabharata makes a mention of the Nirukta of 
Yaska and of Manu-Samhita, and that the Gita even mentions 
the Brahma-Sutras. The other proofs which are avail- able for 
fixing the date of the Mahabharata are as follows:— 


(1) This book of eighteen parvas and the Harivarmsa, found 
their way into the Java and Bali Islands before Saka 400 to 500; 
and it has been translated into the ancient language of those 
places known as 'Kavi'; and the following eight parvas of that 
translation, namely, the Adi, Virata, Udyoga, Bhisma, 
Asramavast, Musala, Prasthanika, and Svargarohana parvas are 
now available; and some of them have been printed. But, 
although the translation has been made into the Kavi 
language, the original Sanskrit stanzas from the Mahabharata 
have been retained in many places. | have considered some of 


[1] "The Mahabharata, a Criticism" p. 185. Wherever this criticism of Rao 
Bahadur Vaidya on the Mahabharata has been referred to, this book is 
meant. 


the stanzas from the Udyogaparva. All these stanzas can be 
found here and there in the chapters of the Udyogaparva of 
the Calcutta edition of the present Mahabharata. This proves 
that the Mahabharata of a hundred thousand stanzas had 
become authoritative in India at least 200 years before Saka 
400; because, it would otherwise not have been necessary at 
all to take it into the Java and Bali Islands. The Mahabharata 
has also been translated into the Tibetan language, but, that is 
later in point of time than this, [1] 
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(2) There is now available a stone inscription of the Gupta 
kings made in Cedi Samvat 197, that is to say, the 367th year 
of the Saka era, which contains a clear reference that the 
Mahabharata was a book of a hundred thousand verses; and 
this reference clearly proves that the Mahabharata must have 
been in existence at least 100 to 200 years before Saka 367. [2] 


[1] See the reference to the Mahabharata of the Java Island at pp. 32-38 of 
the issue of the Modern Review for July 1914. A reference to the 
Mahabharata in the Tibetan language has been made in Rockhill's Life 
of the Buddha, p. 228, Note I. 


[2] This stone inscription has been fully reproduced at page 134 of the third 
part of the book called Inscriptionum Indicarum, and it has been 
referred to by the late Mr. Shankar Balkrishna Dikshit in his Bharatiya 
Jyotih-Sastra at page 108. 


(3) Many of the dramas of Bhasa, which have now been 
published, have been written on the basis of certain chapters 
of the Mahabharata. It, therefore, follows that the 
Mahabharata was then available and was looked upon as 
authoritative. The drama, Balacarita of Bhasa contains a 
reference to the incidents of the youth of Sri Krsna and to 
Gopis. Therefore, we have to say that the Harivamsa must also 
then have been in existence. There is no doubt that Bhasa 
lived before Kalidasa. Tanjore Ganapati Shastri, who has edited 
the dramas of Bhasa, has stated in his preface to the drama 
that Bhasa lived even before Canakya; because, a stanza found 
in the dramas of Bhasa, is to be found in the Artha-Sastra of 
Canakya; and it is clearly stated in that place that that stanza is 
a quotation. Bat although this period of time is not definite, 
yet, Bhasa can certainly not be placed in my opinion later than 
the second or third century A. D. 


(4) It is established from Buddhistic treatises, that a Buddhist 
poet named Asvaghosa lived at the beginning of the 
Salivahana era. This ASvaghosa wrote two epics in Sanskrit on 
the Buddhistic religion, called Buddhacarita and 
Saundarananda. In both these epics, stories from the Bharata 
have been referred to. There is besides a book in the shape of 
a lecture on the Vajrasucikopanisad which is attributed to 
ASvaghosa; or it may even be said that this Vajrasuci Upanisad 
was written by him. Prof. Webber published this book in 
Germany in 1860, and it contains the stanzas "saptavyadka 
dasarnesu" etc. from the Sraddha-Mahatmya, in the 


Harivamsa (Hari. 24.20 and 21); and some other stanzas from 
the Mahabharata itself (such as, Ma. 
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Bha. San. 261.17). This clearly proves that the present 
Mahabharata of a hundred thousand stanzas including the 
Harivarnsa was in existence before the commencement of the 
Saka era. 


(5) The Bharata and the Mahabharata have been 
independently referred to in the Asvalayana-Grhya-Sitra (3. 4. 
4), and a stanza from the Yayati Upakhyana of the 
Mahabharata (Ma. Bha. A. 78.10) appears in one place in the 
Baudhayana-Dharma-SUtra (2.2.26). Buhler says that this one 
stanza is not sufficient proof for saying that the Mahabharata 
existed before Baudhayana [1]; but this objection is 
groundless, because the Grhyasesa-Sutra of Baudhayana 
contains a reference to the Visnu-Sahasranama (Bau. Gr. Se. 1 
22.8); and further on, in the same SUtra (2. 22. 9), the stanza 
"patrarm puspam phalam toyam" etc. from the Gita (Gr. 9.26) 
has been mentioned. These references in the Baudhayana- 
Sutra were first pointed out by the late Mr. Tryambak 
Gurunath Kale [2]; and they prove that the objection raised by 
Prof. Buhler is groundless, and that both Agvalayana and 


[1] Sacred Books of the East. Vol. XIV. Intro, p. xli 


Baudhayana were conversant with the Mahabharata. Buhler 
has established on other evidence that Baudhayana must have 
lived about 400 years before Christ. 


(6) Where the incarnations of Visnu have been mentioned in 
the Mahabharata itself, there is no reference to Buddha; and 
where the ten incarnations are mentioned in the 
Narayaniyopakhyana (Ma. Bha. San. 339. 100), the Harnsa is 
taken as the first incarnation, and Kalki is placed immediately 
after Krsna to make up the total of ten. Yet, where the future 
state of the Kali-Yuga is referred to in the Vanaparva, it is 
stated that: — "edukacinha prthivi na devagrha-bhusita", i.e., 
"on the earth,, there will be 'eduka' instead of temples of 
gods" (Ma. Bha, Vana. 190. 68). An edika is a pillar, tower, and 
other edifice, erected as a memorial over some buried hair, 
tooth etc. of Buddha; and it is now-a-days known as 'dagoba'. 
‘dagoba’' is a corruption from the Sanskrit word 'dhatu-garbha' 
(in Pali, dagoba), 
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[2] The whole of the essay of the late Mr. Tryambak Gurunath Kale has 
been published in The Vedic Magazine and Gurukul Samachar Vol. VII 
Nos. 6,7, pp. 528-532. There the name of the writer is. wrongly 
mentioned as 'Prof. Kale’. 


and 'dhatu' means the 'memento which is buried’. In Ceylon 
and in Burma there is many a dagoba, in numerous places. This 
shows that the Mahabharata must have been written after the 
date of Buddha, but before he was looked upon as an 
incarnation. The words ‘Buddha’ and 'Prati-Buddha' occur in 
various places in the Mahabharata (San. 194.58; 307.47; 
343.52). But there the words only mean a Jhanin, a Knower, or 
a Sthitaprajia. That word does not seem to have been taken 
from the Buddhist religion; nay, there is good reason for 
believing that the Buddhists themselves have taken these 
words from the Vedic religion. 


(7) In the Mahabharata, the enumeration of constellations 
does not start with Asvini, but with Krttika. (Ma. Bha. Anu. 64 
and 89); and the zodiacal signs Mesa, Vrsabha, etc., are 
nowhere mentioned. This is a matter of very great importance 
from the point of view of the date of the Mahabharata; 
because, one can easily draw the inference from this fact that 
the Mahabharata must have been written before the zodiacal 
signs Mesa, Vrsabha etc. were known in India as a result of 
contact with the Greeks, that is to say, before the date of 
Alexander. But a still more important fact is the enumeration 
of the constellations starting with Sravanaa. It is stated in the 
Anugita that Visvamitra started the enumeration of the 
constellations with Sravana (Ma. Bha. Aégva. 44.2, and Adi 
71.34). That has been interpreted by commentators as 
showing that the Uttarayana then started with the Sravana 
constellation, and no other interpretation is proper. At the 


date of the Vedanga-Jyotisa, the Uttarayana used to start with 
the Sun in the Dhanistha. constellation. According to 
astronomical calculations, the date when the Uttarayana 
should start with the Sun in the Dhanistha constellation comes 
to about 1500 years before the Saka era; and according to 
astronomical calculations, it takes about a thousand years for 
the Uttarayana to start one constellation earlier.. According to 
this calculation, the date when the Uttarayana ought to start 
with the Sun in the Sravana constellation comes to about 500 
years before the Saka era. Therefore, it can be proved 
mathematically that the present Mahabharata must have been 
written about 500 years before the Saka era. The late Mr. 
Shankar Balkrishna Dikshit has drawn the same conclusion in 
his Bharatiya Jyotih-Sastra. 
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(Bha. Jyo. pp. 87 — 90, 111 and 147). The important feature of 
this evidence is that the date of the present Mahabharata 
cannot be taken to much more than 500 years before the Saka 
era. 


(8) Rao Bahadur Vaidya has in his criticism in English on (the 
Mahabharata shown that the Greek ambassador named 
Megasthenes, at the Court of Chandragupta (320 B. C.), knew 
some of the stories in the Mahabharata. The works of 
Megasthenes are not now available in their entirety. But 


extracts made from them by other persons have been 
collected together, and were first published in German; and 
they have been translated into English by M'Crindle. It is stated 
in this book, (pp. 200 — 205), that the Heracles mentioned by 
Megasthenes was none but Sri Krsna; and that at the date of 
Megasthenes, this Sri Krsna, used to be worshipped by the 
Sauraseni people, and that these Sauraseni people used to live 
in Muttra. [4] It is also stated there that Heracles was the 
fifteenth in line of descent from Dionisus; and there is a 
statement even in the Mahabharata (Ma. Bha. Anu. 147.25 — 
33) that Sri Krsna was fifteenth in line of descent from Daksa 
Prajapati. Also the descriptions given by Megasthenes (p. 94) 


[1] See M'Crindle's Ancient India — Megasthenes and Arrian pp. 200- 205. 
This statement of Megasthenes has been fortified in a very curious way 
by a recent discovery. The Progress Report of the Archaeological 
Department of the Bombay Government for the year 1914 has been 
recently published. It reproduces the inscription on a garudadhvaja 
(eagle monolith) known as 'Khambababa' at Besanagar near Bhilsa in 
the Gwalior State In that inscription, it is stated that a Greek or yavana 
named Heliodorus who had been converted to Hinduism, had 
constructed a temple to Vasudeva in front of that monolith; and that 
this Heliodorus was the ambassador sent by the Greek king Antiocledes 
who ruled at Taksasila, to the Court of the king Bhagabhadra ruling at 
Bhilsa. It has now been established from the coins of the king 
Antiocledes, that he was ruling in 140 B. C. This, therefore, clearly 
establishes not only that the worship of Vasudeva was already in vogue 
at this time, but also that yavanas had started building temples to 
Vasudeva. | have stated above that not only Megasthenes, but also 
Panini knew of the worship of Vasudeva. 


of the karna-pravarana, ekapada (one-footed ~Translator.), 
lalataksa (cyclops, with one eye 
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only in the forehead~Translator.) and other strange people, 
and of ants (pipilika) who bring up gold are also to be found in 
the Mahabharata (Ma, Bha. Sabha. 51 and 52). These and 
other- facts clearly prove that not only the Mahabharata but 
also the history of Sri Krsna and the worship of sri Krsna were 
in Vogue already at the date of Megasthenes. 


When it is remembered that all the proofs mentioned above 
are not mutually inter-dependent but are independent, it 
becomes clear beyond doubt that the present Mahabharata 
was in vogue at least about 500 years before the Saka era. It is 
quite likely that some stanzas have been interpolated into or 
deleted from the Mahabharata after that date. But we are now 
dealing with the question not of any particular stanzas but of 
the principal book itself; and it is quite clear that this book 
must have been written at least 500 years before the Saka era. 
| have shown at the commencement of this Appendix that the 
Gita is a part of the Mahabharata, and has not been 
interpolated into it. subsequently; therefore, the Gita must be 
considered to be of the same date. The original Gita may have 
been earlier than this; because, as has been shown in the 


fourth part of this Appendix, the tradition of the original Gita 
has to be- taken much further back. But, whatever may be 
said, it is absolutely clear that its date cannot be placed after 
the date of the Mahabharata. This fact is established not 
merely by the evidence mentioned above; for, there is also 
independent evidence about it, which | shall now place before 
my readers. 


THE FIXING OF THE DATE OF THE GITA 


The evidence mentioned above does not contain a clear 
reference by name to the Gita . Its date has been fixed there 
by reference to the Mahabharata. | shall now set out the 
evidence which contains a clear reference to the Gita. But 
before | do so, it must be mentioned that the late Mr. Telang 
has fixed the date of the Gita as being before Apastamba, that 
is to say, at least 300 years before Christ; and Dr. Bhandarkar 
has in his book in English named Vaisnavism, Activism, and 
other sects accepted - the same opinion. [1] Prof. Garbe is of 
the opinion that the date 


p.792 


[1] See Telang's Bhagavadgita, S. B. E. Vol. VIII Intro pp. 21 and 34; Dr. 
Bhandarkar's Vaisnavism, Saivism, and other sects, p. 13;; Dr. Garbe's 
Die Bhagavadgita p. 64. 


fixed by Mr. Telang is not correct, and that the original Gita 
must have been written about 200 years before Christ, and 
that it was revised in the second century after Christ. But it will 
be seen that the opinion of Dr. Garbe is incorrect for the 
following reasons:— 


(1) The Sarmmkarabhasya is the most ancient among the 
criticisms and commentaries on the Gita which are now avail- 
able. Sri Sarmkaracarya has also written a commentary on the 
Sanatsujatiya chapter of the Mahabharata; and he has in many 
places in his works taken the statements from the Anugita, the 
Manu-Brhaspati conversation, and the Sukanupraéna in the 
Mahabharata as authoritative. It is, therefore, clear that in his 
times, the Mahabharata and the Gita, used to be looked upon 
as authoritative. The birth of Sri Samkaracarya is fixed at Saka 
710 on the authority of a sectarian stanza, .as has been proved 
by Prof. Kashinath Bapu Phatak. But in my opinion this date 
must be taken back by another hundred years; because, it is 
stated in the book named Darsana-Prakasa, which belongs to 
the Mahanubhava sect, that Sri Samkaracarya entered the 
cave in the year "yugma payodhi rasanvita Sake", that is, in 
Saka 643 [1]; and at that time, the Acarya was only 32 years 


[1] This is a peculiar Sanskrit way of describing dates; yugma means two; 
payodhi means ‘ocean’, of which there were believed to "be four; and 
rasa means ‘taste’, of which there are six kinds; and those digits are to 
be read from right to left; thus we get the Saka year 642. “Translator. 


old. Therefore, the date of his birth is proved to be Saka 610. 
In my opinion, this date is more correct than the date fixed by 
Prof. Phatak. But | cannot deal with that question in detail 
here. In the SAmkarabhasya on the Gita, many previous 
commentators are referred to; and Samkaracarya has in the 
very beginning of that commentary stated that he has refuted 
the opinions of all the previous commentators and written a 
new commentary on the Gita. Therefore, whether one takes 
the date of the birth of the Acarya as Saka 610 or Saka 710, the 
Gita must undoubtedly have been in vogue at least 200 to 300 
years before that time. Let us now see in what way and to 
what extent we can go further back than that date, for fixing 
the date of the Gita. 
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(2) The late Mr. Telang Las shown that Kalidasa and 
Banabhatta both knew of the Gita. The stanza "anavaptam 
avaptavyam na te kimcana vidyate" in the Visnu-Stuti in the 
Raghuvarnsa (10.31) of Kalidasa, is similar to the stanza "nan 
avaptam avaptavyam " etc., in the Gita (GI. 3.22); and in the 
paranomastic (slesa-pradhana) sentence "mahabharatam 
ivananta gita karnan ananditataram" in the Kadambart of 
Banabhatta, there is a clear reference to the Gita. Kalidasa and 
Bharavi are clearly referred to in a stone inscription dated Saka 
556; and it is now definitely proved, as shown by the late Mr. 
Pandurang Govind Shastri Parakhi, in his essay in Marathi on 


Banabhatta, that Banabhatta was in the service of the king Sri 
Harsa, in about Saka 528. 


(3) In the Bhisma-parva of the Mahabharata, which has found 
its way into Java, there is a chapter called the 'Gita’; and in it, 
we find word for word 100 to 125 stanzas from various 
chapters in the Gita. But there are no stanzas in it from the 
12th, 15th, 16th, and 17th chapters. Yet, there is no objection, 
on that account, to saying that the Gita was then as in its 
present form; because, the Gita has been translated there into 
the Kavi language, and the Sanskrit stanzas found in it are 
taken by way of extracts or illustrations here and there. 
‘Therefore, it would not be proper to draw the conclusion that 
the Gita then contained only as many stanzas as are found in 
this translation. Dr. Narhar Gopal Sardesai got this information 
in Java when he went there; and he has published it in the 
issue of the Modern Review for July 1914 as also in the 
Magazine called Chitramaya Jagat. It is clear from this, that the 
Bhismaparva of the Mahabharata contained the Gita at least 
200 years before Saka 400 to 500, and that the stanzas in it 
were in the same sequence as in the present Gita. 


(4) In the first chapter of this book, | have given some 
information about the references to the Gita or the other Gitas 
written on the basis of the Bhagavadgita, which are found in 
the Visnu-Purana, the Padma-Purana etc. In order that the Gita 
should have been adopted in this way, it must have become 
authoritative and an object of respect even in those days. It is 


clear that nobody would otherwise think of imitating it. It is, 
therefore, also clear that 
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the Gita must be at least 100 to 200 years earlier in point of 
time than the earliest of these Puranas. One cannot take the 
commencement of the age of the Puranas at later than the 
second century A. D.; and therefore, the date of the Gita is 
taken back at any rate to somewhere about the beginning of 
the Saka era. 


(5) It has been stated above that both Kalidasa and Bana. knew 
about the Gita. The dramas of Bhasa, who lived before 
Kalidasa, have been recently published. In the drama called 
Karnabhara, out of these dramas, we find the following as the 
twelfth stanza:- 


hato 'pi labhate svargam jitva tu labhate yasah | 
ubhe bahumate loke nasti nisphalata rage I 


This stanza is exactly the same as the stanza: "hato va 
prapsyasi svargam" etc. (GI. 2.37); and, as it is proved from the 
other dramas of Bhasa that he was fully acquainted with the 
Mahabharata, one can safely draw the conclusion that in- 
writing the stanza mentioned above, he had in mind the stanza 
in the Gita referred to above. It, therefore, follows that the 
Mahabharata and the Gita existed before the date of Bhasa. 


Pandit Ganapati Shastri has proved that Bhasa must have lived 
200 to 300 years before the Saka era. But, some are of the 
opinion that he lived 100 to 200 years after the Saka era. Even 
if this latter opinion is correct, the Mahabharata and the Gita 
must have become commonly accepted books at least 100 to 
200 years before the date of Bhasa, that is to say, about the 
beginning of the Saka era. 


(6) But, the late Mr. Tryambak Gurunath Kale has published in 
the English magazine issued by the Gurukul and called the 
Vedic Magazine, a forcible proof about old writers — having 
adopted stanzas from the Gita ("Vol. 7, Nos. 6 and 7 pp. 528 — 
532, Margasirsa and Pausa Samvat 1970). Before this 
publication, Western Sanskritist were of opinion that the; Gita 
was not found referred to in any books more ancient than the 
Sanskrit dramas or the Puranas, e. g., in the SUtra treatises 
etc.; and that therefore, the Gita must have been written 
shortly after the age of the Sutras, that is to say, in about the 
second century of the Christian era. But the late Mr. Kale 
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has shown that this surmise is wrong. In the Baudhayana- 
Grhyasesa-Sitra (2.22.9), the stanza, "patrarn puspam" etc. 
(Gi. 9.26) has been taken 'verbatim with the opening remark 
"tadaha bhagavan" in the following words: — 


desabhave dravyabhave sadharne kuryan manasa 
varcayed iti | 
tadaha bhagavan — 


patram puspam phalam toyam yo me bhaktya 
prayacchati tad aharn bhakty upahrtam asnami 


prayatatmanah Il iti; 


and it is stated further on, that one should become meek- 
minded by Devotion and then recite these incantations, of. 
"bhaktinamrah etan mantran adhiyita"; and it is stated at the 
end of the third prasna of this Grhyasesa-Sutra, that by reciting 
the twelve-lettered incantation "om namo bhagavate 
vasudevaya", one acquired the same merit as that of 
performing an Asvamedha-Yajiia. From this it is clear that the 
Gita, as also the worship of Vasudeva, was fully in vogue 
before the date of Baudhayana. Besides this, there is the 
following sentence in the Pitrmedha-Sutra of Baudhayana, in 
the beginning of the third prasna, namely, 


jatasya vai manusyasya dhruvam maranam iti 

vijaniyat tasmaj jate na prahrsyen mrte ca na visidet, 
which can clearly be seen to have been inspired by the 
following stanza in the Gita: — 


jatasya hi dhruvo mrtyuh dhruvar janma mrtasya ca | 


tasmadapariharye 'rthe na tvam Socitum arhasi Il (Gi. 
2. 27); 


and when, in addition to this, you take the stanza "patram 
puspam" etc., there remains no doubt whatsoever about the 
matter. It has been stated above that we find in the 
Baudhayana-Sutra, one stanza from the Mahabharata itself. 
The date of Baudhayana is about 100 to 200 years before 
Apastamba; and Prof. Buhler has come to the conclusion . that 
the date of Apastamba cannot be more than 300 years before 
Christ. [1] But, in my opinion, that date must be taken. 
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slightly forward; because, there is no mention in the 
Mahabharata of the zodiacal signs Mesa, Vrsabha etc.; and the 
sentence "minamesayor mesavrsabhayor va vasantah" of 
Baudhayana has been quoted in the Kala-Madhava, and has 
also been taken in the Bharatiya-Jyotih-Sastra (p. 102) written 
by the late Shankar Balkrishna Dikshit. From this also, one can 
draw the definite inferences, that the Mahabharata is earlier in 
point of time than Baudhayana; that Baudhayana lived at least 
400 years before the Saka era; and that the Mahabharata and 
the Gita were written at least 500 years before the Saka era. 
The late Mr. Kale has placed the date of Baudhayana at 700 to 
800 years before Christ, but that is not correct. He has 


[1] See Sacred Books of the East Series, Vol. II. Intro, p. xliii; and also the 
same Series Vol. XIV. Intro, p, xliii. 


evidently lost sight of the statement of Baudhayana regarding 
the zodiacal signs. 


(7) It will be clearly seen by anybody from the above evidence 
that the present Gita was in existence at least 500 years before 
the Saka era; that it was known both to Baudhayana and 
Asvalayana; and that one can trace the gradual history of it 
uninterruptedly right down to the date of Sri Sarnkaracarya. 
But all this evidence is from Vedic religious treatises; the 
evidence which | am now going to mention is from literature 
other than Vedic literature, that is to say, from Buddhistic 
literature; and the above-mentioned ancientness of the Gita is 
more forcibly and independently established, in an 
unambiguous way, by that evidence. | have stated above the 
opinions of Buhler and of the celebrated French scholar Senart 
that the Bhagavata religion had come into existence before 
Buddhism; and | have dealt with the question of the growth of 
Buddhism and of its relation to the Hindu religion etc., 
independently, in the next part of this Appendix. | am giving 
here in short only such references as are necessary for fixing 
the date of the Gita. From the sole fact that the Bhagavata 
religion was previous to Buddhism, one cannot draw the 
definite conclusion that the Gita was also prior in point of time 
to Buddha; because, there is no definite evidences for saying 
that the Bhagavata religion came into existence 
simultaneously with the Gita. It is, therefore, necessary to see 
whether or not Buddhist writers refer anywhere specifically to 


the Gita. It is clearly stated even in the ancient Buddhistic 
treatises, that the four 
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Vedas, the Vedangas, the Vyakarana, Astronomy, Itihasa, 
Nighantu and other hooks relating to the Vedic religion existed 
at the time of Buddha. There is, therefore, no doubt that the 
Vedic religion had reached its perfection before the date of 
Buddha. Although the new religious sect which was formed 
after that date by Buddha, was, from the Metaphysical point of 
view, un-Atmic (denying the existence of the Atman 
~Translator.), yet, from the point of view of conduct in life, it 
followed the Path of Renunciation preached in the Upanisads, 
as will be shown in the next part. But at the date of Asoka, this 
state of Buddhism had changed and Buddhist mendicants had 
given Tip living in the woods, and are seen to have gone as far 
as China towards the East, and as far as Alexandria and Greece 
towards the West, for the propagation of religion, and on 
other philanthropic missions. Why Buddhist mendicants gave 
up living in the woods and started doing philanthropic works Is 
a question of immense importance in the history of Buddhism. 
If one considers the ancient Buddhistic treatises, it is stated in 
the Khaggavisana-Sutta in the Sutta-nipata that the 'bhiksu' 
(mendicant), who reached the state of an arhata (Perfect) 
should live in the woods like a rhinoceros, without doing 
anything; and it is stated in the Mahavagga (5.1.27) in the 


story of Sonakolivisa, the personal disciple of Buddha that: "for 
the mendicant who has reached the state of nirvana 
(Annihilation) — "katassa paticayo natthi karaniyam na vijjati" — 
"nothing remains to be done, and nothing of what has been 
done remains to be suffered for". This is Pure Renunciation, 
similar to the Path of Renunciation of our Upanisads. Not only 
is the sentence "karaniyam na vijjati" similar in meaning to the 
words "tasya karyam na vidyate" in the Gita, but it is word for 
word the same. But when this original renunciatory mode of 
life of Buddhist mendicants changed, and they began to 
perform philanthropic works, there arose a conflict between 
the old thought and the new thought, and those who belonged 
to the former began to call themselves 'theravada' (older sect), 
and the new school of thought called their sect 'mahayana' 
(superior path) and began to refer to the older sect as 
‘hinayana’ (inferior path). Asvaghosa belonged to the 
Mahayana sect, and was of the opinion that, 
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Buddhist yatins should take part in philanthropic works-. 

Therefore, in the advice which Buddha is shown to have given’, 

to Nanda, at the end of the poem Saundarananda, when 

Nanda had reached the state of an arhata, he first says: — 
avaptakaryo 'si param gatim gatah 


na te 'sti kirncit karaniyam anvapi | (Sau. 18.54) 


that is, "your duty in life is over, you have acquired the highest 
state; now there does not remain for you even the least duty 
(of your own)". And then, he goes on to say:— 


vihaya tasmad iha karyam atmanah 


kuru sthiratman parakaryam apy atho | (Sau. 18. 57) 


that is, "therefore, give up Action for yourself, hut become 
perfectly equable in Reason, and perform Action for others"; 
There is a world of difference between the preaching of 
Buddha in the ancient books, which advocated Abandonment 
of Action, and the words put by Asvaghosa into the mouth of 
Buddha in the Saundarananda-kavya; and it will be seen that 
this argument of Asvaghosa, is similar not only in meaning but 
also literally and word for word to what is stated in the third 
chapter of the Gita, namely, "tasya karyam na vidyate" (i.e., 
"for him no duty (for his own benefit) has remained" — 

Trans,) ... and "tasmad asaktah satatam karyam karma 
samacara", i.e., "therefore, perform desirelessly that duty 
which has befallen you" (Gr. 3.17, 19). From this, one can draw 
the inference that this argument has been; borrowed by 
ASsvaghosa from the Gita; because, as has been shown above, 
the Mahabharata existed before Asvaghosa. But this fact does 
not remain only in inference. It is stated in the book called, 
Taranatha, which is a history of (Buddhism written in the 
Tibetan language, that the "Jfianin Sri Krsna and Ganesa" were, 
responsible for Rahulabhadra, the preceptor of Nagarjuna, 
who was the principal protagonist of the Mahayana sect, 
getting the idea of this Activistic improvement in the original 


renunciatory path of the Buddhists. This book (Taranatha) was 
translated' into German from the Russian, but not into English 
| have 
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taken an extract from it (Taranatha) from the book written by 
Dr. Kern in 1896 on the Buddhist religion. [1] Even Dr. Kern is 
of opinion that there is a reference to the Bhagavadgita, by the 
word 'Sri Krsna’. There are some stanzas in the book named 
Saddharma-Pundarika out of the Buddhist religious treatises of 
the Mahayana sect, which are quite similar to the stanzas in 
the Bhagavadgita. But, this and all other matters will be 
considered by me in the next part of this Appendix. All that | 
have to say at present is that Buddhist writers themselves 
admit that though the original Buddhistic religion advocated 
Asceticism, the Bhagavadgita was responsible for the coming 
into existence of the Mahayana sect, which advocated Action 
and Devotion; and the similarity shown above between the 
writings of ASvaghosa and the Gita only strengthens this 
conclusion. Western scholars have come to the conclusion that 
Nagarjuna, the first promulgator of the Mahayana sect, lived 
100 to 150 years before the Saka era; and it is quite clear that 


[1] See Dr. Kern's Manual of Indian Buddhism, Grundriss Ill. 8, p.122. The 
principal book of the Mahayana sect called Amitayu-Sutta was 
translated into Chinese about 148 A. D. 


the Mahayana doctrine must have been initiated during the 
reign of the king Asoka. Therefore, it is proved independently 
from Buddhistic books and from the histories of Buddhism 
written by Buddhist writers themselves, that the Bhagavadgita 
was in existence before the rise of the Mahayana sect, and 
possibly even before the date of Asoka — that is, at least 300 
years before the Christian era. 


When one considers all the proofs mentioned above, there 
does not remain the slightest doubt that the present 
Bhagavadgita was in existence at least 500 years before the 
Saka era. The opinions of Dr. Bhandarkar, the late Mr. Telang, 
Rao Bahadur Chintamanrao Vaidya, and the late Mr. Dikshit 
were more or less the same, and they must be taken as correct 
on this point. The opinion of Prof. Garbe is different; and he 
has taken the words "yogo nastah" — i.e., " in whom Yoga has 
been destroyed", from the stanzas relating to the tradition of 
the Gita doctrine in the fourth chapter of the Gita, as an 
authority for his opinion; and he has interpreted the word 
‘yogo' there to mean 'Patafijala-Yoga'. But | have shown above 
with authorities 
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that the word 'yogo' in this place does not mean 'Patafijala- 
Yoga" but means Karma-Yoga. Therefore, the opinion of Prof. 


Garbe is wrong and unacceptable. It, therefore, follows 
beyond! doubt that the date of the present Gita must be taken 
as not later than 500 years before the Saka era. | have shown 
in Part IV above that the original Gita must have been some 
centuries older. 


PART VI— THE GITA AND BUDDHISTIC 
LITERATURE. 


In order to fully realise the importance of the evidence of 
Buddhistic works adduced by me above for fixing the date of 
the present Gita, it is necessary to consider here shortly the 
general similarities and dissimilarities between the Gita on the 
one hand and the Buddhistic treatises or Buddhistic religion on 
the other hand. | have mentioned above in any number of 
places that the Sthitaprajiia of the Gita belongs to Path of 
Energism; and that that is the most important feature of the 
Gita-doctrine. But, if one keeps aside for a moment this special 
feature of the Sthitaprajfiia , and considers only his mental and 
moral qualities, one sees a very strange similarity between the 
characteristics of the Sthitaprajfia (G1. 2.55 — 72), the Brahma- 
nistha (4.19 — 23; 5.18 — 28), and the Bhakti-yogin (12.13 — 19), 
mentioned in the Gita, and the characteristics mentioned in 
various Buddhistic works of an arhata who has become fit for 
Nirvana, that is to say, of a Buddhist yatin, who has reached 


the state of perfection (Dhammapada stanzas 360 — 423 and 
Muni-Sutta and Dhammika-Sutta out of the Sutta-nipata). In 
these descriptions, wo also find similarity of words where, like 
the Sthitaprajiia, or the 'bhaktiman’, the true mendicant 
(bhiksu) is described as being 'peaceful' (Santa), 'desireless' 
(niskama), ' mine-less' (nirmama), 'desireless' (nirast), or 
(nirissita), 'equal in pain or happiness’ (sama-duhkha-sukha), 
‘non-commencing ' (nirarambha), 'homeless' (aniketana or 
aniveSana), ‘equal in praise or disparagement' (sama- 
nindastuti), and 'one who consider respect or disrespect, profit 
or loss, as the same' (See Dnammapada 40, 41 and 91; Sutta- 
nipata, Muni-sutta, 1.7 and 14, Dvayatanupassana-sutta 21 — 
23; and Vinaya-pitaka, Culla-vagga 7.4.7). The idea that what is 
light to the JAanin is darkness to the Ajhanin (Ignorant) 
conveyed by the wards "ya nisa sarvabhutanam tasyam jagarti 
samyami " (Gi. 2.69) 
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is to be seen in the 40th stanza of the Dvayatanupassana-sutta. 
and the words "arosaneyyo na roseti" —i.e., "one who is 
himself not worried, and who does not worry others", in the 
10th stanza of the Muni-sutta, is similar to the description in 
the Gita in the words "yasman no 'dvijate loko lokan nodvijate 
ca yah" (Gt 12.15)- Similarly, we find in the Salla-sutta, with 
slight verbal differences, the following ideas of the Gita, 
namely, 'that which has come to birth, is sure to die’, or, ‘in as 


much as the beginning, or the end of created things is 
imperceptible (avyakta), it is futile to lament over them’ (See 
Salla-sutta, 1 and 9; and Gi. 2.27 and 28); and the description 
to be found in the tenth chapter of the Gita and in the Anugita 
(Ma. Bha. Asva. 43, 44) in the words "the Sun out of the 
luminaries, the Moon out of the constellations, Gayatri out of 
the Vedic incantations" etc. is repeated just as it is in the Sela- 
sutta (21, 22) and Mahavagga (6. 35. 8). There are besides 
numerous other similarities of ideas which have been shown in 
the notes appended by the late Mr. Telang to his English 
translation of the Gita. But, on account of the insufficiency of 
the means then available for determining how these 
similarities came to be, or whether these ideas were originally 
from the Buddhistic literature or from the Vedic religious 
literature, and what inferences can be drawn from these facts, 
the late Mr. Telang has not written anything in. this matter 
beyond merely showing this strange similarity of words and 
meaning. But much more information about the Buddhistic 
religion has now become available; and as these questions are 
solved by that information, | will now briefly mention that 
information about the Buddhistic religion here. The English 
translation of the Gita, made by the late Mr. Telang, has been 
published in the Sacred Books of the East Series. English 
translations of Buddhistic religious treatises, have been 
published further on in the same Series. This; information has 
been principally taken from those translations; and the 
references to these Buddhistic treatises, as authorities,, are to 


the translations in this Series; and the Pali words or sentences 
quoted in some places have been taken from the original Pali 
books. 


The Buddhistic religion is, like the Jain religion, somewhat like 
a son who has separated from his, father after taking from, 
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him as much of his wealth as he wanted. Therefore, it is not a 
stranger religion, but is only a branch, which has come into 
existence in India, out of the previous Brahmin religion. This 
position has now been established beyond doubt. In the old 
Pali treatises to be found in Ceylon, such as, the Mahavarnsa or 
the DipavarnSa, there is a description about the kings who 
ruled after Buddha, as also the historical tradition of the 
various Buddhistic preceptors. Calculating time by reference to 
these hooks, one comes to the conclusion that Gautama 
Buddha reached the age of 80 years and died 543 years before 
Christ. But some of the stories in these books are inconsistent 
with each other. Therefore, Prof. Max Muller has made a 
critical examination of this calculation of time, and laid down 
the proposition that the true date of the death of Buddha must 
have been 473 years before the Christian era; and Dr. Buhler 
has shown that the name date is arrived at from the stone 
inscriptions of Asoka. But some critics like Prof. Rnys-Davids or 


Dr. Kern say, that this date must be pushed forward by 
between 65 to 100 years; and Prof. Geiger has very recently 
examined all these opinions, and drawn the conclusion that 
the true date of death of the Buddha must have been 483 
years before the Christian era. [1] Whichever date is accepted, 
this much at least is beyond doubt, that the Vedic religion had 
reached its fullest expansion before the birth of Buddha; and 
that, not only the Upanisads but also other religious works like 
the Dharma-Sttras, were in existence before that date; 
because, there are statements in the ancient Buddhistic 
religious treatises in the Pali language, that Gautama Buddha 
had personal discussions and conversations with some highly 
moral Brahmins, and bearded ascetics, who were well-versed 
in "the four Vedas, the Vedangas, Vyakarana, 
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Astronomy, Itihasa (history), Nighantu (medicine) etc., and had 
converted them to his own religion. (See the description of 
Sela in the Sela-sutta out of the Sutta-nipata and Vaththu- 
gatha 30 — 45). And just as ritualistic srauta sacrifices have 


[1] Some information about the date of the death of Gautama Buddha will 
be found in the Introduction to the English translation of the 
Dhammapada made by Prof. Max Miller (8. B. B. Vol. 2, Intro, pp. xxxv- 
xlv)) and that matter has been examined by Dr. Geiger in his 
Introduction to the translation of the Mahavamsa, published in 1912 
(The MahavarSa, by Dr. Geiger, Pali Text .Society, Intro, p. xxii et seq.). 


been deprecated in the Katha and other Upanisads (Katha. 
1.18; Munda. 1. 2. 10), or in the Gita, consistently with those 
Upanisads (2. 40 — 45; 9. 20 and 21), so also, and to a certain 
extent in the same words, has Buddha proved in the Tevijja- 
sutta (Traividya-Sutra), that "yajfias, yagas, etc. are useless and 
discardable"; and he has explained how that state, which is 
described by Brahmins as ' brahmasahavyataya' 
(brahmasahavyatyaya = brahma-sayujyata) can, according to 
him, be attained. From this it is clear, that the Buddhistic 
religion has come into existence by bringing about an 
improvement in the two branches of the Brahmin religion, 
namely, the Karma-kanda and JAana-kanda — that is, the state 
of a householder and the state of an ascetic, or in other words, 
Activism (pravrtti) and Renunciation (nivrtti) — after those two 
branches had become fully established. The ordinary rule of 
every reform is that some of the former matters remain and 
others change; and let us now consider, according to this rule, 
which things out of the Vedic religion remain in Buddhism and 
which have been given up. This question must be considered 
from the point of view of the state of the householder and of 
Asceticism. But as Buddhism was originally renunciatory or 
purely Inactivistic, we will first consider the aspect of 
Renunciation in both the religions, and then consider the 
state .of the householder in both. 


If one considers the Vedic Path of Renunciation, the principal 
element in it, will be seen to be the belief that all the activities 


in the world of Action are productive of Desire, that is to say, 
full of unhappiness; and that, in order to enable the Atman to 
permanently escape from it, that is, from the cycle of births 
and deaths, (i) the Mind has to be made desireless and 
renounced, and must be fixed on the eternal Parabrahman in 
the form of the Atman, which forms the foundation of the 
entire visible universe, and (ii) one has to totally abandon the 
duties .of family life and remain perpetually steeped in this 
Atmified state. Out of these, the visible world is defined by 
Name and 
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Form, and is perishable; and its unobstructed activity 
continues as a result of Causality (karma-vipaka). 


kammana vattati loko kammana vattati paja (praja) | 
kammani bandhana satta (satvani) rathassa 'niva yayato 


\| (Suttani. Vasethasutta, 61). 


that is; "the world, as also its inhabitants, continue in life as a 
result of Karma; just as the course of the moving chariot is 
regulated by its axis, so also is every created being bound by 
Karma". This principle of the JAana-kanda of the Vedic religion, 
or perhaps even the idea of the cycle of birth and death, as 
also the Vedic deities, Brahma, Indra, Maheévara, [vara,. 
Yama etc., and their various spheres, such as, svarga, (heaven) 


patala (antipodes) etc., described in the Brahmin religion, 
were- accepted by Buddha; and on that account, such 
technical words of Vedanta and Samkhya philosophy, as 
‘nama-rupa’, ‘karma-vipaka’, ‘avidya’, ‘'upadana’ , 'prakrti' etc., 
as also the traditions about Brahma and other Vedic deities 
(maintaining always the superiority of Buddha) are always to 
be found with some difference or other in Buddhistic 
literature. But, although the doctrines of the Vedic religion, 
regarding the world of Action, that the visible world is 
perishable and non-permanent, and that its activities are going 
on as a result of Causality,, were accepted by Buddha, yet, the 
doctrine of the Vedic religion or of the Upanisads, that there is 
some eternal, all-pervasive, element like Parabrahman, which 
is uniform with the Atman,, and is undefined by Name and 
Form, and which is the foundation of the perishable universe 
defined by Name and Form,, was not accepted by Buddha. This 
is the crucial difference between the two religions. Gautama 
Buddha has clearly said. (Sabbasava-sutta 9 — 13), that the 
Atman or the Brahman does. not exist in reality, but is a mere 
illusion; and that, therefore, no one should waste his time in 
thinking about the Atman and the Non- Atman, or on the 
meditation of, the Brahman. That Buddha did not admit any 
theory about the Atman, is patent from the Brahmajala-sutta 
out of the Digghanikaya. [1] 


[1] The Brahmajala sutta has not been translated into English; but a 
summary of it has been given by Prof. Rhys-Davids in the Sacred Books 
of the East Series Vol. XXVI. Intro, pp. xxiii-xxv,. to which the reader is 
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In this sutta after mentioning 62 different ideas about the 
Atman, as to -whether the Atman and the Brahman are one or 
two, it is stated that they are all illusory 'visions' (drsti); and 
even in the Milinda-prasna, it is clearly stated by Nagasena to 
the Greek Milinda (Minander), that according to Buddhism, 
"the Atman is not something which really exists" (Mi, Pra. 2.3.6 
and 2.7.15). When one accepts the position that both the 
Atman and the Brahman are illusions, and not real, the very 
foundation of religion is really speaking destroyed; because, in 
that case, all that remains is non- permanent things; and 
permanent happiness, as also someone who can realise that 
permanent happiness, ceases to exist; and it is on this account 
that Srimad Samkaracarya has condemned that opinion as 
unacceptable even on logical, grounds. But, as we have now to 
consider only what the- original Buddhistic religion was, we 
will not enter into that discussion here, but will see how 
Buddha has further justified his own religion. Although Buddha 
did not accept the existence of the Atman, yet, he has fully 
accepted the two positions that (1) as a result of Causality, the 
Body which is defined by Name and Form (and not the Atman) 
has to take birth over and over again in this perishable world; 
and that (2) this cycle of re-incarnation or worldly life itself, is 


referred. 


full of unhappiness, and it is necessary to acquire permanent 
peace or happiness by escaping from it. When in this way, the 
unhappiness of worldly life, and the necessity of overcoming 
such unhappiness have been admitted, the Vedic question 
about the way in which that unhappiness can be removed, and 
how the highest happiness can be reached, still remains; and it 
becomes necessary to give some satisfactory answer to that 
question. The writers of the Upanisads themselves have said 
that one cannot escape the Cycle of Worldly Life (bhava-cakra) 
by performing sacrificial ritual; and Buddha has gone even 
further than that, and said that all these sacrificial Actions 
involved destruction of life, and were on that account totally 
prohibited and unacceptable. Also, if the Brahman itself is 
considered to be a stupendous ‘Illusion’, then the Knowledge 
of the Brahman also becomes, an illusory and impossible path 
for destroying unhappiness. Then, in what way can one escape 
from this unhappy Cycle of 
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Worldly Life? The reply of Buddha to this question is that a 
good doctor first determines the root cause of any disease, 
and then removes that cause in order to cure the disease. In 
the same way, in order to cure the disease of worldly 
unhappiness, a wise man must (3) understand what the cause 
of that unhappiness is, and (4) follow that path by which that 
cause can be totally destroyed. Now, when one considers the 


question of the cause of this unhappiness, one sees that Thirst 
or Desire is the root of all the unhappiness in the world; and 
that when once the Name-d and Form-ed Body has been 
destroyed, other Name-d and Form-ad Bodies come into 
existence one after the .other from this seed of Desire, which 
survives the destruction of the Name-d and Form-ed body. 
And Buddha has come to the conclusion that (i) in order to 
escape the painful cycle of birth and death, the path of 
becoming a Samnyasin or a bhiksu, after having destroyed 
Desire by control of the organs, by meditation, and by 
asceticism, becomes the only true path; and that (ii) eternal 
peace and happiness can be reached only by this Renunciation 
based on indifference to worldly life. In short, Buddhism does 
not attach any importance to sacrificial ritual etc., nor to the 
meditation on the Atman and the Non- Atman; but rests on 
the four visible factors, (i) the fact of the existence of worldly 
unhappiness, (ii) the cause of such unhappiness, (iii) the 
necessity of controlling or removing it, and (iv) the means in 
the shape of Renunciation, for totally doing away with it; or, in 
Buddhistic terminology, on 'unhappiness' (duhkha), ‘origin of 
unhappiness’ (samudaya), ‘control of unhappiness’ (nirodha), 
and ' the path of destroying it '(marga); and Buddha has called 
these four fundamental elements of his religion, the 'Sublime 
Verities' (arya-satya). Although the Buddhistic religion is in this 
way founded on the visible foundation of the four 'Sublime 
Verities', instead of on the Upanisadic Knowledge of the 
Atman, yet, as the Path (the fourth Verity) preached by 


Buddha for acquiring eternal peace or happiness, namely, the 
path of making the Mind desireless by destroying Thirst or 
Desire, is the same as the path mentioned in the Upanisads for 
obtaining Release, it becomes quite clear that Desirelessness 
of the Mind is the ultimate visible ideal according to both 
these religions. But the writers of 
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the Upanisads, who look upon the Brahman as identical, with 
the Atman, refer to this Desirelessness of the Mind as 
‘atmanistha’', 'brahma-samstha’, 'brahma-bhutata’, or 'brahma- 
nirvana’ (GT. 5. 17 — 25; Chan. 2. 23. 1), that is to say, the 
merging the Atman into the Brahman, all which words are 
denotative of the Ultimate Root; whereas, Buddha refers to 
that state as merely 'nirvana', which means ‘obtaining Rest', or 
"the destruction of Desire in the same way as a lamp goes out’, 
which definition merely denotes some Action. This is the 
difference between the two religions. Because, when you say 
that the Brahman or the Atman is an illusion, the questions 
‘who acquires the rest?’, and, 'in what does he rest?’', do not 
any more remain, (cf. Ratana-sutta, 14, and Vangisa-sutta 12 
and 13, out of the Sutta-nipata); and Buddha has clearly said, 
that a wise man should not waste time in thinking about 'these 
moot questions (Sabbasava-sutta 9 — 13, and Milinda Prasna 
4.2.4 and 5). As there is no re-birth after this state has been 
reached, the word 'death', which is applied' to the ordinary 


phenomenon of one body being destroyed and another body 
being acquired, cannot be applied to 'nirvana', even according 
to Buddhism. 'nirvana' is the 'death of death’, or, as is stated in 
the Upanisads, it is 'the path of overcoming death’, and not 
merely 'death'. When any man has reached this state, he does 
not any more care for his body, just as the serpent does not 
care for the slough which it has thrown away.. This illustration 
which has been given in the Brhadaranyakopanisad (4.4.7) has 
been given in each stanza in the Uraga-sutta in the Sutta- 
nipata in describing the true Buddhist mendicant (bhiksu). 
And, as the Atman is always free from sin as also from merit 
(Br. 4.4.23), he the bhiksu does not suffer from such sins as 
matricide, patricide etc. This principle of the Vedic religion 
(Kaust. 3.1) has also been adopted just as it is in the 
Dhammapada (Dhamma. 294 and 295, and Milinda-Prasna, 
4.5.7). In short, although Buddha did not accept the existence 
of the Brahman and of the Atman, yet, as that very path which 
has been mentioned in the Upanisads as leading to Release, 
namely, the path of making the Mind peaceful, apathetic, and 
desireless, is also the path for the acquisition of Nirvana 
according to Buddhism, the descriptions of the Buddhist monk 
and of the 
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Vedic Samnyasin are exactly similar to each other from the 
point of view of their mental condition. And, therefore, the 


doctrines regarding the responsibility for sinful or meritorious 
actions, or regarding the escape from the cycle of birth and 
death, are the same in the Vedic Paths of Renunciation as in 
Buddhism. But, as the Vedic religion was prior in point of time 
to Gautama Buddha, there is not the slightest doubt that these 
ideas were originally from the Vedic religion. 


| have so far pointed out the differences and the similarities 
between the Vedic and the Buddhistic Paths of Renunciation. 
Let us now see what Buddha had to say regarding the state of 
a householder. Although Buddhism is based on four visible 
foundations, namely, the existence of unhappiness in worldly 
life, etc., and does not attach any importance to the 
Philosophy of the Atman and the Non-Atman, yet, it must be 
borne in mind that Buddhism was not fundamentally 
Energistic, like the purely Materialistic religion of modern 
philosophers like Comte, or even like the Gita-religion. It is 
true that Buddha does not accept the philosophical 'vision' 
(drsti) of the Knowledge of the Atman described in the 
Upanisads. But, as Buddhism has adopted in toto the doctrine 
enunciated by Yajfiavalkya in the Brhadaranyakopanisad (Br. 
4.4.6), that it is the highest duty of every man in this world to 
give up worldly life altogether, and to make the Mind 
desireless and free from slavery to the objects of pleasure, 
that religion has fundamentally become a religion of 
Renunciation purely. The sum and substance of the whole 
advice of Buddha is, that it is impossible to acquire the highest 


happiness, or the position of an arhata, if one remains in the 
state of a householder. Still, it is not that Buddhism does not at 
all deal with the state of a householder. Buddhistic treatises 
have given the name 'upasaka’ to those persons who, without 
becoming monks, put faith in BUDDHA, in his RELIGION, and in 
the SOCIETIES of MONKS, and who surrender themselves to 
these three, by reciting the incantation 'buddham saranam 
gacchami', 'dharmam Saranam gacchami', 'sarngham Ssaranam 
gacchamii’, i.e., 'l surrender myself to Buddha, to his religion, 
and to the religious societies’. These Upasakas may be taken to 
be the householders of Buddhism; and Buddha himself has in 
some 
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places preached how these Upasakas should live in the state of 
householders, when he had occasion to give this advice 
(Mahaparinibbana-sutta, 1. 24). Buddha did not accept either 
the Srauta religious sacrifices pertaining to the state of a 
householder, which involved the slaughter of animals, or the 
division of society into the four castes. When these things are 
eliminated, all that remain out of the duties of a householder, 
are the five Mahayajfias of the Smrtis, philanthropy and other 
charitable duties, and leading a moral life; and in 

describing ;the state of a householder, these are the only 
things which are /referred to in Buddhistic religious treatises. 
Buddha has said that every householder, or Upasaka, must 


perform the five Mahayajfias; and he has also clearly laid down 
that the Buddhist Upasaka must observe such rules of Morality 
as, Non-Violence (ahimsa), Veracity (satyam), Not Stealing 
(asteyam), Sympathy towards all created things 
(sarvabhitanukampa), Self-Identification (although he did not 
accept the existence of the Atman), Purity, or mental chastity, 
and especially, making charitable gifts of food, raiment etc. to 
Buddhist monks or Buddhist monasteries. This is technically 
known in Buddhism as 'sila' (Morality); And these rules of 
Morality have, like the five Mahayajfas, been adopted by 
Buddha from the Dharma-Sutras or the ancient Smrti treatises 
(Manu. 6.92 and 10. 63) of the Brahmin religion, as becomes 
quite clear when one compares both [1]. Nay, Buddha himself 
has praised the old Brahmin race with reference to this mode 
of life; the Brahmana-Dhammika-sutta; and some of the 
stanzas from the Manu-Smrti have been adopted word for 
word into the Dnammapada (See Manu. 2.121, and 5.45; and 
Dhammapada, 109 and 131). But, it is not that Buddhism has 
adopted only the five Mahayajfias and the principles of 
Morality from our Vedic treatises. Buddha had also accepted 
the opinion expressed in some of the earlier Upanisads, that 
Release is never attained according to the Vedic religion by 
remaining in the state of a householder. For instance, while 
comparing the Upasaka with a Bhiksu in the Dhammika-sutta 
in the Suttanipata, Buddha has clearly stated that a 
householder may by living a pure life, at most reach the sphere 


[1] See Dr. Kern's Manual of Buddhism (Grundriss, III. 8) p. 68. 


of the 'self-illumined' (svayamprakasa) gods; but that in order 
to escape 
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the cycle of births and deaths, he must give up his wife and 
children, and ultimately take up the life of a monk. (See 
Dhammika-sutta, 17. 29; and Br. 4. 4. 6; Ma. Bha. Vana. 2. 63).. 
There is a statement in the Tevijjasutta that in arguing with 
ritualising Vedic Brahmins, Buddha used to adopt the following 
argument in order to justify his advocacy of Renunciation, 
namely, "if your Brahman does not have any wife or children 
or any mental emotions, how will you reach that Brahman by 
remaining with your wife and children and performing 
ritualistic sacrifices (Te. Sd. 1.35; 3.5); and it is well known that 
Buddha himself acquired the state of Release after having 
given up his wife and son in the bloom of youth, and lived the 
life of a monk for six years. The same is the teaching of the Jain 
saint Mahavira, who lived at the same time as Buddha, but 
who entombed himself (became samadhistha) before Buddha. 
But the important difference between these two religions is 
that Mahavira did not deny the existence of the Atman like 
Buddha, and that Jain monks followed- and even to this day 
follow— the rules of abandoning clothes and other worldly 
pleasures, and the 'creed of Non-Violence (ahimsa),, even 
more rigorously than Buddhist monks. Buddha himself used to 
eat the flesh known as 'pavatta' (in Sanskrit, pravrtta),. i.e., ' 


flesh which is already there ', of animals which had not . been 
killed for eating, except the flesh of elephants, lions, and some 
other animals; and he had also permitted Buddhist monks to 
eat 'pavatta' flesh and fish; and according to Buddhism, going, 
about naked without clothes, is a crime (Mahavagga. 6.31.14; 
and 8.28.1). In short, although the definite advice of Buddha 
to. his disciples was that one should become a monk, denying, 
the existence of the Atman, yet, he was not in favour of severe 
religious austerities entailing bodily pain (Mahavagga. 5.1.16,. 
and Gi. 6.16); and the normal arrangement in the monasteries. 
{vihara) built for the residence of Buddhist monks was such,, 
that they could perform the Yogic practices of pranayama etc., 
without suffering bodily pain. Nevertheless, as it is a fixed 
principle of Buddhism that the state of a householder must be 
given up in order to acquire the bliss of Nirvana, or the state of 
an arhata (Perfect), that mode of life does not contravene the. 
statement that Buddhism supports Renunciation (sarmnyasa) 
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Although Buddha was firmly of opinion that the Knowledge of 
the Brahman, or the meditation on the Atman and the Non- 
Atman, was a great net of confusion, yet, he had accepted the 
Upanisadic procedure of making the Mind ‘free from the 
slavery to objects of pleasure’ (nirvisaya) by cultivating: 
indifference towards worldly life, which (procedure) pertained 
to the Path of Renunciation, in order to achieve the visible 


object of escaping from the painful cycle of birth and death, 
and obtaining perpetual Peace (Santi); and when it has once 
been proved that Buddhism accepts all the Vedic moral 
precepts, relating to the state of a householder, with only 
slight modifications here and there, except those relating to 
the division of society into four castes and to the slaughter of 
animals for ritualistic sacrifice into the fire, there is no wonder 
that the descriptions of Vedic Samnyasins given in the 
Upanisads or in the Manu-Smrti etc., and the descriptions of 
Buddhist monks or of an arhata, or such rules of Morality as 
Non-Violence etc., should be the same — nay, sometimes word 
for word the same— in both the religions. All these things are 
originally from the Vedic religion; but, these are not the only 
things which have been taken by Buddhists from the Vedic 
religion. Buddhistic Jataka-treatises like the Dasaratha-Jataka, 
are in the same way only transformations of ancient Vedic 
stories. from the Puranas, which have been made consistent 
with Buddhism. Not only Buddhists, but even Jains, have in this 
way transformed Vedic stories in their Abhinava-Purana; and 
the Mahomedan religion, which came into existence after the 
death of Christ, has similarly perverted one story from the life 
of Christ, as has been stated by Prof. Sale [1]; and it has been 
established by recent researches, that Jews in the same way 
transformed the religious stories of the ancient Chaldeans, for 
describing the creation of the Universe, the Deluge, or the Arc 


[1] See Sale's Koran "To the Reader", (Preface), p. X; and the Preliminary 
Discourse, Sec. IV, p. 58, (Chandos Classics Edition). 


of Noah, in their Old Testament. If we see that the Buddhistic 
religious treatises have thus adopted — and that too, 
sometimes absolutely literally — the descriptions, stories, or 
ideas to be found in the Upanisads, the ancient Dharma- 
Sutras, 
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or in the Manu-Smrti, then, one can naturally draw the 
inference that the stanzas ‘enmity is increased by victory’, and 
‘enmity does not destroy enmity’, from the Udyogaparva (Ma. 
Bha. Udyo. 71.59 and 63), or the stanza, 'the anger of another 
should be conquered by peacefulness' from the Viduraniti (Ma. 
Bha. Udyo. 38. 63), or the statement of Janaka that, " if you 
annoint one of my hands with sandalwood-paste and cut off 
the other hand, it will be all the same to me" (Ma. Bha. San. 
320.36), as also the several other stanzas from the 
Mahabharata, which are seen to be word for word the same in 
Buddhistic treatises (Dhammapada 5 and 223, and Milinda- 
Prasna 7.3.5), must have been originally in the Mahabharata, 
from where they were adopted by Buddhists. But, though one 
can, without fear of contradiction, say that the stanzas or ideas 
from the Vedic Upanisads, Brahma-Sutras, or the Manu-Smrti, 
which one comes across in the Buddhistic treatises, were 
copied by them from those Vedic treatises, since those 
treatises were undoubtedly more ancient than Buddha, one 
cannot say the same thing about the Mahabharata. As the 


Mahabharata contains a reference to Buddhistic Dagobas, it is 
quite clear that the last edition of that work must have been 
made after the date of Buddha; but one cannot merely on the 
ground of similarity of stanzas, draw the conclusion that the 
present Mahabharata must have been prior in point of time to 
the Buddhistic treatises; and as the Gita is a part of the 
Mahabharata, the same argument may be applied to the Gita. 
Besides, as has been stated above, the Gita contains a 
reference to the Brahma-SUtras and the Brahma-Sutras 
contain a refutation of Buddhistic opinions. Therefore, we will 
now consider whether or not we can find some other evidence 
in Buddhistic treatises, in addition to the similarity between 
the descriptions of tha Sthitaprajiia etc., in the Gita and the 
Buddhistic treatises, which will remove such a doubt, and 
establish beyond question the fact that the Gita was earlier in 
point of time than the Buddhistic treatises. 


| have stated above that the original form of Buddhism totally 
denied the existence of the Atman, and was in favour of 
Renunciation; but it did not retain this its form for long. Not 
only did several sub-sects come into existence after the 
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death of Buddha, as a result of differences of opinion about 
the rules of conduct to be followed by monks, but such 


differences of opinion came into existence also as regards the - 
philosophy of Buddhism. And now-a-days there are even 
people, who assert that Buddha, by saying that there was no 
Atman, intended only to say that, "instead of wasting your 
time in dry discussions about the Knowledge of the 
unimaginable Atman, make the Mind desireless by practising 
indifference to worldly life; let there be an Atman, or no 
Atman; concentration of the Mind is of primary importance, 
and you must first make an effort to acquire that 
concentration". And these critics say that Buddha did not 
intend to deny the existence of the Brahman or of the Atman, 
because, in the Tevijja-Sutta, Buddha himself has described the 
state of 'brahma-sahavyataya’'; and in the Sela-sutta and the 
Theragatha, he has described his own state by saying: "| am 
Brahmabhita" (Sela. SU. 14; Ther. Ga. 831). But, whatever the 
original intention of Buddha may have been, yet, there is no 
doubt that various philosophical opinions, arguments, or 
doctrinal sects, saying "neither the Atman nor the Brahman, 
nor any other Eternal Substance is the fundament Of the 
universe; all that we see is transient and non-existent", or, 
"whatever can be seen is only Knowledge", came into 
existence later on out of his doctrines (Ve. SU. Sam. Bha. 2.2.18 
— 26). This atheistic or un-Atmic Buddhistic doctrine is also 
known as 'ksanikavada' (Theory of Transience), 'sGnyavada' 
(Theory of Non-Existence), or 'vijAana-vada' (Theory of Know- 
ledge). But it is not necessary for us to deal with all these 
various sects here. We have to deal with the historical aspect 


of the matter; and | shall, therefore, mention here only as 
much as is necessary for solving that historical question, 
namely, the history of only the Mahayana sect. As the 
existence of the Atman or the Brahman (and necessarily also 
of the Paramatman, or the ParameSsvara), had been denied or 
considered of minor importance in the religion originally 
preached by Buddha, it was hardly possible that he could have 
personally preached in his lifetime the path of reaching the 
Paramesvara by means of Devotion; and so long as his 
imposing figure and his course of life were before the eyes of 
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the people, there was no necessity for that religious path. But 
the path of devotion gradually came into favour with ordinary 
people, and it became necessary to show them some easier 
and more practical course than the atheistic renunciatory path 
of giving up worldly life, becoming a monk, and (without 
knowing in what, to become annihilated) attaining Annihilation 
(nirvana), where one was. Nay, it is even possible that the 
ordinary devotees of Buddha, followed the Vedic Path of 
Devotion, which 'was then in vogue, and started the worship 
of Buddha of their own accord. Therefore, shortly after the 
Annihilation (nirvana) of Buddha, some Buddhist philosophers 
gave to Buddha himself the form of a" self-created 
(svayambhd), and eternal (anadyanta), Highest Spirit 
(purusottama)"; and preached that attaining 'Annihilation' 


(nirvana) was only his pastime, and that "the true Buddha can 
never be destroyed and is always eternal". And it also came to 
be preached in Buddhistic treatises, that as "the true Buddha is 
the father of the world and the people are his children", he is 
"equable towards everybody, and loves none and hates none"; 
and that, "when the state of religion gets disrupted, he takes 
incarnations from time to time, for 'propagating religion’ in the 
shape of Buddha"; and that "by worshipping this devadhideva 
(god of gods) Buddha, by worshipping his religious books, and 
by preaching before his Dagoba", nay, "by devoutly offering to 
him a few lotus-buds or even a single flower", man attains the 
highest of states (See Saddharma-Pundarika 2.77 — 98; 5.22; 
15.5 — 22; and Milinda-Prasna 3.7.7). [1] It is even stated in the 
Milinda-Prasna that "although the whole of the life of a man 
may have been spent in evil actions, yet, if he surrenders 
himself to Buddha at the moment of death, he will without 
doubt reach heaven" (Mi. Pra. 3.7.2); and it is stated in detail 
in the second and third chapters of the Saddharma-Pundarika, 
that "as the spiritual status, inherent nature, and spiritual 
knowledge of all persons is not the same, Buddha, out of 
kindness and by his skill (upayakauSalya), created this path 
(yana) of Devotion, in addition to the Renunciatory un-Atmic 


[1] The work Saddharma-Pundarika has been translated in Volume XXI of 
the Sacred Books of the East Series. This book is originally in the 
Sanskrit language; and the original Sanskrit text has also now been 
published. 
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path". It was not possible at any time to entirely discard the 
doctrine preached by Buddha himself that one must take up 
the state of a monk in order to reach ‘Annihilation’ (nirvana); 
because, doing so would have amounted to cutting at the very 
foundation of the original preaching of Buddha. But there was 
no objection to saying that it was the duty of Buddhist monks 
to; -perform philanthropical and charitable acts like the 
propagation of religion with a desireless (nirissita) frame of 
mind, instead of living alone and in dejection in the forest like 
a 'rhinoceros', though they might be monks. [1] This opinion 
has been advocated in the Saddharma-Pundarika and other 
treatises of the Mahayana sect, and Nagasena has told Milinda 
(Mi. Pra. 6.2.4), that, "it is not impossible to attain Annihilation 
(nirvana) t by remaining in the state of a householder, and that 
many such cases are to be seen ". Anybody will easily realise 
that these ideas are not from the original un-Atmic and 
renunciatory Buddhistic religion, and that they cannot be 
supported on the basis of the Theory of Non-Existence (Sunya- 
vada), or the Theory of Knowledge (vijfiana-vada); and .many 
Buddhists at first thought that these ideas were inconsistent 
with the original preaching of Buddha. But -this new opinion 


[1] The refrain (dhruva-pada) of the 41 stanzas of the Khaggavisana-sutta 
out of the Sutta-nipata is "eko care khaggavisana kappo", 
'khaggavisana' means 'rhinoceros', and the refrain means that the 
Buddhist monk should live alone in the woods like a rhinoceros. 


naturally became more and more popular later on, and the 
Path followed by; those who adhered "to the original 
preaching of Buddha acquired the name of 'Hinayana’' (inferior 
path), and the new path came to be known as ' Mahayana ' 
(superior path) [1] The 
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Buddhistic religion now in vogue in China, Japan, Tibet etc., is 
of the Mahayana sect; and the societies of monks belonging; 
to the Mahayana sect were principally responsible for the 
vigorous expansion of Buddhism after the Annihilation 
(nirvana) of Buddha. Dr. Kern has come to the conclusion that 
this reform in Buddhism must have taken place about 300 
years before the Salivahana Saka, [2] because, there was a big 
conference of Buddhist monks in the reign of the Saka king 


[1] In describing the difference between the Hinayana and the Mahayana 
sects, Dr. Kern says as follows:— "Not the Arhat, who has shaken off all 
human feeling, but the generous, self-sacrificing, active Bodhisattva is 
the ideal of the Mahayanists, and this attractive side of the creed has, 
more perhaps than anything else, contributed to their wide conquests, 
whereas Southern Buddhism has not been able to make converts, 
expect where the soil has been prepared by Hinduism and 
Mahayanism" — Manual of Indian Buddhism, p. 69. ‘Southern Buddhism 
means Hinayana; the Philosophy of Devotion has found a place in the 


Mahayana creed. "Mahayanism lays great stress on devotion, in this 
respect as in many others, harmonising with the current of feeling in 
India which led to the growing importance of Bhakti" (Ibid. p. 124). 


Kaniska. We find statements in Buddhistic works that monks of 
the Mahayana sect were present at that conference; and the 
Chinese translation of the most important sutra-book of this 
Mahayana sect called Amitayu sutta, made in about 148 A D., 
is now available. But in my opinion, this date must be taken 
still further back; because, the stone inscriptions made by 
Asoka about 230 B. C. do not contain any reference to the 
atheistic Buddhistic religion, but to the humanitarian and 
Activistic Buddhistic religion. It is, therefore, clear that the 
Mahayana doctrine of Buddhism had begun to acquire the 
Activistic form, before that date. The Buddhist monk 
Nagarjuna was the principal protagonist and not the originator 
of this sect. 


As it was not possible that the original atheistic Buddhistic 
religion, which denied the existence of the Brahman and the 
Atman, and accepted only the Renunciatory path of the 
Upanisads which (path) aimed at freeing the mind from the 
slavery to objects of pleasure, should gradually and naturally 


[2] See Dr. Kern's Manual of Indian Buddhism pp. 6, 69 and 119. Milinda 
(the Greek king named Minander) ruled in the country called Bactria, in 
the north-west of India about 140 or 150 B. C.; and it is stated in the 
Milinda-Prasna that Nagasena then converted him to Buddhism. As this 
work of proselytising, was carried on only by the Buddhists belonging to 
the Mahayana path, it is quite clear that the Mahayana path was in 
existence at that time. 


p.817. 


give rise to the Activistic path of Devotion, it is quite clear that 
there must have been some other contemporary cause outside 
the Buddhist religion which was responsible for giving to the 
Buddhist religion this Activistic devotional form, which it. 
acquired soon after the death of Buddha; and when one 
considers. what that cause must have been, one cannot but 
think of the. Bhagavadgita. Because, out of the other religions 
which were then in force in India, the Jain and the Upanisadic 
religions, were wholly renunciatory; and although the 
Pasupata or Saiva or other sects of the Vedic religion 
advocated Devotion, yet, as has been clearly shown by me in 
the eleventh chapter of the Gita-Rahasya, Activism has not 
been harmonised with Devotion, anywhere except in the 
Bhagavadgita. In the Gita, the Blessed Lord has called Himself 
‘the Most excellent Spirit' (purusottama); and there are such 
statements in the Gita as "| am the Purusottama, Who is the 
‘father' and 'grand-father' (9. 17) of all"; or, "| am 'equable' 
towards all, for, to Me none is dear, nor inimical" (9.39); or, 
"though | am unborn and inexhaustible, yet, | have to take 
incarnations from time to time for the protection of the 
religion " (4.6 — 8); or, "however sinful a man may be, he 
becomes a saint by beginning to worship Me " (9.30); or, "if 
any flower, leaf, or even a little water, is. offered to me with 
Devotion, | accept it with pleasure" (9.26); or, "Devotion is a 
very easy path for persons who have not acquired Knowledge" 


etc.; and the doctrine that the Brahman-devoted 
(brahmanistha) must accept the Path of Activism has not been 
expounded in detail anywhere except in the Gita. Therefore, 
one is forced to draw the conclusion that, just as the purely 
renunciatory path of the. Destruction of Desire has been taken 
into the original Buddhistic religion from the Upanisads, so 
also has the principle of Activistic Devotion been adopted into 
the Mahayana sect from the Bhagavadgita. But, this fact does 
not rest only in inference; for, it is clearly stated in the book 
written by the Buddhist, Taranatha in the Tibetan language, 
which deals with the history of the Buddhistic religion, that " 
Rahulabhadra, the preceptor of Nagarjuna, was a Brahmin 
converted to Buddhism;, and the JAanin Sri Krsna and Ganesa 
were responsible for this Rahulabhadra getting these ideas (of 
the Mahayana sect)"; and 
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there is a similar statement in another Tibetan book. [1]] It is 
true that this book of Taranatha is not very ancient; but, | need 
not say that the statements in it have not been made without 
the authority of ancient works; because, it is not likely that any 
Buddhist writer will, without any reason, make a reference in 
this way to saints from another religion in explaining the 
principles of his own religion. Therefore, the fact that a 
Buddhist writer has himself, clearly and by name, referred to 
Sri Krsna, is a matter of very great importance; because, as 
there is no other book in Vedic religion dealing with the path 
of Activistic Devotion except the Bhagavadgita written by Sri 
Krsna, this reference clearly shows that not only the Bhagavata 
religion but also the Bhagavadgita written by Sri Krsna for 
expounding the Bhagavata religion, were already is existence 
before the Mahayana sect; and Dr. Kern is of the same 
opinion. When it is proved that the Gita existed before the 
date of the Mahayana sect, one can immediately draw the 
inference that the Mahabharata must also have then been in 


[1] See Dr. Kern's Manual of Indian Buddhism p. 122 " He (Nagarjuna) was 
a pupil of the Brahmana Rahulabhadra, who himself was a Mahayanist. 
This Brahmana was much indebted to the sage Krishna and still more to 
Ganesha. This quasi-historical notice, reduced to its less allegorical 
expression, means that Mahayanism is much indebted to the 
Bhagavadgita, and more even to Shaivism". It would seem that Dr. Kern 
understands the word 'gane§a' as indicating Saivism. Dr. Kern has 
translated the hook Saddharma-Pundarika in the Sacred Books of the 
East Series; and this opinion has been advocated by him in the 
Introduction to that book (S. B. E. Vol. XXI. Intro, pp. xxv-xxviii). 


existence. It is true that it is stated in Buddhistic treatises that 
the doctrines expounded by Buddha were collected together 
immediately after his death. But from that it does not follow 
that the very ancient Buddhistic treatises which are now 
available had also been written at that date. The 
Mahaparinibbana-sutta is considered to be a very ancient 
treatise out of the now available Buddhistic treatises. But Prof. 
Rhys-Davids has shown that this book could not have been 
written for at least a 100 years after the death of Buddha, 
having regard to 
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the reference made in it to the city of Pataliputra; and it is 
stated in the Vinayapitaka, at the end of the Cullavagga, that 
there had been a second conference of Buddhistic monks a 
100 years after the death of Buddha. From this it follows, that 
the Vinayapitaka and other Buddhistic Pali works found in 
Ceylon, had been written after the date of this conference. [1] 
It is stated by Buddhist writers themselves that these works 
were taken there by Mahendra, the son of Asoka, when he 
started the preaching of the Buddhistic religion in the 
Simhaladvipa (Ceylon) about 341 B. C.; and that they must first 
have appeared in book-form about 100 to 150 years after that 
date. It was usual in those times to learn these books by heart, 


[1] SeeS.B.E. Vol. SI. Intro, pp. xv-xx, and p. 58. 


and therefore, even if one assumes that there was no change 
in them on that account after the date of Mahendra, yet, one 
cannot say that nothing was added to these treatises from the 
then available Vedic treatises when they were first prepared, 
after the death of Buddha, or after that, upto the date of 
Mahendra or Asoka. Therefore, as it is proved by other 
evidence also, that the Mahabharata was certainly in existence 
at any rate before King Alexander, that is to say, 325 B. C., 
though it may have been written after the date of Buddha, it is 
not impossible to find some stanzas from the Mahabharata in 
the books taken into Ceylon by Mahendra, as other stanzas are 
found taken into them from the Manu-Smrti. It is seen, in 
short, that seeing that the Buddhistic religion was being 
propagated after the death of Buddha, ancient Vedic Gathas 
and traditions came to be collected together in the 
Mahabharata; that the stanzas from that work which appear in 
Buddhistic treatises have been taken by the Buddhist writers 
from the Mahabharata; and that the writer of the 
Mahabharata did not take those stanzas from Buddhistic 
works. But even if one assumes for the sake of argument that 
(a) these stanzas were not taken by the Buddhist writers from 
the Mahabharata, but were taken from some other Vedic 
treatises, which were the basis of the Mahabharata, but which 
are not now to be found, and that, (6) on that account, the 
date of the Mahabharata cannot be fixed from this similarity of 
stanzas, yet, the following four facts, namely, (1) principles of 
Activism . and Devotion 
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cannot gradually and naturally be evolved from the un-Atmic 
and renunciatory original Buddhistic religion, (2) the specific 
reference by name to Sri Krsna made by Buddhist writers 
themselves- in connection with the origin of the Mahayana 
sect, (3) the similarity in meaning and terminology between 
the Activistic and Devotional doctrines in the Gita and the 
doctrines of the Mahayana sect, and (4) the absence of 
Activistic devotional principles in the other Jain or Vedic 
schools of thought, which were then in existence, prove 
beyond the slightest doubt, that (i) the Bhagavata religion was 
in vogue before the growth of the Mahayana sect of 
Buddhism; that, (ii) the Bhagavadgita had then become an 
accepted work on all hands; that, (iii) the Mahayana sect has 
been formed on the authority of this Gita;. and that (iv) the 
doctrines enunciated by Sri Krsna in the Gita were not 
borrowed by Him from Buddhism. The date of the present Gita 
which has been fixed by me by reference to the other- pieces 
of evidence mentioned above is fully consistent with this. 


PART VII— THE GITA AND THE CHRISTIAN 
BIBLE. 


When it has in this way been definitely established, as- 
mentioned above, that the devotional Bhagavata religion came 
into existence in India about 1400 years before Christ, and that 
the Gita written by Sri Krsna was, according to the opinion of 
Buddhist writers themselves, responsible for Activistic 
Devotional doctrines entering the original renunciatory 
Buddhistic religion promulgated before the date of Christ, the 
argument advanced in certain Christian Missionary treatises 
that, because many of the doctrines of the Gita are to be 
found in the Christian Bible, that is, in the New Testament, 
these doctrines must have been taken into the Gita from the 
Christian religion, and especially the statements made by Dr. 
Laurincer in his German translation of the Gita, published in 
1869, will necessarily be seen to be absolutely false. Dr, 
Laurincer has shown at the end of his book (that is, of his 
German translation of the Gita) more than a hundred cases of 
similarity of words between the Bhagavadgita and the Bible, 
and principally the New Testament For instance, the sentence 
"At that day, ye shall know that | am in my father, and ye in 
me, and | in you" (John. 14.Z0), is not only similar in meaning 
but also almost word for word the same as the following 
sentences from 
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the Gita, namely, "yena bhutany asesena draksyasy atmany 
atho mayi" (i.e., "by this Knowledge, you will realise that all 


beings are in you, and also in Me "~Translator.), (Gi. 4 35), and 
"yo mam pasyati sarvatra sarvam ca mayi pasyati", (i.e., "he 
who sees that |, the Paramesvara Paramatman am 
everywhere, and sees all beings in Me "~Translator.). Similarly, 
the sentence "he that loveth me, shall be loved of my Father 
and will love him" (John 14.21) is in every way similar to the 
sentence "priyo hi jAanino 'tyartham aham sa ca mama priyah" 
(i.e., " Lam much beloved of the Jhanin, and | too love (much) 
the Jhanin" ~Translator.), (Gi. 7.17). From this and many other 
similar sentences, Dr. Laurincer has drawn the conclusion that 
the writer of the Gita knew about the Bible; and he has said 
that the Gita must have been written about 500 years after the 
Bible. An English translation of this portion of the work of Dr. 
Laurincer had been published in Vol. Il. of the Indian 
Antiquary; and the late Mr. Telang has, in the introduction to 
his versified translation of the Bhagavadgita, fully refuted that 
argument [1]. Dr. Laurincer is not looked upon as a Western 
Sanskritist, and his knowledge and pride of the Christian 
religion was more than his knowledge of the Gita. Therefore, 
his opinions have not been accepted not only by the late Mr. 
Telang, but also by important Western Sanskritists like Max 
Miller and others. That all the statements made by him, 
showing hundreds of similarities of ideas and words between 
the Gita and the Bible, would turn round on him like ghosts, 


[1] See Bhagavadgita translated into English blank verse, with notes etc. by 
K. T. Telang 1875 (Bombay). This book is different from the translation 
in the Sacred Books of the East Series by the same author. 


when once it was proved that the Gita was earlier than Christ, 
had possibly never entered the head of poor Laurincer! But the 
saying that, things which one does not see even in one's 
dreams, sometimes actually happen, is true,; and, really 
speaking, it is not even necessary now to give any reply to the 
arguments of Dr. Laurincer. Yet, as these false opinions of Dr. 
Laurincer are seen being repeated in authoritative English 
works, it is necessary to mention here in short what has now 
been found, after modern researches in this matter. It must 
first be borne in mind that from the mere fact 
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that there are similar doctrines in two different books, one 
cannot definitely determine which' book was written first and 
which afterwards. Because, there arise the two possibilities 
that (1) the ideas in the first book may have been taken from 
the second book, or (2) the ideas; in the second book may 
have been taken from the first book. Therefore, after one has 
first independently determined the dates of two books, one 
has to subsequently decide who has taken from whom. 
Besides, as it is not impossible that similar thoughts should 
strike two writers in two different countries independently of 
each other, whether at the same time or at different times, 
one has, in considering the similarity between the two books 
also to consider whether or not that similarity could have 
arisen in an independent way; and whether or not there was 


any mutual intercourse between the two countries in which 
these two books were written, and, on that account, a chance 
of these ideas having gone from one country to the other. 
When once the matter has been considered from all points of 
view, it is not only impossible that anything should have been 
taken into the Gita from the Bible, but on the other hand, it 
will be seen to be perfectly possible that such of the doctrines 
enunciated in the Christian Bible as are similar to those in the 
Gita, must have been taken into the Bible from Buddhism — 
that is, ultimately from the Gita, or from the Vedic religion— by 
Christ or by His disciples; and some Western scholars have 
now begun even to openly say so. When in this way, orthodox 
Christians saw that the scales were turned against them, it is 
no wonder that they were greatly surprised about the matter, 
and felt inclined to flatly deny this fact. But all that | have to 
say to such persons is that, as this question is not religious, but 
historical, the only logical and honest thing which everyone — 
and especially those who have themselves raised the question 
of the similarity of ideas — can do, is to joyfully and impartially 
accept all the inferences which can be drawn according to 
ordinary: historical methods from the material which has now 
become available to us. 


The New Testament has been written as an improvement on 
the Jewish religion propounded in the Jewish Bible, that is to 
say, in the Old Testament of the Bible. God is known in the 
Jewish language as 'Iloha' (Ilaha, in Arabic); but according 


p.823. 


to the rules made by Moses, the principal deity of worship in. 
the Jewish religion has been given the special name of 
‘Jehovah’. Western scholars themselves have now proved that 
the word ‘Jehovah’ is not an original Jewish word, but has 
come from the Chaldean word 'yavhe' (in Sanskrit, yavha). 
Jews are not idolaters. The principal observance of their 
religion consists in pleasing the Jehovah by sacrificing animals 
or other things into the fire, and following the code of religion 
and morality laid down by God, and thereby obtaining the 
happiness of themselves and of their community in this world. 
To- mention the matter in short, the Jewish religion is Activistic 
and ritualistic like the Vedic Karma-kanda. Christ has, on the 
other hand, preached in numerous places that, "! will have 
mercy, and not sacrifice" (Matthew 9.13); "Ye cannot serve 
God and Mammon" (Matthew 6.24); "If thou wilt be perfect, 
go and sell that thou hast and come and follow me" (Matthew 
19.21); and when He sent His disciples to different, countries 
for propagating His religion, He told them: "Provide neither 
gold, nor silver, nor brass in your purses, nor scrip for your 
journey, neither two coats, neither shoes, nor yet staves" etc., 
(Matthew 10.9 — 13), and asked them to follow other similar 
rules of Renunciation. It is true that the modern Christian 
countries have coolly shelved this preaching of Christ. But,, just 
as the cult of Samkaracarya does not become a cult of royal 


pleasure, because, the present Samkaracarya owns- elephants 
and horses, so also can we not, on account of this- behaviour 
of the Western Christian countries, say that the original 
Christian religion supported Activism. Just as,, though the 
original Vedic religion was based on ritualistic- performances 
(Karma-kanda), the Path of Knowledge (Jiiana- kanda) later on 
sprang out of it, so also are the Jewish and the Christian 
religions mutually inter-related. But, the Christian, religion did 
not gradually come out of the Jewish religion, as the JAana- 
kanda, and later on, the Devotional Bhagavata religion, came 
out of the original ritualistic Karma-kanda in hundreds of years. 
History tells us that a sect of ascetics called ESI or ESIN 
suddenly came from somewhere into the Jewish countries 
about 200; years at most before Christ. Although these Esis 
belonged to the Jewish religion, yet 
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they had given up sacrificial ritual, and used to spend their 
lives in a peaceful place in contemplation of the Almighty, and 
they used at most to take part in harmless occupations like 
agriculture etc. for maintaining themselves. The most 
prominent principles of this sect were to remain celibates, to 
eschew meat and liquor, not to kill animals, not to take oaths, 
and to live together socially in monasteries; and, if any one of 
them acquired any property, to look upon that property as the 
common property of the society; and if anyone had a desire to 


enter their sect, it was necessary for him to serve as an 
apprentice for at least three years, and after that to consent to 
observe certain rules. Their monastery was at Endgi on the 
western coast of the Dead Sea, and they used to live there 
peacefully and as ascetics. The respectful references made by 
Christ Himself and His disciples in the New Testament to the 
opinions of the Esi sect (Matthew 5.34; 19.12; James 5.12; The 
Acts 4.32 — 35), clearly show that Jesus Christ was a follower of 
this sect, and He has to a great extent furthered the 
renunciatory religion of this sect. But though the renunciatory 
devotional path of Christ is in this way traced to the Esi sect, 
still it is necessary to give some satisfactory explanation from 
the historical point of view, as to how the renunciatory Esi 
path suddenly came into existence out of the original Activistic 
Jewish religion. Some answer this question by saying that 
Christ did not belong to the Esi sect. But though this statement 
is taken as correct, one cannot in that way escape the 
questions, (i) what was the origin of the renunciatory religion 
preached in the New Testament of the Bible, and (ii) how such 
a religion suddenly entered the Activistic Jewish religion; for, 
the only difference is, that instead of having to explain the 
origin of the Esi sect, one has to answer these two questions; 
because, nothing comes into existence anywhere suddenly. It 
grows gradually, and the growth starts from a much earlier 
period; and it is a well-established rule of Sociology, that 
where such a growth is not noticed, the matter is usually found 
to have been adopted from a foreign country or from a foreign 


people. It is not that the former Christian writers had not 
realised this difficulty; but before Europeans had come to 
know about Buddhism, that is to say, upto the 18th century 
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of the Christian era, Christian research scholars were of the 
opinion, that the renunciatory doctrines of the Esi sect must 
have entered the Activistic Jewish religion, as a result of the 
philosophy of the Greeks, and especially of Pythagoras, after 
an intimate relationship had been established between the 
Greeks .and the Jews. Recent researches prove this inference 
to be false. Yet, this shows that the idea, that it was not 
naturally possible for the Esi or Christian renunciatory religion 
to have come out of the ritualistic Jewish religion, and that 
there must have been some reason for it which was outside 
the Jewish religion, is not a new idea; and that this idea had 
been accepted as correct by Christian scholars before the 18th 
century. 


Colebrooke has said that there is a great deal of similarity 
between the philosophy of Pythagoras and that of Buddhism 
{1]; and therefore, if the above theory is accepted, the 
parentage of the Esi sect naturally comes to be traced to India; 
but it is also not now necessary to mince matters about this 


[1] See Colebrooke’s Miscellaneous Essays, Vol. |. pp. 399, 400. 


question. It will .be seen by a comparison of the Buddhistic 
religious works with the New Testament of the Bible that the 
similarity between not only the Esi religion but also the life of 
Christ and the preachings of Christ on the one hand and the 
Buddhism on the other hand, is a hundred times greater than 
the similarity between the Esi or the Christian religion and 
Pythagorian philosophers. Just as the Devil tried to tempt 
Christ, and just as Christ fasted for forty days when He 
acquired the state of a Siddha (perfect man), so also did Mara 
tempt Buddha, and Buddha on that occasion fasted for forty- 
nine days (seven weeks) as has been stated in the biography of 
Buddha. In the same way, performing by the force of Faith 
alone such things as walking on water, making one's face or 
body suddenly appear brilliant like the Sun, or redeeming even 
thieves or prostitutes, who had surrendered themselves, are 
similar in the case of Buddha and of Christ; and the principal 
moral precepts of Christ, such as, "Love thy neighbour", or 
"Love thy enemies" etc., will sometimes be found to have been 
given word for word, before the date of Christ, in the 
Buddhistic religion. The philosophy of Devotion did not 
originally form part of Buddhism. But, as has been stated 
above, that principle had 


p.826. 


been adopted by the Mahayana Buddhist sect at least 200 to 
300 years before Christ, from the Bhagavadgita. But Mr. Arthur 


Lilly has authoritatively shown in his books that this similarity 
does not exist only as regards these things, but that there are 
hundreds of other small and big incidents, in which there is a 
similar similarity between the Christian and the Buddhist 
religions. Nay, the symbol of the Cross, which has become 
sacred to Christians on account of the. fact that Christ was 
crucified on a Cross, had also become a holy symbol in the 
Vedic and Buddhistic religions in the shape of a 'svastika’, 
hundreds of years before Christ; and modern research scholars 
have proved that not only in Egypt and other countries in the 
ancient continents of the earth, but even in Peru and Mexico 
in America, the svastika was looked upon as an auspicious sign 
many centuries before Columbus [1]. From this one has to 
draw the conclusion, that the svastika sign, which had become 
a matter of regard and reverence long, before the date of 
Christ, was made use of in one particular way by the devotees 
of Christ. There is also a great deal of similarity between the 
Buddhist monks and the old Christian missionaries (specially 
the earliest preachers) so far as their dress and religious 
observances are concerned. For instance, the ceremony of 
initiation after a bath, that is to say 'baptism', was in vogue 
long before the date of Christ; and it has now been proved 
that Buddhist monks had wholly adopted the procedure of 
sending religious preachers to different countries and thus 
propagating their religion, long before the date of Christian 
missionaries. 


[1] See, The Secret of the Pacific by C. Reginald Enoch, 1912,. pp. 248-252. 


It is quite natural for a thinking person to ask himself why 
there should be such a strange and comprehensive similarity 
between the lives and the moral preachings of Buddha and 
Christ,, and also between the religious observances of both 
these religions. [1] 
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this similarity first came to the notice of Western scholars by 
the study of Buddhistic treatises, some Christian scholars 
began to say that Buddhists must have adopted these 
principles from the Asiatic Christian sect known as the 
‘Nestorian’ sect. But such a thing is absolutely impossible; 
because, the founder of the Nestorian sect himself came into 
existence about 425 years after Christ, whereas Buddha was 
born about 500 years before Christ, that is to say, nearly 900 
years before Nestor; and it has now been established beyond 
doubt from the stone inscriptions of Asoka that in his times, 


[1] Mr. Arthur Lily has written a separate book on this subject called 
Buddhism in Christendom; and he has also briefly expressed Us opinion 
in the last four chapters of his book, Buddha and Buddhism. The 
exposition made by me in this part of the Appendix, has been made 
principally on the authority of this book. The book Buddha and 
Buddhism was published in 1900 in The World's Epoch Makers Series; 
and in the tenth part of that book, about 50 similarities between the 
Buddhist and the Christian religions have been shown. 


that is to say, at least 250 years before the Christian era, 
Buddhism was followed to a very large extent in India and in 
the surrounding countries, and works containing the life of 
Buddha etc. had also been written. The ancientness of the 
Buddhistic religion being in this way undoubtable, there 
remain only two possible conclusions regarding the similarity 
to be seen between the Christian and the Buddhistic religions, 
namely, that (1) this similarity must have arisen in the two 
places independently of each other, or that (2) these principles 
must have been taken by Christ or His disciples from 
Buddhism. Prof. Rhys-Davids says that this similarity has arisen 
as a result of the similarity between the circumstances of both 
Christ and Buddha, and that it has arisen in both the places 
naturally and independently [1]. But anyone will realise after a 
little consideration that this solution is not satisfactory; 
because, when anything comes into existence anywhere 
independently, it grows very gradually, and we can also see 
the course of the growth. For instance, we can logically show 
the gradual growth of the JAana-k3nda out of the Karma- 
kanda, and also how the philosophy of Devotion, the 
Patafjala-Yoga, and ultimately 'the Buddhistic religion grew 
gradually out of the Jhana-kanda, that is, from the Upanisads. 
But the renunciatory Esi or Christian religions have not grown 
in the same way from the Activistic Jewish 


[1] See Buddhist Suttas, S. B. E. Series, Vol. XI, p. 163. 
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religion. And | have stated above that modern Christian 
scholars have now admitted the position that the Christian 
religion came into existence suddenly, and that there was 
some cause outside the Jewish religion which was responsible 
for its having done so. Besides, the similarity between the 
Christian and the Buddhistic religions is so strange and so 
complete, that it is impossible for such a similarity to arise in 
an independent way. It would be. different if it could be 
proved that it was totally impossible for Jewish people to have 
come to know anything about Buddhism. But history clearly 
proves that after the date of Alexander — and certainly at the 
date of Asoka <that is, at least 250 years before Christ)— 
Buddhist monks had found their way to Alexandria in Egypt, 
and Greece, in the east of Europe. It is stated in one ASokan 
stone inscription itself that Asoka had entered into a treaty 
with Antiochus, who was a Greek king ruling over the Jewish 
and the surrounding countries. In the same way, there is a 
statement in the Bible itself, that learned persons had 
travelled into Jerusalem from the East when Christ was born 
(Matthew 2.1). Christians say that these sages were Magis, 
belonging to the Iranian religion, and not from India. But 
whatever is said, the meaning is the same. Because, history 
clearly tells us that long before this date, Buddhism had spread 
to Kashmir and Kabul, and that it had travelled to the East of 


Europe as far as Iran and Turkey. Besides, Plutarch himself has 
clearly recorded [1] that a monk from India used to come every 
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year to the shore of the Red Sea, that is to say, somewhere 
near Alexandria during the life of Christ. In short, there is now 
no doubt whatsoever that Buddhist monks had started 
entering Jewish countries two or three hundred years before 
Christ; and once the fact of this intercourse is admitted, it 
naturally follows that Buddhism was principally responsible for 
the renunciatory Esi religion, and later on, for the renunciatory 
and devotional Christian religion finding entry into the Jewish 
countries. The English writer Lilly has drawn this very 


[1] See Plutarch's Morals — Theosophical Essays, translated by C. N. King 
(George Bell & Sons), pp. 96 and 97. There is a reference in tie 
Mahavamsa written in the Pali language (29,39) to a Greek, that is, 
yavana town named Alasanda (yona-nagara 'lasanda); and it is stated 
there that some years before the Christian era, while the work of 
building a temple was going on in Ceylon, many Buddhist monks had 
gone from that place to Ceylon for the celebration. The English 
translator of the Mahavarsa says that a town named Alasanda 
established by Alexander in Kabul is meant in this place, and not 
Alexandria in Egypt. But this is not correct; because, this small place 
would not have been referred to by anybody as a city of yavanas. 
Besides, the stone inscription of Asoka mentioned above, itself contains 
a clear reference to Buddhist monks having been sent to the, kingdom 
of the yavanas. 


inference; and he has mentioned in his book the similar 
opinions of the French scholars Emile Bournouff and Rosni in 
support of his opinion [1]; and Prof. Sedan, who was the 
Professor of Philosophy at Leipzig University in Germany, has 
also expressed the same opinion in his books on this subject. 
The German Professor Schroeder has said in one of his Essays 
that the Christian religion is not exactly similar to Buddhism; 
that, though there may be a similarity between the two in 
some matters, there is a great deal of dissimilarity in other 
matters; and that, therefore, the opinion that the Christian 
religion was derived from the Buddhistic religion cannot be 
accepted. But, as this statement is irrelevant, it does not carry 
any weight whatsoever. It is nobody's case that the Christian 
and Buddhistic religions are similar to each other in all 
respects; because, if such were the case, nobody would have 
said that these two religions are, different from each other. 
The principal question is, what was the reason for the 
renunciatory devotional Christian religion being promulgated 
as an improvement on the fundamentally purely Activistic 
Jewish religion; and when one thinks of the history of the 
Buddhist religion, which was undoubtedly more ancient than 
the Christian religion, it does not appear .historically logical to 
say that the renunciatory principles of Ethics and Devotion in 
Christianity were discovered by Christ independently. There is 
no information to be found in the Bible as to what Christ was 
doing from the 12th to the 30th year of His life, or where He 


[1] See Lilly's Buddha and Buddhism pp. 158 ff. 


was during that period. And it is quite clear that He must have 
spent this time in the acquisition of knowledge, in religious 
meditation, and in travel. Therefore, it is impossible to say 
definitely 
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that He could not have come into contact, directly or 
indirectly, with Buddhist monks during this period of His. life; 
because, the activities of Buddhist monks had at that date 
gone as far as Greece. There is a clear statement in a book to 
be found in a Buddhist monastery in Nepal that Jesus Christ 
had at that time come to India, and that He there acquired the. 
knowledge of Buddhism. This book was found by a Russian 
named Nicholas Notovisch, and he published a translation of it 
into the French language in 1894. Many Christian scholars say, 
that though the translation of Notovisch may be correct,, the 
original book itself is a fraud written by someone; and | too am 
not very emphatic on the position that these scholars should 
accept that book as authentic. Whether the book found, by 
Notovisch was reliable or not, it will be quite clear from the 
dissertation made by me above that, from the purely 
historical: point of view, it was not impossible, at least for the 
disciples of Christ who wrote His life in the New Testament, if 
not for Christ Himself, to have become acquainted with 
Buddhism; and if this position is not improbable, it does not 
appear logical to say that the strange similarity to be found 


between the lives or the preachings of Christ and Buddha, was- 
something which came into existence independently [1]. In 
short,, the purely ritualistic path of the Mimamsakas, the 
Knowledge- Action (naiskarmya) path of Janaka and others, 
the Path of Knowledge and Renunciation of the writers of the 
Upanisads and the Samkhya philosophers, the Patafjala Yoga 
in the shape of 'Concentration of the Mind', and the 
Paficaratra or the Bhagavata religion, that is, the Philosophy of 
Devotion, are all religious paths which grew originally from the 
ancient Vedic- religion. Leaving aside, out of these, the Path of 
the Knowledge of the Brahman, the Path of Energism, and the 
Path of Devotion,. Buddha has preached his renunciatory 
religion to the four castes, on the basis of the philosophy of (i) 
Yoga in the form of 'Concentration of the Mind’, and (ii) 
Karma-Samnyasa 
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(Abandonment of Action); but the supporters and followers of 
Buddha, later on added to his religion the principles of 
Devotion and of Desireless Action, and spread this reformed 
Buddhistic religion on all sides. After the Buddhistic religion 
had in this way spread everywhere at the date of Asoka, the 


[1] The same is the opinion of Mr. Rameshchandra Dutt, and he has 
expressed it in detail in his book. See Rameshchandra Dutt's History of 
Civilisation in Ancient India Vol, Il, Chapter XX pp. 828-340. 


principles of Renunciation began to find a way into the purely 
Activistic Jewish religion; and Christ ultimately added to it the 
Philosophy of Devotion, and established His own religion. 
When one gives proper weight to this gradual growth, which is 
established by historical facts, one comes to the definite 
conclusion that far from the Gita having taken something from 
the Christian religion, as suggested by Dr. Laurincer, there is a 
very strong .probability, and almost a certainty, that the 
principles of Self- Identification, Renunciation, Non-Enmity, 
and Devotion, to be found in the New Testament of the Bible, 
must have been taken .into the Christian religion from 
Buddhism, and therefore, indirectly from the Vedic religion; 
and that, Indians had no need to look to other people for 
finding these religious principles. | have in this way considered 
the seven questions mentioned by me at the beginning of this 
Appendix. Other important questions such as, what was the 
effect of the Bhagavadgita on the Path of Devotion now 
followed in India etc., arise in the train of these questions. But, 
instead of saying that these questions have a bearing on the 
Gita, one must say that they deal with the ancient history of 
the Hindu religion. For this reason, and principally because this 
Appendix has been lengthened out beyond my expectations, 
although | have attempted to make it as short as possible, | 
shall now finish this External Examination of the Gita. 
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AUTHOR'S PREFACE. 


| have explained in detail in the various chapters of the Gita- 
Rahasya, that (i) the highest benefit of every human being in 
this world and in the next, lies in first acquiring as much 
Equability of Reason (buddhi) as possible by Knowledge and 


Faith, but withal and principally, by the easy and royal road of 
Devotion, and thereafter doing his duties till death, 
desirelessly, according to his own religion, in the interests of 
universal welfare; that (ii) it is not necessary, to give up Action 
or to practise any religious austerities for attaining Release; 
and that (iii) this is the sum and substance of the Gita-Religion. 
In the same way, | have shown in the fourteenth chapter of 
this book the clear continuity of the eighteen chapters of the 
Gita from this point of view, as also which parts of the other 
methods of attaining Release have been included in the 
Activistic religion of the Gita, and how. When the whole matter 
has been thrashed out in this way, there remains really 
nothing to be done beyond giving the plain translation of the 
stanzas in the Gita, according to my rendering of them, in their 
proper order, in the Marathi vernacular. But, it was not 
possible for me to show in the general Exposition in the Gita- 
Rahasya how the subject-matter of each chapter of the Gita 
has been divided, or how commentators have stretched the 
meanings of certain words in the stanzas for supporting their 


particular doctrine. Therefore, taking both these matters into 
consideration, | have thought it necessary to give some notes, 
in the shape of a commentary, immediately after the 
translation of each stanza, in order that the prior and 
subsequent context should be understood on the spot. 
Nevertheless, in these commentaries, | have only touched in 
passing on those matters, which have been fully dealt with in 
the Gita-Rahasya, and | have given the reference to the 
particular chapter of the Gita-Rahasya in which that particular 
subject-matter has been dealt with. In order to enable the 
reader to distinguish these commentaries from the original 
matter, | have enclosed them within square brackets, thus, [], 
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and put a dotted line by the side. [1] | have translated the 
stanzas as far as possible literally, and in several places | have 
retained the original word in the translation, and given after it 
its meaning in Marathi, saying 'that is, so and so’; [2] and | have 
thus included in the translation itself, what would otherwise 
have to be given as small foot-notes. Even though this has 


[1] Instead of using a dotted margin for distinguishing the commentary, as 
was done by the author, | have made the distinction by putting the 
commentary within square brackets, and using a different type. 
“Translator. 


[2] This, too, too been placed by me within round brackets, thus, (), though 
in the original author's text, it is not within brackets. ~Translator. 


been done, it has also become necessary to add some words 
here and there in the translation, in order to give the complete 
meaning of the original Sanskrit stanza in Marathi, on account 
of the difference between the Sanskrit and the Marathi idiom; 
and very often, the word used in the original has also to be 
given in the translation by way of reference. In order to 
distinguish these additional words, | have placed them within 
round brackets, thus, (). In Sanskrit books, the number of the 
stanza is always given at the end. But, in the translation | have 
given it in the beginning. So that, if someone wants to find out 
the translation of a particular stanza, he must refer to what 
follows the figure showing the number of the stanza. | have 
arranged the translation in such a way that, if one reads only 
the translation, omitting the commentaries, there is no break 
in the sense. Similarly, where a sentence has been finished in 
the original in more than one-stanza, | have completed its 
purport in the translation of the same number of stanzas. 
Therefore, the translation of some of the stanzas has to be 
read in continuity. Where such stanzas occur, | have not placed 
a full stop at the end of the translation of the stanza. Still, it 
must not be forgotten that a translation will be a translation in 
any case. It is true that | have attempted to bring out the plain, 
broad, and principal meaning of the Gita in the translation; yet, 
it is impossible to transport into the translation, by means of 
other words, and just as it is, the power of metaphorically 
creating numerous figurative meanings, which exists in 
Sanskrit words, and especially in the loving, sweet, and 
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exhaustive speech of the Blessed Lord, "giving new pleasures 
at every step". Evidently, one who merely reads the Marathi 
translation cannot mate a metaphorical use of the stanzas in 
the Gita on various occasions, as can be done by a person who 
understands the Sanskrit language. Nay, there is very often a 
chance of such a person making mistakes. It is, therefore, my 
earnest entreaty to everybody that, whoever can do so, should 
not fail to study the original Gita in Sanskrit; and that is one of 
the reasons why | have given the original stanza side by side 
with the translation. In order that it should be convenient to 
grasp the subject-matter of each chapter of the Gita, | have 
given separately, in the beginning, the contents showing all 
these subjects, according to stanzas, and in the order of the 
chapters, on the basis of the groups of sections adopted in the 
Vedanta-Sutras. If one does not read each stanza separately, 
but reads the groups of stanzas as a whole by reference to this 
index, the present misunderstanding about the import of the 
Gita will to a considerable extent be reduced; because, the 
different meanings of some stanzas which have been given by 
doctrine-supporting commentators, who have stretched the 
meaning of the stanzas for proving their doctrines, have been 
usually given, disregarding this previous and subsequent 
context. (For example, see my commentary on Gi. 3.19; 6.3; 
and 18.2). Considering the matter from this point of view, it 


may well be said that this translation of the Gita and the Gita- 
Rahasya are mutually complementary. And he who wishes to 
fully understand what | want to say, must read both these 
parts. As it is usual to learn by heart the whole of the Gita, one 
does not come across important variant readings in it. 
Nevertheless, | must state here that | have accepted as 
genuine the text of the Gita as given in the Samkarabhasya, 
which is the most ancient of Bhasyas on the Gita now 
available. 
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Detailed Contents Showing the 
Subjects 


mentioned in the various chapters of the 
Gita, according to the stanzas. 


Note: The divisions of the various subjects in the different 
chapters of the Gita, which have been made in these contents 
according to the stanzas, have been shown in the, original 
stanzas printed further on by the sign §§ printed at the 
beginning of the stanza; and, in the translation, a separate 
paragraph has been started from that stanza. 


CHAPTER | —- ARJUNA-VISADA YOGA. 


(The Yoga of the Dejection of Arjuna). 

1.1. The question of Dhrtarastra to Safijaya. 

1.2 — 11. The description given by Duryodhana to Dronacarya 
of the armies on either side. 

1.12-19. The blowing of conches by way of greetings to each 
other in the beginning of the war. 


1.20 — 27. The survey of the army after the chariot of Arjuna 
has been brought forward. 


1.28 — 37. The dejection of Arjuna at seeing his own relatives in 
both the armies, and realising that the generation will become 
extinct by their being killed. 

1.38 — 44. The results of sins like extinction of the kula (family). 


1.45 — 47. The decision of Arjuna not to fight, and his throwing 
away his bow and arrows. 


CHAPTER II —- SAMKHYA YOGA. 


(The Yoga according to the Samkhya system). 

2.1 — 3. The encouragement given by Sri Krsna. 

2.4 — 10. The reply of Arjuna, his doubt as to his own duty, and 
his surrendering himself to Sri Krsna for an elucidation of what 
his dharma (duty) was. 

2.11 — 13. The non-lamentability of the Atman. 

2.14 -— 15. The inconstancy of the Body; and, of pain and 
happiness. 


2.16 — 25. The discernment between the Real (sat) and the 
Unreal (asat), and the justification of the non-lamentability of 
the Atman by the description of the immortality, and other 
features, of the Atman. 


2.26, 27. The reply, on the basis of the immortality of the 





Atman. 


2.28. The inconstancy and non-lamentability of the perceptible 
creation according to the Samkhya system. 


2.29, 30. it is true that the Atman is difficult to Realise, but you 
should 
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acquire true Knowledge, and give up lamentation. 


2.31 — 38. The necessity of warfare according to the religion of 
the Ksatriyas. 

2.39. The conclusion of the argument on the basis of the 
Samkhya system, and the beginning of the argument on the 
basis of Karma-Yoga. 

2.40. Even a little observance of Karma-Yoga is beneficial. 41. 
The steadying of the Discerning (vyavasayatmika) Reason. 


2.42 — 44. A description of the unsteadiness of Mind of the 
followers of the Mimamsa school, who are engrossed in the 
Karma-kanda (ritual). 


2.45, 46 The advice to perform Action with a steady and 
concentrated (yogastha) Reason. 


2.47. The four canons (catuh-sitrt) of the Karma-Yoga. 


2.48 — 50. The nature of Karma-Yoga, and the superiority of 
the Reason of the Doer (karta) over the Action (karma). 


2.51 — 53. Release, by following the Karma-Yoga. 


2.54 — 70. A description of the qualities of the Sthitaprajiia in 
reply to the question of Arjuna, including, as occasion arises, a 
description of the growth of Desire (kama), Anger (krodha), 
and other emotions, as a result of Attachment (asakti) to the 
objects of pleasure. 


2.71, 72. The Brahmi state. 


CHAPTER Ill —- KARMA-YOGA. 


(The Yoga of Right Action). 


3.1, 2. "Should Action (ritual) be abandoned or performed; 
what is the truth?", being the question asked by Arjuna. 


3.3 —8. The definite advice to Arjuna that, although there are 
the two paths (nistha), (i) Sammkhya (karma-sarmnyasa or 
Abandonment of Action) and (ii) Karma-Yoga, yet, as nobody 
can escape Karma (Action), Karma-Yoga is superior, and the 
path to be followed. 


3.9 — 16. The advice to perform even the sacrificial ritual of the 
Mimamsa school after abandoning Attachment; the antiquity 
of the Yajfia-cakra (cycle of sacrificial ritual), and the necessity 
of it, for the continuance and maintenance of the world. 


3.17 — 19. In as much as the Jfianin (one who has acquired 
Knowledge) has no more any self-interest left, he must 
perform all Action, which befalls him, with a disinterested, that 
is, desireless frame of mind; because, no one can escape 
Karma (action or ritual). 


3.20 — 24. The illustration of Janaka and others; the 
importance of universal welfare (lokasamgraha), and the 
illustration of the Blessed Lord Himself. 


3.25 — 29. The difference between the 
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Actions of the Jfianin and the Ajianin (one who is ignorant); 
and, the necessity for one, who has acquired Knowledge, to 
give an illustration of righteous action, to the one who has not 
acquired Knowledge, by his own conduct in performing Action 
desirelessly. 


3.30. The advice to Arjuna to perform warfare like a Jhanin, 
that is, with the intention of dedicating it to the Paramesvara. 


3.31, 32. The result of performing Action, by Faith, according 
to this advice of the Blessed Lord, and of not doing so. 33, 34. 
The overpowering influence of Prakrti, and the control of the 
organs. 

3.35. The Desireless Action to be performed, should be 
according to the duty prescribed for the doer, even if one 
meets his death in the performance of such Action. 


3.36 — 41. Desire (kama) compels a man to commit sin in spite 
of his Will; and, the destruction of that Desire by the control of 
the organs. 


3.42, 43. The order of superiority among the organs; and, the 





control of the organs by means of the Knowledge of the 
Atman. 


CHAPTER IV — JNANA-KARMA-SAMNYASA YOGA. 


(The Yoga of JAana, and Abandonment of Action). 
4.1 — 3. The doctrinal tradition of Karma-Yoga. 


4.4 — 8. An explanation of why, when, and how the 
Paramesvara, Who is free from birth, takes transcendental 
births or incarnations by Maya. 


4.9, 10. Reincarnation is escaped from, and the Blessed Lord is 
reached, by understanding the principle underlying these 
transcendental births and Karma. 1 


4.11, 12. If the worship is performed in some other way, the 
Fruit obtained, is relative to the worship; e. g. worship of 
deities for obtaining Fruit relating to this life. 


4.13 — 15. The unbinding (nirlepa) Action of the Blessed Lord 
relating to the four castes; the destruction of the bond of 
Action by understanding the underlying principle; and the 
advice to perform Action (karma) accordingly. 


4.16 — 23. The difference between 'karma’' (Action), 'akarma' 
(Non-Action), and 'vikarma' (Wrong Action); akarma means 
unattached-Action; that, is the correct Karma; and, the bond of 
Karma is destroyed only by such Action. 


4.24 — 33. Description of various kinds of Metaphorical Yajiias 
(sacrifices); and the superiority of the Sacrifice performed with 
the 'brahma-buddhi'; that is, of the 'JAana-Yajiia’. 

4.34 — 37. Advice about Knowledge 
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from one who has acquired Knowledge; Self-Identification; 
and, the annihilation of sin or merit by Knowledge. 


4.38 — 40. The means of acquiring Knowledge; buddhi (-Yoga) 
and Sraddha (Faith); ruin, in the absence of these. 


4.41, 42. A description of the individual uses of (Karma-) Yoga 





and Jhana (Knowledge), and the advice to engage in warfare 
with the help of both. 


CHAPTER V — SAMNYASA-YOGA. 


(The Yoga of Renunciation). 


5.1. The direct question of Arjuna whether Samnyasa 
(Renunciation) or Karma-Yoga is superior. The definite answer 
of the Blessed Lord, that though both lead to Release, Karma- 
Yoga is superior. 

5.3 —6. By giving up Desire, the Karma-Yogin becomes a nitya- 
samnyasin (a perpetual ascetic); and Samnyasa (renunciation) 


itself is not successful without Karma (Action); therefore, both 
are the same in principle. 

5.7—13. As the mind of the Karma-Yogin is always in a state of 
Renunciation and his Actions are only the actions of the 
organs, he is always unattached, peaceful, and Released. 

5.14, 15. The real Activity, and Enjoyment is of Matter (prakrti), 
but as a result of ignorance, it is supposed to be that of the 





Atman or of the Paramesvara. 


5.16, 17. Release from re-birth as a result of the annihilation of 





this ignorance. 


5.18 — 23. A description of the Equability of vision, the 
steadiness of the Reason, and the indifference towards pain or 
happiness, resulting from brahmajfiana (Knowledge of the 
Brahman). 


5.24 — 28. The Karma-Yogin is always brahma-bhuta (merged in 
the Brahman), samadhistha (mentally absorbed) and mukta 
(Released) in this very life, though he may be performing 
Action for the benefit of the entire creation. 

5.29. The result of Realising that the Paramesvara is the 
recipient of all Yajfia (sacrificial ritual) and tapa (austerities), 
(though He does not take on Himself the Doership), and that 
He is the friend of the whole creation. 


CHAPTER VI —- DHYANA-YOGA. 


(The Yoga of Meditation). 


6.1, 2. The one who performs Action without entertaining any 
Hope of Fruit (phalasa) is the true Sarnnyasin or Yogin; 
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‘Samnyasin' does not mean one who is niragni (one -who does 
not perform Fire-Worship, or other ritualistic Action), and 
akriya (one who performs no Action at all). 


6.3, 4. The mutual interchange of karya (Result), and karana 
(Cause) of Sama (Abandonment) and karma (Action) in the 
‘siddhavastha' (perfect state), and the sadhanavastha 
(preparatory stage) of the Karma-Yogin; and the characteristic 
feature of the Yogaridha (one who is installed in Yoga). 


6.5, 6. The freedom of the Atman to success-fully acquire Yoga. 


6.7 —9. Even among the jitatman-yogayukta (those who have 
conquered Self and are steeped in Yoga), the one who has 
attained Equability of Reason is the best. 


6.10 — 17. A description of the bodily postures (asana), and 
food, and recreation, necessary for yoga-sadhana (the 
successful practice of Yoga). 


6.18 — 23. A description of the Yogin, and of the beatific 
happiness of the yoga-samadhi (mental absorption resulting 
from Yoga). 


6.24 — 26. How to gradually make the Mind, Absorbed 
(samadhistha), Peaceful (Santa), and Self-devoted 
(atmanistha). 

6.27, 28. The Yogin alone is 'Merged in the Brahman' 
(brahmabhuta) and intensely happy. 


6.29 — 32. The Self-Identification of the Yogin with the entire 
creation. 


6.33 — 36. The control of the restless Mind by Practice 
(abhyasa), and by Indifference to worldly affairs (vairagya). 


6.37 — 45. A description of how the yoga-bhrasta (one who has 
abandoned the practice of Karma-Yoga), or the jijfiasu (one 
who has got the desire to understand what the Karma-Yoga is) 
acquires growing merit, birth after birth, and ultimately 
complete Release, given in reply to the question of Arjuna. 
6.46, 47. The Karma-Yogins, and among them those who are 
Devout, are better than the tapasvins (those who perform 
religious austerities), the JAanins (the scients), and mere 
Karmins (those who merely perform Action or Ritual); and, the 
advice to Arjuna to become a (Karma-) Yogin. 


CHAPTER VII — JNANA-VINANA YOGA. 
(The Yoga of Spiritual and Worldly Knowledge). 


7.1— 3. The beginning of the disquisition on Jhana (Spiritual 
Knowledge) and Vijfiana (worldly knowledge), for the 


attainment of Karma-Yoga; the rarity of persons who make an 
effort to attain Karma-Yoga. 


7.4—7. Consideration of the ksara (perishable) and the aksara 
(imperishable); the eight-fold 
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apara-prakrti (inferior material manifestation), and the (para- 
prakrti (superior material manifestation), in the shape of Jiva, 
of the Blessed Lord; and the further development of 
everything out of it. 


7.8 —12. A brief survey of the form of the Paramesvara, which 
pervades the sattvika (equable) and other divisions of that 
development. 


7.13 — 15. This is the qualityful (gunamayi) and insuperable 
(dustara) Maya (Illusion) of the Paramesvara; and the 
overcoming of that Maya by surrendering oneself to the 
Paramesvara. 


7.16 — 19. Devotees are of four kinds; and the Jfanin is the 
most superior among them. The completion of JAana 
(Knowledge) after innumerable births, and the permanent fruit 
in the shape of assimilation with the Blessed Lord. 


7.20 — 23. The worship of deities in the hope of obtaining non- 
permanent objects of Desire; but even there, the Blessed Lord 
wields the power to give fruit or benefit according to one's 
Faith in the Blessed Lord. 


7.24 — 28. The real form of the Blessed Lord is imperceptible 
(avyakta); but that form becomes difficult of Realisation on 
account of 'Maya' (Illusion): the mental confusion about the 
couples of opposites (dvarndva); and the Realisation of the 
true form of the Paramesvara by the destruction of the 
confusion created by Maya. 


7.29, 30. Ultimate Acquisition of Knowledge by Realising that 
the Brahman, the adhyatma (Absolute Self), karma (Action), 
the adhi-bhita (absolute Matter), adhi-daiva (the highest 
Deity), and adhi-yajiia. (the highest sacrifice) are all 
Paramesvara. 


CHAPTER VIII —- AKSARA-BBAHMA YOGA. 


(The Yoga of the Imperishable Brahman) 


8.1 —4. The definitions of the terms 'brahma’, 'adhyatma’, 
‘adhi-bhuta’, 'adhi-daiva’, 'adhi-yajfia' and 'adhi-deha’, in reply 
to the. question of Arjuna; all of these contain the same [svara. 
8.5 —8. Release by thinking of the Blessed Lord at the moment 
of death; but, that which is always in the mind, is also in the 
mind at the moment of death; therefore, the advice to always 
think of the Blessed Lord’; and, to fight. 

8.9 — 13. The concentrated, meditation on the Om-kara, that 


is, on the Paramesvara at, the moment of death; and the result 
of it. 


8.14 — 16. The annihilation of re-birth as a result of constant 
thinking of the Blessed Lord, the states of Brahma-loka etc., 
are not permanent. 


8.17 — 19. The 
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day and night of Brahmadeva, the creation of the Cosmos from 
the Imperceptible in the beginning of his day, and the merging 
of it, in that same Imperceptible, in the beginning of his night. 
8.20 — 33. The Imperceptible (avyakta) and Imperishable 
(aksara) Spirit (purusa) is even beyond that Imperceptible; the 
possibility of attaining the Ultimate Imperceptible, by means of 
Devotion; and, the end of re-birth as a result of such 
attainment. 

8.23 — 26. The paths of Devayana and Pitryana; the first puts 
an end to re-birth, the second is just the opposite. 

8.27 — 28. The result which Is obtained by the Yogin who 
understands the principle underlying these two paths is the 
highest, and therefore, the advice to act accordingly. 


CHAPTER IX — RAJAVIDYA-RAJAGUHYA YOGA. 


(The Yoga of the 'King of Cults' and the 'King of Mysticisms'), 


9.1 —3. The Path of Devotion, which, includes Spiritual 
Knowledge (jfiana) and Worldly Knowledge (vijhana),: is 
productive, of Release and is nevertheless easy and realisable; 
therefore, it is the King of Paths (raja-marga). 

9.4 —6. The unintelligible Yogic activity of the Paramesvara; 
being in the entire creation, He is nevertheless, not in it; and 
the entire creation being in Him, is yet not in Him. 


9.7 — 10. He makes use of the illusory Prakrti for the 
construction and destruction of the Cosmos, and the creation 
and destruction of created beings (bhUta); and in spite of all 
this, He is untouched by Desire, that is to say, Unattached 
(alipta). 

9.11, 12. Those who do not realise this, and defy the 
Paramesvara, Who has taken a human form, are fools, and 
asuri (ungodly). 

9.13 — 15. On the other hand, those who go in for. various 
otter devotional practices by means of the Jhana-yajfia are 
daivi (godly). 

9.16 — 19. The lévara is All-pervading, and He is the parent, the 
owner, and the maintainer of the universe, and the doer of 
whatever is good or bad. 


9.20 — 22. Although the paraphernalia of Yajiias and Yagas 
according to the Srutis may be productive of heaven, yet, that 
fruit is non-permanent; if it is said that the same is necessary 
for 'Yoga-ksema' (maintenance and protection), then, that can 
be obtained’ even by Devotion. 


9.23 — 25. Devotion to other deities is indirectly Devotion to 
the Paramesvara, but the fruit is consistent with the deity and 
the mental belief. 


9.26. If 
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there is Devotion, the Paramesvara is satisfied even by the 
offering of a petal of a flower. 


9.27, 28. The advice to dedicate all acts to the Isvara; escape 





from the bonds of Karma, and Release by doing so. 


9.29 — 33. The Paramesvara is equal to all; whether one is a, 
sinner, or born in a low caste, or a woman, a Vaisya, or a 
Sidra, all attain the same end, if they become unlimited 
Devotees. 


9.34. The advice to Arjuna to adopt this path. 


CHAPTER X — VIBHUTI-YOGA. 





(The Yoga of Manifestations) 


10.1 — 3. The destruction of sin by realising that the unborn 
Paramesvara is prior to the gods and the Rsis. 


10.4 — 6. Manifestations of the I$vara, and Yoga; the origin of 
Reason (buddhi), and other qualities (bhava), the origin of the 


seven Rsis and of Manu, and of everything in order of 
succession from the Ivara. 

10.7 — 11. The Acquisition of Knowledge by the Devotees of 
the Blessed Lord, who have Realised this; but to these too, 
‘puddhi-siddhi' (the success of buddhi) is given by the Blessed 
Lord. 

10.12 — 18. The request of Arjuna to the Blessed Lord to 
describe to him, His manifestations and Yoga. 

10.19 — 40. A description of the most important out of the 
innumerable manifestations of the Blessed Lord. 

10.41, 42. All that which is 'vibhitimat' (manifested), 'sri-mat' 
(illustrious) and 'urjita' (elevated) is the effulgence of the 





Paramesvara, but only in part. 


CHAPTER XI — VISVA-RUPA-DARSANA YOGA. 


(The Yoga of the Showing of the Cosmic Form) 

11.1-—4. The request of Arjuna to the Blessed Lord to show to 
him His Ivaric form, as described in the previous chapter. 
11.5 —8. The giving to Arjuna of transcendental vision to 
enable him to see this wonderful and transcendental form. 
11.9 — 14. The description of the Cosmic Form (visva-riipa) by 
Sanjaya. 

11.15 — 31. The praise of the Cosmic Form by Arjuna, who had 
become humble as a result of surprise and terror; and, his 


request to the Cosmic Form-ed Lord to become propitious and 
explain who He was. 
11.32 — 34. The reply that: "| am 'Time' or 'Death' (kala)"; and 


the encouraging advice to Arjuna to become the instrument 
for killing those warriors, who had already become engulfed in 
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that 'Time' or 'Death'. The praise, the beseeching for 
forgiveness, and the request to resume the former form made 
by Arjuna to the Cosmic Form-ed Lord. 

11.47 — 51. Impossibility of visualising the Cosmic Form 
otherwise than by exclusive worship; resuming by the Blessed, 
Lord of His former form. 

11.52 — 54. A vision of the Cosmic Form impossible even to 
gods in the absence of Devotion. 

11.55. Therefore, the final advice, in the form of a general 
summary, to Arjuna to perform Action after becoming 
‘nihsanga' (unattached) and 'nirvaira' (non-inimical), with the 
intention of dedicating everything to the Paramesvara. 


CHAPTER XII — BHAKTI-YOGA. 


(The Yoga of Devotion) 


12.1. The question of Arjuna, with reference to the 
summarising advice given at the end of the last chapter, as to 
whether the 'worship of the Perceptible' (vyaktopasana), or, 
the ' worship, of the Imperceptible' (avyaktopasana) was 
superior. 


12.2 — 8. The end of both is the same; but, the worship of the 
Imperceptible is arduous, whereas, the worship' of the 
Perceptible is easy and speedily successful; the advice, 
therefore, to worship the Perceptible with a desireless frame 
of mind. 


12.9 — 12. The various devices, such as, Practice (abhyasa), 
Knowledge (jhana), Meditation (dhyana) etc., for concentrating 
one's attention on the Blessed Lord; and the best path, in any 
case, is the ‘Abandonment of the Fruit. of Action’ (karma- 
phala-tyaga). 

12.13 — 19. A description of the mental condition of the 
Devotee and the love of the Blessed Lord for him. 


12.20. Those believing. Devotees, who live according to this 
religion, are most; beloved of the Blessed Lord. 


CHAPTER XIII — KSETRA-KSETRAJNA-VIBHAGA YOGA. 


(The Yoga of the Division of the Cosmos into the Body and the 
Atman) 


13.1,2. Definitions of the terms 'ksetra' and ‘ksetrajiia’; 
acquaintance with them, means acquaintance with the 
Paramesvara. 

13.3, 4. The consideration of the Body (ksetra) and, the Atman 
(ksetrajfia) according to the Upanisads, and according. to 'the 
Brahma-Sutras. 

13.5, 6. The nature of the form of the Body. 


13.7 — 11. The nature of the form of Knowledge (jfiana); 
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opposite of it, that is, Ignorance (ajfiana). 
13.12 —17. The nature of the form of the Knowable (jheya). 
18. The result of Realising all this. 


13.19 — 21. The consideration of Matter (prakrti) and Spirit 
(purusa). Prakrti is the active agent, and Purusa is inactive, but 
is the one who derives the benefit, sees, etc. 


13.22, 23. The Purusa is the Paramatman within the Body; the 
end of re-birth as a result of the Realisation of this Prakrti and 
Purusa. 


13.24, 25. The ways of acquiring the Knowledge of the Atman, 
namely, meditation (dhyana), the Samkhya-Yoga, the Karma- 
Yoga, and Devotion by hearing sermons with a believing frame 
of mind. 


13.26 — 28. The birth of the moveable and immoveable 
creation from the union between the Body and the Atman; 
that which is imperishable in it, is the Paramesvara; reaching 
the Paramesvara by one’s own efforts. 


13.29, 30. Prakrti is the active agent, the Atman is inactive; all 





created things are contained in One, and they all spring from 
One; attainment of the Brahman by Realising this, 


13.31 — 33. The Atman is eternal and qualityless, that is to say, 
though it enlightens the Body, it is unattached (nirlepa). 


13.34 The highest Perfection as a result of Realising this 
difference between the Body and the Atman. 


CHAPTER XIV — GUNATRAYA-VIBHAGA YOGA. 


(The Yoga of the division of Matter into three constituents.) 


14.1, 2. A consideration of the diversity of created beings 





included in Spiritual Knowledge and Worldly Knowledge, 
having regard to the different constituents; this too is 
productive of Release. 

14.3, 4. The Paramesvara is the father of all created beings; 
and, Prakrti, which is dependent on the Paramesvara, is their 
mother. 

14.5 — 9. The influence of the sattva, rajas, and tamas 
constituents on the created universe 


14.10 — 13. Impossibility of there being only one constituent; 
the growth of the third constituent by the defeat of the other 
two; and, the nature of the growth of each. 

14.14 — 18. The result of Action, according to the 
predominance of any particular constituent, and the state 
which is obtained after death. 

14.19 — 20. The attainment of Release by going beyond the 
three constituents. 

14.21 — 25. A description of the nature and the mode of living 
of the Trigunatita (one who has gone beyond the three 
constituents) 
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given in answer to the question of Arjuna. 


14.26, 27. The acquiring-of the Trigunatita state by solitudinal 
(ekantika) Devotion, and. the attainment thereafter of the 
Paramesvara, Who is the ultimate resolution of all Release, all 
religion, and all happiness. 


CHAPTER XV — PURUSOTTAMA-YOGA. 


(The Yoga of the most Excellent Spirit). 


15.1, 2. The similarity between the Vedic and the Samkhya 
descriptions of the Cosmic Tree (brahma-vrksa) in the form of 
the 'aSvattha' (pippala) tree. 


15.3 —6. The cutting of that tree by 'asanga' (unattachment) is 
the only way for the attainment of the Immutable State 
(avyaya-pada), which is beyond it; a description of this 
Immutable State. 

15.7 — 11. The forms of the ‘jiva' and the 'linga-Sarira' (Subtle 
Body), and their mutual, relationship, which can be realised by 
scients. 

15.12 — 15. The all-pervasiveness of the Paramesvara. 


15.16 — 18. The nature of the ksara (perishable) and the aksara 
(imperishable); the Purusottama is beyond both. 


15.19, 20. By the Realisation of this mystic Purusottama, one 





acquires All-Knowledge (sarvajfiata) and Accomplishment 
(krtakrtyata). 


CHAPTER XVI — DAIVSURA-SAMPAT-VIBHAGA YOGA. 


(The Yoga of the division into godly and ungodly endowment). 
16.1 — 3. The 26 qualities of godly (daivi) endowment. 
16.4. The nature of ungodly (asuri) endowment. 


16.5. Godly endowment is productive of Release, and ungodly 
endowment is productive of bondage. 


16.6 — 20. A detailed description of the ungodly; they are 
destined to perdition, birth after birth. 


16.21, 22. The three-folded door of Hell — Desire (kama), Anger 
(krodha), and Avarice (lobha) — bliss, as a result of giving these 
up. 

16.23, 24. The advice to. Arjuna to decide about the Doable 
and the Not-Doable consistently with the Sastras, and to act 
accordingly. 


CHAPTER XVII — SRADDHA-TRAYA-VIBHAGA YOGA. 


(The Yoga of the Division into three kinds of Faith) 


17.1—4. A description of three kinds of Faith, such as, the 
sattvika etc., according to the inherent nature of Prakrti, in 
reply to the question of Arjuna; as the Faith, so the man. 
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17.5, 6. The asura is different from this. 
17.7 — 10. The sattvika, rajasa, and tamasa kinds of food. 
17.11 — 13. The three kinds of Yajfia. 


17.14 — 16. The three divisions of Austerity (tapa) namely, 
Sarira (bodily), vacika (vocal) and manasa (mental). 


17.17 — 19. Each of these is again of three kinds, by a division 
according as it is sattvika etc. 

17.20 — 22. The three kinds of gifts, namely, sattvika etc. 
17.23. The 'brahma-nirdesa' (symbol of the Brahman) 'OM- 
TAT-SAT' 


17.24 — 27. Out of these, the word OM is indicative of the 
beginning of Action, the word TAT refers to Desireless Action, 
and the word SAT refers to Proper Action. 


17.28. That -which remains, namely, the Unreal (asat), is 
fruitless, whether in this life or in the next. 


CHAPTER XVIII — MOKSA-SAMNYASA YOGA. 


(The Yoga of Release by Renunciation). 


18.1, 2. The definitions of Sarnnyasa (Renunciation) and Tyaga 
(Abandonment) according to the doctrine of Karma-Yoga in 





reply to the question of Arjuna. 


18.3 — 6. The explanation about the eligibility and non- 
eligibility of Action; even actions (or ritual) like Yajfias and 
Yagas must be performed, with a Desireless frame of mind, 
just like other Actions. 


18.7 — 9. The sattvika, rajasa, and tamasa varieties of 
Abandonment of Action; out of these, performing one's duty, 
abandoning the Hope of Fruit (phalasa) is the only sattvika- 
tyaga (equable Abandonment). 


18.10, 11. The one who abandons-the Fruit of Action is the 
‘sattvika-tyagin'; because, no. one escapes mere Action. 





18.12. The three-fold Fruit of Action does not become a source 
of bondage to the 'sattvika tyagin’. 


18.13 — 15. There are five reasons for any Action taking place; 
man is not the only reason. 


18.16, 17. Therefore, when a man has got rid of the egotistical 





feeling (ahamkara-buddhi) that 'l am the doer', he remains 
unattached, though he performs Action. 


18.18 — 19. The three-fold nature of, and the Samkhya form of 
‘karma-codana' (the inspiration to perform Action), and 
'karma-samgraha’' (the performance of Action). 

18.20 — 22. The three kinds of Jhana according to the three 
qualities sattvika etc.; the Realisation that 'avibhaktarn 
vibhaktesu' is sattvika. 

18.23 — 25. The three kinds of Karma (Action); of these, that in 
which the Hope for Fruit is absent is sattvika. 


18.26 — 28. The three 
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kinds of Doers (karta); the Unattached (nihsanga) Doer is 
sattvika. 


18.29 — 32. The three kinds of Reason (buddhi). 
18.33 — 35. The three kinds of Perseverance (dhrti). 


18.36 — 39. The three kinds of Happiness; that which arises out 
of Self-Identification is sattvika. 


18.40. The three divisions of the entire universe according to 
different constituents. 


18.41 — 44. The justification of the four castes on the basis of 
the three different constituents; the inherent Actions of 
Ksatriyas, Vaisyas, and Sidras. 

18.45, 46. Ultimate Perfection by doing one's own duties, as 
prescribed for the four castes. 


18.47 — 49. Living according to another's religion is fraught 
with danger; Action according to one's own religion, though 
faulty, ought not to be abandoned; and when all Actions are 
done according to one's own religion (dharma), with a 
desireless frame of mind, one attains the 'naiskarmya-siddhi' 
(The Perfection of Desireless Action). 

18.50 — 56. An explanation of how this Perfection (siddhi) is 
obtained, even after performing all Actions. 

18.57, 58. The advice to Arjuna to follow this Path. 

18.59 — 63. Individuation (ahamkara) is helpless before the 
inherent nature of Prakrti; one must surrender oneself to the 
Isvara; the advice to Arjuna that he should realise this mystic 
secret, and then do whatever he wants. 

18.64 — 66. The final promise of the Blessed Lord that if Arjuna 
surrendered himself to Him, giving up all other Paths of 
Religion, He would redeem him from all sins. 


18.67 — 69. The benefit to be derived by maintaining the 
tradition of the Path of Karma-Yoga. 


18.70, 71. A description of the results thereof. 





18.72, 73. Arjuna becomes ready to fight, after the clearing of 





his doubts as to what he ought to do. 


18.74 — 78. The summing up by Safijaya after he had told this 
story to Dhrtarastra . 
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CHAPTER | — ARJUNA-VISADA 
YOGA. 


Yaatseaa: 


CHAPTER I. 


[In the present Mahabharata, the tradition as to how the Gita 
preached to Arjuna by Sri Krsna in the beginning of the Bharati 
war, was subsequently promulgated, has been described as 
follows: In the beginning of the war, Vyasa went to Dhrtarastra 
and said to him, "If you desire to see the war, | will give you 
your eye-sight". [1] But, Dhrtarastra said that he did not wish 
to see the destruction of his own clan (kula). Thereupon, Vyasa 
gave to a bard (stta) named Safijaya such spiritual eye-sight as 
would enable him to actually see everything that was taking 
place on the battle-field, while sitting where he as, and made 
arrangements that he should relate to Dhrtarastra what was 
happening in the war, and then went away. (Ma. Bha. Bhisma. 
2). When, according to this arrangement, Safjaya first went to 
give to Dhrtarastra the news of the fall of Bhisma in the war, 
Dhrtarastra lamented the death of Bhisma and commanded 
Safijaya to relate to him the entire history of the war. Safijaya 


[1] Dhrtarastra was totally blind, having lost both his eyes. ~Translator. 


has first described the armies on both sides, and then started 
to recite the Gita in answer to the question of Dhrtarastra. The 
same history was later on related by Vyasa to his disciples, and 
thereafter, by Vaisampayana, one of those disciples, to 
Janamejaya, and finally by Sauti to Saunaka; and the Gita is 
comprised in all the printed editions of the Mahabharata, from 
the 25th to the 42nd chapters of the Bhismaparva. According 
to this tradition —] 


TRE Jat 
HAA HEAA TAIT TAA: | 
Haar: Wades feat HT I 1.1 Il 


Dhrtarastra said:— 


(1.1) O Safijaya, what did my sons 
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and the sons of Pandu, desirous of war, do, when they 
assembled together, on the sacred field, the Kuruksetra? 


[The Kuruksetra is an open space of ground surrounding the 
city of Hastinapura. The present city of Delhi stands on this 
field. Kuru, the common ancestor of the Kauravas and the 
Pandavas, was ploughing this field laboriously by his own 
hands. That is why it is called 'ksetra' (or, field). It is said in the 
Bharata, that, when Indra thereafter gave to Kuru the blessing 
that all those who would die on that field in war or while 


performing religious austerities, would obtain Heaven, Kuru 
stopped ploughing the field. (Ma. Bha. Salya. 53). As a result of 
this blessing, this field came to be called 'dharmaksetra' or 
‘sacred ground’. There is also a story that Parasurama killed all 
the Ksatriyas on twenty-one successive occasions on this field, 
and in that way offered a pious oblation to the manes of his 
deceased ancestors (made a pitr-tarpana); and there have 
been big wars, even in modern times, on this field.] 


aay Sart 
g§ ea I Wsari cas Sarateay | 
APTAATATES UT FATATALT Ul 1.2 I 
wad WeTaTaras Het Ta | 
cet eragaT a feeaeT sla | 1.3 I 
Safijaya said:— 
(1.2) Thereupon, seeing that the army of the Pandavas was 


(standing) drawn up in battle-array, the prince Duryodhana 
went to the Preceptor (Drona), and said — 


[It is stated in the chapters of the Mahabharata before the Gita 
that when Bhisma had first arranged the array of the Kaurava 
army, the Pandavas, in accordance with the rules of war, 
arranged their army in an array (vytha) called the 'Vajra’. (Ma. 
Bha. Bhi. 19.4 — 7; Manu. 7. 191). During the course of the war, 
these military arrays used to be changed every day.] 


(1.3) O Acarya! behold this mighty host of the sons of Pandu, 
of which the array has been arranged by your 
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talented pupil, the son of Drupada (Dhrstadyumna). 
aA MT Aetare ALATA Ate | 
Baar aes FIT AEA: IN 1.4 Il 
Penarat: BRAT Asa | 
generates ears ATES: 111.5 I 
Tarra aad saat Ariart | 
aaa geese wa Wa HERAT: 1.6 I 


(1.4) In it there are heroes, mighty bowmen, the equals of 
Bhima and Arjuna in battle, (namely) Yuyudhana (Satyaki) 
Virata, and the maharathi Drupada, 

(1.5) and Dhrstaketu, Cekitana, and the valiant king of Kasi, 
Purujit Kuntibhoja, and that eminent man named Saibya, 
(1.6) as also the heroic Yudhamanyu, and the valiant 
Uttamauja, and the son of Subhadra (Abhimanyu), and the 
(five) sons of Draupadi all of whom are holders of great 
chariots. 

[That warrior who could fight single-handed with ten thousand 
archers was known as 'maharathi’, that is, ‘holder of a great 


chariot’. A description has been given in the 8 chapters (164th 
to 171st) of the Udyogaparva, stating which warrior in both 
the armies was a 'rathi', or a 'maharatht’, or an ' atirathl’. There 
it is stated that Dhrstaketu was the son of Sisupala; similarly, 
Purujit Kuntibhoja are not the names of two persons. It is 
stated there that Purujit was the legitimate son of the king 
Kuntibhoja, to whom Kunti had been given in adoption; that, 
Kuntibhoja was his family-name; and that, he was the 
maternal uncle of Dharma, Bhima, and Arjuna (Ma. Bha. U. 
171.2). Yudhamanyu and Uttamauja were both from the 
Pancala country, and Cekitana was a Yadava. Yudhamanyu and 
Uttamauja were the protectors of the wheels of Arjuna's 
chariot. Saibya was the king of the Sibi country.] 


wear of faterser a atfetater te sires | 
waar aa Saer dared aaa F471 


(1.7) O best of the twice-born! | shall now mention to you the 
names of the most distinguished on our side, 
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who are the leaders of my army, for your information; learn, 
who they are. 


TAHT HUST SILT AAA: | 
avacar faetivs atrafdedta Fi 1.8 Il 


aa A Fea: MUO ATF CAH: | 
APTTEAMSLMT: AT ASAT: | 1.9 1 
ATS Tecate Tet Moar | 
wate feaeaaat set Ararhreferaz ll 1.10 tI 


(1.8) They are yourself and Bhisma, and Karna, and Krpa, the 
victorious in battle, ASvatthama, and Vikarna (one of the 
hundred brothers of Duryodhana), as also the son of 
Somadatta (Bhurisava); 


(1.9) and there are besides several other valiant men, who are 
ready to sacrifice their lives for me, and all of them can fight 
with various weapons, and are proficient in the art of war. 


(1.10) This our army, which is protected by Bhisma is 
aparyapta, [1] (that is, unlimited or boundless), whereas that 
their army, protected by Bhima, is paryapta, (that is, parimita, 
or limited). 


[There is a difference of. opinion as to how the words 
‘paryapta' and 'aparyapta' are to be understood, 'paryapta' 
ordinarily means 'sufficient'. Therefore, some interpret this 
stanza as meaning, " the army of the Pandavas is sufficient, 
and our army is insufficient (aparyapta) ". But, this 
interpretation is not correct. In the foregoing chapters of the 


[1] Dr. Annie Besant translates 'aparyapta' as ‘insufficient’ (See The 
Bhagavadgita translated by Annie Besant and Bhagvandas. Theo. Pub. 
House, 1926 p.5). But Telang translates it as 'unlimited' (See. S. B. B. 
Series Vol. VIII p.88). ~Translator. 


Udyogaparva, Duryodhana, while describing their army to 
Dhrtarastra has given the names of the above-mentioned 
commanders of his army, and has said:— "As my army is very 
large and well-trained, | am bound to win the war " (U. 54.60 — 
70); similarly, when Duryodhana again describes his army to 
Dronacarya, further on in the Bhismaparva, he has uttered the 
words of the above stanzas 
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of the Gita (Bhisma. 51.4 — 6); and as this description has been 
given in a joyful frame of mind, in order to encourage the 
whole army, the word ‘aparyapta’', cannot possibly be 
interpreted otherwise than as meaning ‘unlimited’, 'bound- 
less', or ' innumerable '. The root meaning of the word 
‘paryapta’ is 'that which is capable of being surrounded, (apa = 
to occupy), on all sides (pari)'. But, when the word! 'paryapta’, 
is used after some word in the fourth (dative) case, as in ‘fora 
particular purpose, paryapta’, or 'to some person (or thing), 
paryapta', then the word 'paryapta', means 'that which is 
sufficient for, or capable of performing that particular 
purpose’; and if there is no word before the word 'paryapta', 
it, by itself, means ‘sufficient’, ‘limited’, or ‘countable’. For 
instance, take the words 'grasUn takanya sarakhem' (that 
which is capable of overwhelming) in the Marathi language, 
which are synonymous with the Sanskrit, word 'paryapta’. 
"When you say 'amakyala grastin takanya sarakhem’, (that 


which is capable of overwhelming some thing or someone), it 
means that it is 'sufficient for him or it', and remains over; but, 
if you simply say 'grasun takanya sarakhem’, it means that 
‘someone else can overwhelm it'. In the present stanza, as 
there is no word before the word 'paryapta’, this latter 
meaning is the correct meaning; and the Brahmanandagirt 
commentary gives illustrations of the word being used in that 
sense in books other than the Bharata. The explanation given 
by ' some, that Duryodhana, getting frightened, says that his 
army is 'aparyapta’, that is, 'insufficient’, is not correct; 
because, there is no description anywhere of Duryodhana 
having got frightened; on the other hand, it is stated that the 
Pandavas arranged their army in the military array known as 
Vajravyuha, because the army of Duryodhana was large; and 
that, Yudhisthira was dejected at seeing the huge army of the 
Kauravas (Ma. Bha. Bhisma. 19.5 and 21). The reason for 
saying that the Pandava army was 'protected by Bhima’, 
although, Dhrstadyumna was the generalissimo, is that Bhima 
had been posted in the front of the Vajravytha, in which the 
Pandavas had arranged their army on the first day of the war, 
for protecting it; 
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and because he was the only person whom Duryodhana could 
see in the forefront as the protector of the army. {Ma. Bha. 
Bhisma. 19. 4-11, 33 and 34); and that is why these two 


armies have been respectively described as 'bhtmanetra’ (of 
which, Bhima is the eye) and 'bhismanetra' (of which, Bhisma 
is the eye) in the chapters of the Mahabharata prior to the Gita 
(Ma. Bha. Bhisma. 20.1).] 


FIAT TBAT FATALE AT: | 
Hara Aaed: as wa 1.11 


(1.11) (And therefore) Do you all respectively stand in all the 
various 'ayanas’, (that is, ‘openings in the army’), as you have 
been directed to do, and do you all protect Bhisma on all sides. 


(Duryodhana has elsewhere (Ma. Bha. Bhi. 15.1 — 20; 99.40, 
41) given his reasons for directing that Bhisma, who was 
himself a powerful warrior, and who could not be defeated by 
anybody, should be protected on all sides, by saying that it was 
necessary for all to be careful, because Bhisma had resolved 
not to fight with Sikhandi, and was liable to be killed by him. 


araksyamanam hi vrko hanyat simharh mahabalam | 
ma sirmham jambukeneva ghatayethah sikhandina II 


that is, " If the extremely powerful Lion is not protected, even 
a wolf will kill him; therefore, do not allow the Lion to be 
destroyed by a fox like Sikhandi". Bhisma was capable of 
dealing single-handed with any person whosoever except 
Sikhandi; and, he did not look for help from anybody else.] 


gg Tea Het PeIa: MaAAe: | 
faearé faaated: wg cea Waa II 1.12 II 


(1.12) (At this moment), The oldest of the Kauravas, the 
(powerful) grand-sire (the generalissimo Bhisma) roared aloud 
like a lion in order to engladden him (Duryodhana), and blew 
his conch (as a sign of readiness for battled. 
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ad: MELT WALT WAM HMA: | 
UEAANAS AT F MSeET ACSA Il 1.23 Il 
ad: vadeades Heft earat feat | 

Aaa: Uvsaraa feet Et Weer: WN 1.14 I 
Wats eh aad TAA: | 

US Sent Weng AHA FHTee: IN 1.15 Il 
aaa ta wecityar afaeox: | 

AHA: ASAT TATA I 1.16 
pray waa: rarest 7 Hee: | 
aes farerst aca earqeaista: Il 1.17 
waa gears ater: faa | 

AGIA ASIS: VETTE: TIETTE I 1.18 


(1.13) Thereupon, conches, kettle-drums, tabors, drums, 
cowhorns, these (martial musical instruments) suddenly blared 


forth; and that sound was tumultuous, (that is to say, 
saturating all the four sides). 

(1.14) Thereupon, Madhava (Sri Krsna), and the son of Pandu 
(Arjuna), who were seated in a large chariot, to which pure 
white horses were yoked, also blew their divine conches (in 
order to say by way of reply that their side was also ready). 
(1.15) Hrsikesa, (that is, Sri Krsna), (blew) the (conch called) 
Paficajanya; Arjuna (blew) the Devadatta; Vrkodara, the doer 
of terrible deeds (that is, Bhimasena) blew the mighty conch 
named Paundra; 

(1.16) king Yudhisthira, the son of Kunti, blew the 
Anantavijaya; and Nakula and Sahadeva blew the Sughosa and 
the Manipuspaka. 

(1.17) Similarly, Kasiraja, holder of an excellent bow, Sikhandi, 
the mighty car-warrior, and Dhrstadyumna, Virata, and 
Satyaki, the unconquered, 

(1.18) Drupada, and the (five) sons of Draupadi, and the 
mighty-armed Saubhadra (Abhimanyu), all these, O King 
(Dhrtarastra)! blew severally their respective conches on all 
sides. 
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TMT Ada Tea CAAA | 
was yeast Sa Cael CHAATeAA I 1.19 I 


(1.19) That tumultuous din, which shook the earth and the 
firmament, rent the hearts of Kauravas. 


§§ AY aaa geal MTAaIHTEa: | 
Yad MEAT TAA WISA: |! 1.20 1 
eheet car areaeare Aare | 

att Sart 
VAASMaTHET TH CATT Aseyd Il 1.21 Il 
Uaeaaase Bearer | 
Ha He Meera WATT I 1.22 Il 
WeaaAAaasé F Vasa AANA: | 
arduraey cages (rarerarsa: | 1.23 


aay var 


Uae! SHSM USHA KT | 
STOMA ED CATIA CAPAAA Il 1.24 I 


(1.20) Then, seeing that the Kauravas were properly arrayed, 
and when the attack by weapons was about to start, the 
Pandava, on whose standard is depicted Maruti, (that is to say, 
Arjuna), took up his bow, and spoke thus, 

(1.21) O king Dhrtarastra, to si Krsna, —Arjuna said;—(Please) 
station my chariot between the two armies, 


(1.22) so that | will, in the meantime, observe these people- 
who stand here desirous to engage in battle; and | shall also 
see those persons with whom | have to fight in this war, and 


(1.23) gaze on those fighters who have collected here with the 
intention of helping the cause of the evil-minded Duryodhana. 
Safijaya said:— 

(1.24) O Dhrtarastra! when Gudakesa, (that is, the conqueror 
of idleness, namely, Arjuna), had spoken thus to Him, Hrsikesa, 
(that is, the Conqueror of the' organs, namely, Sri Krsna), drove 


and 
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placed the splendid chariot (of Arjuna) between the two 
armies; and — 

[The meanings given by me above to the two words 'hrsikesa' 
and 'gudakesa' are consistent with the interpretations of the 
commentators. In the Narada-Pafijcaratra, the etymology of 
'Hrsikesa' has been given as: ‘hrsika' means ‘the organs’, and 
their ‘Isa’, that is, 'the Lord’, is the 'hrsikesa’. (Na. Pafica. 
5.8.17). And it is stated in KshiraSvami's commentary on the 
AmarakoSa that the word 'hrsika’, that is, 'the organs’, is 
derived from the root 'hrs' —'to give pleasure’; and that the 
organs are called 'hrsika', because they give pleasure to the 
human being. Nevertheless, there is a doubt whether the 
meanings of the words 'hrsikesa' and ' 'gudakesa' given above 


are correct; because, the word 'hrsika' as meaning 'the organs’, 
and the word 'gudaka’, as meaning ‘idleness’ or 'sleep' are not 
in common use; and the words 'hrsikesa' and 'gudakeSa' can 
be etymologically derived, in another way. Instead of breaking 
up the word 'hrsikesa’ into 'hrsika' + ‘Isa’, and the word 
"gudakesa' into 'gudaka' + ‘Isa’, they can respectively be broken 
up as, hrst + kesa, and, guda + kesa; and then ‘hrsikesa’ will 
mean "one whose hair (kesa) are standing up ‘as a result of joy' 
(hrsi) ", and are flowing, that is to say, sr Krsna; and 'gudakesa' 
will mean, "one whose hair (kesa) are guda or gidha, that is, 
closely growing or matted",. that is to say, Arjuna. Nilakantha, 
who has written a commentary on the Bharata, has suggested 
this alternative meaning of the word 'gudakesa’ in his 
commentary on Gita 10.20; and having regard to the name 
Romaharsana, of the father of Suta, this second interpretation 
of the word 'hrsikesa' can also not be said to be improbable. 
Nay, in the Narayanopakhyana in the Santiparva of the 
Mahabharata, in giving the etymological meanings of the 
principal names of Visnu, 'hrst' has been interpreted as 
meaning 'joy-giving' and 'kesa' has been interpreted as 
meaning ‘rays’; and the word ‘hrsikesa' has been interpreted 
as meaning "One who fills the world with joy by means, of the 
rays of His incarnations, the Sun and the Moon"; and 
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it is stated that He is on that account called 'hrsikesa' (San. 
345.47 and 342 64, 65; Udyo. 69.9). And it is similarly stated in 
the previous stanzas that the word 'keSava’' is derived from 
'kega' i.e., 'rays' (San. 341.47). Whichever of these meanings is 
taken, it is impossible to give a fully satisfactory reason as to 
why Sri Krsna and Arjuna got these names. But this is not the 
fault of the etymologists. When it comes to defining proper 
names which have become very common, these kinds of 
difficulties or differences of opinion are quite likely to arise.] 


Haga: AAT AT HS eTAA | 

Tart UF WAT aAaa SA I 1.25 Il 

career are: gaa are | 

area ardeewetaritaraedteren 11 1.26 I 

TRRaeea STEM | 

arated & Bras: Walraeeraterar ll 1.27 1 
(1.25) HE said, in the presence of Bhisma and Drona, and all 


other kings: "O Arjuna! look at these Kauravas assembled 
(here)". 
(1.26) Then Arjuna noticed that all who were assembled there, 


were (his own) elders, ancestors, preceptors, maternal-uncles, 
brothers, sons, grand-sons, and friends, 


(1.27) and fathers-in-law, and dear ones in both the armies; 
(and, in this way) when he had seen that all who had 
assembled there were his kinsmen, Arjuna, the son of Kunti, 


pr walaser fattatacaaatc | 

at Sara 
g§ Cad Ca HOT FAT SHIMEATA Il 1.28 Il 
aaa aa Tat qe a arate | 
ATTA MIL A THSILT AAT Ih 1.29 Ul 
mss Bat TeaTCaTAT WALTEAT | 
ao Madieaaead wad FA AA: II 1.301 
trae a ovate facta wera | 
At ASTANA Seal CAAA Il 1.31 Il 
aq Bea faqs Ho 7 A Use Tat F | 
fe at usas Wilaes fe Aaa aT 1.32 I 
UTA Hiseatd AT Uses ANT: Tay TT 
a gasaeuat as woiecrecay AAT A I 1.33 Ul 
araat: frat: qaredaa a fraser: | 
Agen: YAY: UAT: Vara: Pala TAT I 1.34 I 
Uda Seas Eras AIS | 
aft Acaasaea Bat: fee sz AHA I 1.35 
Feca ATTA: ST Wilt: CATS SA | 
ONqaaT ASAT Sca AAT: Il 1.36 Il 


(1.28) being filled with intense pity and despair, began to say 
as follows: 


Arjuna said; 

"O Krsna! seeing these my kinsmen, assembled (here) desirous 
of engaging in battle, 

(1.29) my limbs droop down, my mouth is parched up, my 
body 
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shivers, and my hairs stand on end, 


(1.30) the Gandiva (bow) slips from my hand, and the whole of 
my body is hot; | cannot also stand, and my mind is awhirl; 


(1.31) similarly, O KeSava! all omens appear adverse (to me), 
and | do not perceive (that) any good will come from killing my 
own kinsmen in war. 


(1.32) O Krsna! | have no desire for victory, nor for sovereignty, 
nor for pleasures. O Govinda! of what use is having sovereignty 
or enjoyment or life itself to us? 


(1.33) (Even) those for whose sake we desire kingdom, or 
enjoyments and pleasures, are standing here for battle, having 
given up (the hope of) life or wealth; 


(1.34) though preceptors, fathers, sons, as well as grand- 


fathers, maternal-uncles, fathers-in-law, grandsons, brothers- 
in-law, as also relatives 


(1.35) have all uprisen to kill (us), yet, | do not wish to kill 
(them), Madhusidana, even for obtaining the kingdom of the 
three worlds; then, why (talk) of the earth? 


(1.36) Janardana! what pleasure may be ours by killing these 


Kauravas? Although they are felons, yet, by killing them, sin 
will but attach (itself) to us. 
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[agnido garada§s caiva Sastrapanir dhanapahah | 
ksetradaraharaés caiva sad ete atatayinah |l 

(Vasistha-Smr. 3.16), 

that is, "he who has come to burn one's house, he who 
administers poison, he who comes to kill with a weapon in his 
hand, he who robs one of one's money, or of one's wife, or of 
one's field, these six are 'felons' (atatayinah)". Even Manu has 
said that such felons should be killed without any qualm of 


conscience, and that there is no sin in doing so (Manu. 8.350, 
351).] 


cearalel aa Sed AdMaleaaraare | 
east fe He scat Gat: CATA ATT II 1.37 Il 


(1.37) Therefore, it is not proper that we ourselves should kill 
the Kauravas, who are our kinsmen; for how, O Madhava! can 
we become happy by killing our own kinsmen? 


gg Tag FT Uaed MATS TATA: | 
paaapd ao Mage A Wt Il 1.38 Il 
wee T AaAeA: WTA aA | 
Paased BW Weatastayes Il 1.39 II 


(1.38) Although these, whose minds have been over-powered 
by greed, do not see the guilt resulting from the extinction of a 
family, and the sin of treachery towards a friend, 


(1.39) yet, O Janardana! when we clearly see the guilt of the 
extinction of a family, how can it not enter our minds to turn 
away from this sin? 


[See my disquisition in the first, and again in the fourteenth 
chapters of the Gita-Rahasya, on the questions: (i) what is the 
import of the fact that Arjuna became doubtful , regarding his 
own duty to fight, when he saw in advance with his own eyes 
that the war would entail the killing of elders, the death of 
relatives, and the extinction of families; (ii) what is the relation 
between, that fact and the subsequent argument in the Gita, 
and (iii) what is the importance of the first chapter of the Gita 
from this point of view, etc. To what extent the argument that, 
those' who are wise should follow the doctrine: "na pape 
pratipapah syat" (i.e., 'Do not commit a sin in retaliation of 
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another's sin' ~Translator.), and should remain inactive, but 
should not become wicked for punishing the evil-minded, 
though the latter might not realise their own wickedness as a 
result of their minds having been overpowered by avarice, and 
the other common arguments mentioned in this place, are 
applicable or should be made applicable to the present 
circumstances, is a question as important as the ones 
mentioned above; and | have explained in the Chapter XII of 
the Gita-Rahasya at pages 544 to 554 what, in my opinion, is 
the answer of the Gita to these questions. If one bears in mind 
the fact that the exposition to be found in the subsequent 
chapters of the Gita has been made in order to solve the doubt 
which had arisen in the mind of Arjuna as shown in the first 
chapter, one can no more have any doubt about the import of 
the Gita. These doubts arose in the mind of Arjuna, because 
the Bharati war was a civil war, due to a split between persons 
belonging to the same kingdom and the same religion, who 
had come forward to kill each other. Whenever similar 
circumstances have arisen in modern history, similar doubts 
have also arisen. Arjuna now clearly specifies the evils which 
flow from the extinction of a family.] 


Haat WAled Beqal: AAT: | 
TH we Hel PAAAHISMAITAT Il 1.40 I 
FTAA WEVA PaeAT: | 
SAT STS ATT SAT awTeAae: IN 1.42 I 


HU RE SAA HAT aI 
Gated Mat eam Tastee tar: Il 1.42 II 
(1.40) On the extinction of a family; the eternal rites of families 


are destroyed; and when these rites (of the family) have 
perished, lawlessness predominates over the whole family. 


(1.41) When lawlessness prevails, O Krsna, the women of the 
family become corrupt; and when they have become corrupt, 
then, O Varsneya! (‘descendant of Vrsni'~Translator.), there 
follows caste-confusion. 


(1.42) And when there is caste-confusion, 
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it (necessarily) leads the destroyer of the family and the 
(entire) family to hell; and as a result of the cessation of the 
ritual of offering rice-balls and water, their ancestors also fall 
down (to hell ~Translator.). 


TAL: BCAA AHL: | 

TT Vat: HeaTATT MITA: | 1.43 I 
TRAPATT ALA TATE A | 

apse A Aa ATAA Il 1.44 II 


(1.43) By these sins of the destroyers of families, which result 
in caste-confusion, the eternal caste-rites and family-rites are 
abolished; 

(1.44) and O Janardana! we have heard that persons whose 
family rites are abolished, must necessarily undergo residence 
in hell. 


§§ Hel Fat Hect Sd caataar aa 

UAC aAt Sed CATAHAAT: ll 1.45 

Ue AAA RAEA MEAT: | 

AMAT WT SATA AAA AAI 1.46 II 
aay Sat 

wanrcaat: Ger TATEM FATA | 

Taqss BIMe AT Maar Aa: Il 1.47 II 


(1.45) Alas! we are engaged in committing a heinous sin in that 
we have uprisen to kill our own kinsmen out of greed of the 
pleasures of sovereignty. 


(1.46) If, rather than this, (these) Kauravas, bearing arms slay 
me in the battle, | having become unarmed and having given 
up retaliation in return, that would be happier for me. Safjaya 
said:— 

(1.47) Having spoken thus on the battle-field, Arjuna, whose 
mind was agitated by grief, casting aside the bow and arrows 
(in his hands), sat down (quiet) on his seat in the chariot. 


[As it was customary to fight standing in the chariot, the words 
"sat down on his seat in the chariot" more clearly bring out the 
idea that he had no desire to fight, as a result of his dejection. 
It would appear from the descriptions of 
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chariots given in some places in the Mahabharata that in the 
times of the Mahabharata these chariots were ordinarily two- 
wheeled, and that larger chariots were sometimes drawn by 
four horses, and that both the master of the chariot (the rathi) 
and the charioteer (sarathi) used to sit in the anterior part of 
the chariot, side by side. In order that it should be possible to 
find out whose the chariot was, they used to erect a particular 
ensign (dhvaja) on the chariot. It is a well-known tradition that 
Maruti himself used to sit on the ensign of Arjuna.] 


alt Saaragare sacs Tenrarat aNTeMEs 
TEs Alara AA TAATs EAA: | 1 


Thus ends the first chapter entitled The DEJECTION OF ARJUNA 
in the dialogue between Sri Krsna and Arjuna on the Yoga 
included in the Science of the Brahman that is on the Karma- 
Yoga, in the Upanisad sung, (that is, told) by the Blessed Lord. 


[I have interpreted these concluding lines as showing that the 


Gita does not deal only with the Science of the Brahman 
(brahma-vidya), but contains an exposition of the Karma-Yoga 


consistently with the Science of the Brahman. See Chap. | 
(page 4), Chap. III (page 82) and Chap. XI (page 489) of the 
Gita-Rahasya. Although these concluding lines-are not to be 
found in the Mahabharata, yet, they must have come into 
existence before the date of the commentaries in. support of 
Renunciation (sarmnyasa); because, no scholar, who is a 
follower of the doctrine of Renunciation, will give the 
concluding lines as above. This clearly shows that the Gita does 
not support the doctrine of Renunciation, but contains an 
exposition of Karma-Yoga, as a science, in the form of a 
conversation. | have shown the difference between the 
scientific method and the catechismal method in the beginning 
of Chap. XIV of the Gita-Rahasya.] 


—:0:— 
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CHAPTER II — SAMKHYA YOGA. 


fedratseara: 


CHAPTER II. 


aaa art 
aq dat praMlacwayM pay | 
favierdiae aeaeara AYES: Il 2.1 
aspararart 


Soren BAe os aaTeaa | 
FTA CHEAT AANA HLA Ul 2.2 Il 
weed A eT Wa: ut AaeaeqTTAe | 
ag Ceuta acathers WATT 2.3 


Safijaya said:— 

(2.1) To him, (Arjuna, who was), thus filled with pity, and 
whose eyes were filled with tears and turbid, and who was 
dejected, Madhusidana (Sri Krsna) spoke these words: 
The Blessed Lord said:— 

(2.2) O: Arjuna! how has this infamous conduct (kaSmalam) 
not practised (at any time) by, the Aryas, (that is, by good 


men), 'which leads to hell, and which-brings one into 
disrepute, entered your mind, in this time of peril? 


(2.3) O Partha! be not effeminate (like this): this is not worthy 
of you. O, (thou) harasser of foes, casting off this base 
weakness of heart, stand up (to fight). 


[It is true that | have in this place given the literal meaning of 
the word 'parantapa’' as 'harasser of foes’. But | do not 
consider logical, the theory of most of the commentators, that 
these oft-recurring adjectival epithets, or names of Krsna and 
Arjuna, have been used in the Gita in a hidden meaning, or 
with a particular intention. In my opinion, these names have 
been used as was convenient for prosody, and do not convey 
any intentional meaning; and, therefore, | have on many 
occasions not reproduced in the translation, the name used in 
the stanza, but have generally translated them as 'Arjuna' or 
'Sri Krsna‘. 
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aad Sara 
gg mu Wound Gear sot a Agaed | 
SoM: Wit Ace TTA Il 2.4 1 
Teter f Ferra Fat ary Hematite ae | 


qeatemied tered wile ani efaaerar Il 
2.5 ll 


Arjuna said:— 


(2.4) O Madhusidana | how shall | counter-attack in battle with 
arrows, Bhisma and Drona, who, O Destroyer of enemies, are 
entitled to (high) reverence? 


(2.5) It is meritorious to live in this world even by begging, 
without killing one's reverend elders; for by killing such elders, 
(though they might be) abashed by monetary considerations 
{1] | shall have to enjoy in this world blood-tainted enjoyments. 


[The plural word 'gurun' must be taken here as meaning 
‘elders' and not as 'preceptors'; for there was no preceptor in 
the army other than Dronacarya, who taught the martial arts. 
When, before the commencement of the war, Yudhisthira took 
off his shield on the battle-field, and went in all humility, to 
such ‘elders’, that is, to Bhisma, Drona, and Salya in order to 
place his head on their feet, and to beseech their blessings, 
they gave due praise to him, who had followed the course of 
conduct laid down by propriety, and they all explained to him 
their reason for fighting on the side of Duryodhana as 
follows:— 


arthasya puruso daso dasastv artho no kasyacit | 


iti satyam maharaja baddho 'smy arthena kauravaih || 


[1] Dr. Besant & Bhagvandas translate 'arthakaman' as 'well-wishers' (see 
footnote on p.24, The Bhagavadgita, 1926) ~Translator. 


that is, "Man is the slave of wealth, wealth is the slave of 
nobody; this being the true state of things, O Maharaja 
Yudhisthira, the Kauravas have tied me by the bonds of 
wealth" (Ma. Bha. Bhi. 43. 35, 50 and 76). The words 'abashed 
by monetary considerations ' used above signify the meaning 
conveyed in this stanza. ] 


qT Udea: Hacat Wat war was ale at at wag: | 
arta Beat aT farsifraraeasafera: wae acer: I 
2.6 Il 


(2.6) Nor do we know which of the two is more meritorious 
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for us, whether we should vanquish, or that we should be 
vanquished (by them). To live by killing whom, we have no 
desire, those very Kauravas are standing here in front, (to 
fight). 

[This stanza refers to a test of the respective merits of Action 
or Inaction, which is similar to the theory of 'the greatest good 
of the greatest number'; and its net import is that it is 
impossible to decide by that test whose victory is better (See 
Gita-Rahasya, p.115 and 116). 


aprvaaredeanra: Tess cat aHaryS a: | 


aga: CAAA ae aA ease Mtl At cat 
WoAA | 2.7 


a fe worth AATTTaTe Tear a SHIA eaTOT | 


FATT HATAATANS USF SMTA AIA I 2.8 I 
aaa Tart 


Vad Fea CHM WSTHM: WHAT | 

a aca Std Weareqeca Tut aya T1291 
aHarsa Shee: Weaela AKT | 
Srarevated fertreare Fa: | 2.10 Ul 


(2.7) As, on account of my natural temperament having been. 
destroyed by adverse circumstances, my mind is in doubt as to 
(my) 'dharma!' (that is, my duty), | am asking You. Tell me that 
which is assuredly meritorious. | am your disciple, instruct me, 
who have surrendered myself to You. 


(2.8) For, though | might win a prosperous kingdom on the 
earth free from foes, or even the sovereignty of the gods, (of 
heaven), yet, | do not see aught (any means) which will remove 
this my grief, which is drying up my organs. Safijaya said:— 

(2.9) After Gudakesa, the harasser of enemies,. (that is, 
Arjuna), had spoken thus to Hrsikega (Sri Krsna), he became 
quiet after saying to Govinda: "I shall not fight". 


(2.10) (Thereafter) O Bharata (Dhrtarastra)!, Sri Krsna, smiling 
as it were, spoke thus to Arjuna, who was sitting dejected 
between the two armies. 
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[The Blessed Lord is now going to give advice on the question 
of one's duty in this world, to Arjuna, who was pulled on one 
side by the inherent duty of the Ksatriyas, and on the other 
side by the fear of the sin of killing one's elders, and causing 
the extinction of families; and who was engulfed in the doubt 
whether he should ‘kill or be killed’, and was prepared to give 
up the fight and live the life of a mendicant. Arjuna's objection 
was that his Atman would not be benefited by a terrible act 
like war. Therefore, the advice in the Gita starts by showing 
how those great men, who have attained the fullest bliss of 
their Atmans by Realising the Parabrahman, live in this world. 
The Blessed Lord says that if one scrutinises the affairs of the 
world, one sees that from times immemorial there are two 
ways in which persons, who have acquired the Knowledge of 
the Brahman, have been leading their lives. (See Gita, 3.3; and 
Gita-Rahasya, Chap. XI). After acquiring the Knowledge of the 
Self, men like Suka gave up worldly life and led the lives of 
mendicants, whereas, other men like Janaka, who had also 
acquired the Knowledge of the Self, spent their time in 
numerous worldly activities according to their own dharma, 
even after the Acquisition of Knowledge, for the universal 


good. The first mode of life is known as the 'Samkhya’, or the 
Samkhya-nistha, and the other is known as 'Karma-Yoga' or 
'Yoga' (cf. stanza 39). But the Gita has laid down the doctrine 
that though both these modes of life were in vogue, the 
Karma-Yoga was the superior mode, as will be shown later on 
(Gi. 5.2). Out of these two Nisthas, the mind of Arjuna was 
inclined towards the Samnyasa (Renunciation) -Nistha. 
Therefore, the Blessed Lord has first brought home to him his 
mistake, on the basis of the philosophy relating to-that path of 
life; and then, from the 39th stanza onwards, He has started 
the exposition of Karma-Yoga. Though the followers of the 
Samkhya path do not take part in Action after the Acquisition 
of Knowledge, yet, there is no difference between the 
Knowledge of the Brahman according to the Samkhya path and 
according to Karma-Yoga. Therefore, the Blessed Lord has first 
explained to Arjuna ina 
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ridiculing way that, if the Atman is indestructible and 
permanent, even according to the Samkhya system, then his 
question, "How shall | kill so and so" was mere worthless talk.] 


PATaTarst 


~~) 


§§ AMAA aMaecs VATS ATTA | 
TATA AMAT WCSAT: | 2.11 


4 caalé Wd Ae A a Aa TET: | 
Aaa a Meare: Ba Aa: WAI 2.12 Il 


The Blessed Lord-said:—— 


(2.11) You are lamenting for those, for whom you should not 
lament, and yet talk about Knowledge! Knowers do not lament 
(whether) the dead or the not-dead. 


[In this stanza it is stated that one should not lament whether 
life continues or has become extinct. Out of these, lamenting 
over one who is dead, is only natural; and it is proper to give 
advice not to do so. But a doubt having arisen as to why and in 
what manner it is possible to lament the fact of someone not 
being dead, commentators have indulged in a considerable 
amount of discussion on: this point; and many have said that it 
is a matter of lamentation that the lives of fools and ignorant 
people should be spared. But, instead-of hairsplitting in this 
way, we should interpret the word 'lament' in a broad way, as 
meaning 'to feel happy or unhappy’, or' to mind’. All that is 
intended here is, that the JAanin looks upon both these 
matters as one and the same. ] 


(2.12) Just realise that not only is it not that | was not (in the 
past), but it is not that you and these kings were not <in the 
past); nor is it that all of us will not be again in the future. 
[In commenting on this stanza, it is stated in the 


Ramanujabhasya that, if. both 'l', that is, the Supreme Being, 
and 'you and these kings’, that is, the other Atmans, existed in 


the past and will be born again in the future, then, according 
to this stanza, the Supreme Being, and the 
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Atman both become separate, independent, and permanent 
entities. But, this argument is not correct. It is a partisan 
argument in support of a particular doctrine; because, this 
stanza is intended to explain only that both are permanent; 
and their mutual inter-relation is not stated here, nor was 
there any occasion for doing so. When that occasion arose 
later on, we find stated in clear terms in the Gita itself, the 
Non-Dualistic (advaita) doctrine that the Paramesvara, that is, 
the Blessed Lord, is the embodied Atman in the bodies of all 
created beings (Gi. 8.4; 13.31).] 


afeatseaaa Be Brae Aad VT 
cal Tercera FT AeA Il 2.13 


(2.13) Just as, for the One Which assumes a corporeal form, 
there is (acquired) infancy, youth, and old age, in this Body, so 
also, is another Body (later on) acquired; (therefore) those 
who have acquired Knowledge, do not suffer from any 
ignorance in this matter. 


[The great ignorance or fear in the mind of Arjuna was "How 


shall | kill a particular person?" Therefore, in order to dispel 
that ignorance, the Blessed Lord first philosophically examines 


the questions 'what is death’, and 'what is killing’ (Stanzas 11 
to 30). Man is not merely something encased in a body, but an 
aggregate of the Body and the Atman. Out of these, the 
Atman, which becomes perceptible as T, as a result of 
Individuation (ahamkara), is permanent and immortal. It is to- 
day, it was yesterday, and it will also be to-morrow. Therefore, 
the words 'to kill' or 'to die' cannot be properly applied to the 
Atman, and there is no room for lamentation in that matter. 
Then remains the Body. That, of course, is admittedly non- 
permanent and destructible, and will come to an end, if not to- 
day or to-morrow, at least after a 100 years. Cf. "adya va 
‘pdasatante va mrtrur vai praninarn dhruvah" (that is, "Death is 
certain for living beings, whether to day, or after a hundred 
years" ~Translator.), (Bhag. 10.1.38); and as the Atman 
definitely acquires later on another body in accordance with 
the previous Action (karma), though it gets out of one body, it 
is also not proper to lament over the loss of that body. In 
short, 
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it is definitely proved, that whether one looks at the matter 
from the point of view of the Body or of the Atman, 
lamentation on account of death is foolish. But, though this 
fact is thus proved, yet, it is necessary to explain why one 
should not lament, on account of the suffering which one goes 
through while the existing life is being destroyed. Therefore, 


the Blessed Lord now deals with the form of this bodily 
happiness and unhappiness, and shows that it is not proper to 
lament on account of that suffering.] 


g§ AATeaed Bled Vara aT: | 
AVATARS CARMA A ATT, ATT Ul 2.14 II 
a St peas Get Fert | 

wag aa Me MsqacasT HeTd Il 2.15 I 


(2.14) O Son of Kunti! these contacts (with bodily organs) of 
‘matra’, (that is, of things in the external world), which 
produce cold and heat, or happiness and unhappiness, come 
into existence and die out; (therefore) they are non- 
permanent (that is, destructible). O Bharata! do you bear these 
(without lamentation); 


(2.15) because, O, pre-eminent among men! it is the Jianin 
alone, (who is) equal towards happiness and unhappiness, 
who (on that account) is not affected by them, that becomes 
capable of attaining immortality, (that is to say, the state of 
the Immortal Brahman). 


[The man who has not Realised that the Name-d and Form-ed 
Cosmos is illusory, by Realising the identity of the Brahman 
and the Atman, looks upon as real, the happiness and 
unhappiness or the cold and heat arising from the contact of 
the physical organs with the external world, and wrongly 
attributes those properties to the Atman; and, on that 
account, suffers grief. But the man who has realised that all 


the emotions are of the Prakrti, and that the Atman (Self) is a 
Non-doer and Unattached, looks upon happiness and 
unhappiness as alike; and the Blessed Lord is now telling 
Arjuna, that he (Arjuna) should bear unhappiness and 
happiness with such an equable frame of Mind; and the same, 
import has been explained in a more 
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exhaustive manner in the subsequent chapters. The word 
'matra' has been interpreted in the Samkarabhasya as meaning 
‘the organs, by which external things can be measured or 
known’, Cf., 'miyate ebhiriti matra'. But, some commentators 
interpret 'matra' as meaning ‘the external objects, such as, 
sound, touch, etc., which can be measured by means of the 
physical organs’; and they interpret 'matrasparsa'’ as meaning 
‘the contact of those external objects with the physical 
organs’; and that is the interpretation which has been 
accepted by me; because, where the ideas appearing in this 
stanza, appear again later on in the Gita (Gi. 5.21, 23), the 
word 'bahya-sparsa' has been used; and if the word 
‘matrasparsa’' is interpreted in the way in which | have 
interpreted it, both these words become consistent with each 
other. But, though these two words can be made consistent 
with each other in this way, the word 'matrasparsa'’ seems to 
be the more ancient of the two; because, the word 'matra- 
sanga' has been used in the Manu-Smrti in the same sense 


(6.57); and it is stated in the Brhadaranyakopanisad, that the 
Atman of a Jiianin becomes ‘asarmsarga' (Cf. matra 
‘samsargah), that is, detached from the Matras, that is to say, 
that he becomes free; and there is no connotation (samjfia) for 
him after his death (Br. Madhyan. 4.5.4; Ve. Sd. Sarh. Bha. 
1.4.22). The words 'heat and cold’, or, ‘happiness and 
unhappiness’ are synecdochial, and include the opposite 
couples (dvamdva) of ‘love and hostility’, 'real and unreal, ' 
death and immortality’ etc. As these opposite couples belong 
to the Maya-world and the true Parabrahman is, as described 
in the Nasadiya-Sukta, beyond this duality, one cannot attain 
the Brahman, otherwise than by peacefully bearing these 
opposite couples and releasing the Reason from the grip of 
these couples (Gi.2.45; 7.28 and Gi Ra. Ch. IX p.314 and 351). 
The same meaning is now made clear from the point of view of 
the Philosophy of the Absolute Self —]. 


gg aac fread Aral ATaal Perea Aa: | 
SHAR Sects eoecaA AEA TAS ATM: UI 2.16 I 


(2.16) That which is not (asat), cannot be as if it is; and 
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that which is (sat), cannot be as if it is not; in this way, the see- 
ers of the Essence of things have perceived the truth about ‘is' 


and ‘is not' (sat and asat), (that is to say, they have defined 
their connotation, after having perceived the truth). 


[The word ‘anta’ in this stanza has the same meaning as in the 
compounds 'raddhanta’, 'siddhanta’, or 'krtanta’, (GI. 18,13); 
and the Sasvatakoga defines the various meanings of the word 
'anta' as "svarupaprantayor antam antike 'pi prayujyate" (Sa. 
381) (that is," the border of a form (body), or of a region, as 
also Death ~Translator.) According to this stanza 'sat' means 
the 'Brahman', and, 'asat' means the Name-d and Form-ed 
visible world (See Gi. Ra. Ch. IX, p.307 and pp.335 to 339). 
Although the doctrine "that which is, cannot cease to be", 
looks like the Satkaryavada theory, (See Gita-Rahasya Ch. VII, 
p.310 and Ch. IX. pp.325 and 335 ~Translator.), one must bear 
in mind that its meaning is slightly different. Where one thing 
is produced out of another thing, e. g., the tree from the seed, 
the only principle which can be applied is that of the 
Satkaryavada. That is not the idea to be conveyed in the 
present stanza; and, all that is being said is that, the existence 
(astitva or bhava) of 'sat', that is, of 'that which exists', and the 
‘non-existence’ (abhava) of ‘asat', that is, of 'that which does 
not exist', are both permanent, that is, ever-lasting. When we 
thus look upon the respective existence and non-existence of 
these two as permanent, it follows as a matter of course that 
‘asat' is not the result of the destruction of that which was 
‘sat’. But this doctrine is not the same as the Satkaryavada 
doctrine, which initially takes for granted the coming into 
existence of one thing from another thing, as an effect from a 


cause (GI. Ra. Ch. VII, p.211). The Madhva-bhasya reads the 
words "vidyate bhavah" out of "nasato vidyate bhavah", which 
is the first quarter of this stanza, as 'vidyate + abhavah’'; and it 
has interpreted these words as meaning that "there is no 
‘abhava' that is, 'destruction' of the asat' (unreal), that is, 
‘avyakta' (imperceptible) Prakrti; 
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and, as it has been stated in the second quarter of the stanza 
that the 'sat' too is not destroyed, Madhvacarya has, according 
to his Dualistic doctrine, interpreted the entire stanza as 
meaning that both the ‘asat' and the 'sat' are permanent. But, 
this meaning is not the straight-forward meaning of the stanza. 
It is a stretched meaning; for, it can be seen that the two 
mutually opposite words 'abhava' and 'bhava' have been used 
in this place in the same way as the mutually opposite words, 
‘asat' and 'sat'; and if the word 'abhava' has been used in the 
second line of the stanza, namely, in the phrase, "nabhavo 
vidyate satah", it is quite clear that the word intended to be 
used in the first line of the stanza must have been 'bhava' and 
not 'abhava'; besides, it was not necessary at all to use the 
words ‘abhava' and 'vidyate' twice, in order to say that both 
‘asat' and 'sat' are permanent. But, even if this repetition is 
looked upon as a respectful repetition, as suggested by 
Madhvacarya, it has been clearly stated later on in the 18th 
stanza, that the human body to be seen in the perceptible or 


visible world is destructible, that is to say, non-permanent. It, 
therefore, clearly follows that according to the Bhagavadgita, 
the Body cannot be looked upon as. permanent, in the same 
way as the Atman. Whereas the latter is permanent, the 
former is non-permanent. Nevertheless, | have given here the 
meaning of this stanza according to Madhvacarya, by way of 
example, in order to show my readers how the meanings of 
words are stretched by doctrine-supporting commentators 
with the-intention of supporting their own doctrine. However, 
as that which is 'sat' can never cease to exist, it is no use 
lamenting over the sat-formed (satsvaripa) Atman; and as the 
Name-d and Form-ed Body etc., as also the emotions of 
pleasure or displeasure, are essentially destructible from the 
philosophical point of view, it is also not proper to lament their 
loss. This justifies the words "you are lamenting that over 
which you should not lament" used in speaking to Arjuna. The 
Blessed Lord now further explains the meanings of the words 
‘sat' and ‘asat', in the next stanzas —] 
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array ¢ dete at wate aaa 
faareTaeraeares FT aaa drele Il 2.17 ll 
Aedaed SH Tel caeaTHT: MATT: | 
AMATSHAAE TEATS EAEA ATT Il 2.18 Il 


a Ud ate Seat aad Aad Faa | 
Ba a a faatiat ara ea a eae 2.19 1 


(2.17) Know that That (fundamental Atman-formed Brahman) 
Which has pervaded or occupied this whole (world) is 
indestructible. The destruction of this Inexhaustible (Principle), 
none can bring about. 


[This is the description of what has been referred to as ‘sat’ in 
the last stanza. Now, the Blessed Lord says, that the Atman, 
which is the Owner of the Body, falls into this category of the 
Permanent, and He goes on to explain what is to be called 
"Non-permanent' or ‘asat' —] 


(2.18) These bodies acquired by the eternal, indestructible, 
and unimaginable Owner of the Body (Atman) are said to be 
perishable, (that is non-eternal). Therefore, fight! O Bharata! 


[In short, if one thus discriminates between what is eternal 
and what non-eternal, the idea that 'Il am killing a particular 
person’ is proved to be false; and the reason given by Arjuna 
for not fighting falls to the ground. This conclusion is now 
made more clear —] 

(2.19) He who thinks that It (the Owner of the Body or the 
Atman) is the killer, or, who thinks that It is slain, both these 
do not possess true Knowledge; (because) this (Atman) does 
not kill, and is not killed. 

[Because, the Atman is permanent and itself a Non-Doer, and 
the whole activity is of Prakrti. This and the next stanza appear 


in the Kathopanisad (Katha. 2.18, 19). It is also stated in 
several places in the Mahabharata that everything is 
swallowed up by 'kala' (Time, or Death); and that 'kills' or ‘is 
killed' are worldly names for this pastime of Death (San. 
25.15). The Blessed Lord has again explained to Arjuna later on 
(11.33) this very 
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principle in terms of the Philosophy of Devotion when He says 
that He himself has already killed Bhisma, Drona, and the 
others in His form of Death, and that Arjuna should now 
become only the nominal implement (nimitta).] 


A wat Had a Hart. AT Aca Aa aT AT AA: | 
aot FT: MACS TMT A SA SAAT BTA Il 
2.20 Il 

aaa Pct aT VATS | 

ea a Tea: We & Uda Beat HAI 2.21 
arene sie ar Perera vant eT AST ATT | 
car sreratt fers vioteaeatt dart aay et 
2.22 |l 


(2.20) This (Atman) is never born nor does It ever die; nor is it 
that It, having (once) existed, will not be again; It is unborn, 


ever-lasting, immutable, and primeval; and it is not killed, 
though the Body is killed. 


(2.21) O Partha! that man who has Realised that It is 
indestructible, ever-lasting, unborn, and inexhaustible, how 
and whom can he cause to be killed, and how and whom can 
he kill? 

(2.22) Just as a man, casting off old clothes puts on others and 
new ones, so the dehi, (that is to say, the Atman, which owns 
the Body), casting off old bodies, becomes united with others 
and new bodies. 


[This simile of clothes is in ordinary use. In another place in the 
Mahabharata, the illustration has been given of leaving one 
house (Sala), and going to another house (San. 15.56); and one 
American writer has expressed the same idea by giving the 
illustration of putting on a new cover on a book. The same 
argument is here applied to the Body, which was applied 
above in the 13th stanza to the states of infancy, youth, and 
old age.] 


aa feyeaha seater FH cele oars: | 
BA Feeaecaa AT MTA Ae: 11 2.23 Il 


(2.23) Weapons do not cut It (that is, the Atman); fire does not 
burn It; so also does water not moisten It: the wind 


p.878. 


does not dry It up. 
AeA SAASTEASAAFTAS MCT TT | 
ea: Sa: CUTASa GATT: I 2.24 Il 
AOACH SAA casa ATAMSAA EAT | 
aemred fafecad aM Il 2.25 I 


(2.24) This (Atman), which is uncleaveable, uncombustible, 
not-to-be-moistened, and not-to-be-dried up, is permanent, 
all-pervading, stable, immoveable, and, eternal (that is, 
everlasting). 

(2.25) This (Atman) is said to be imperceptible (that is, not 
perceptible by the organs), unthinkable (that is, impossible of 
being understood even by the Mind), and immutable (that is, 
such as is not subject to the attribute of any modification). 
Therefore, knowing this (Atman) to be such, it is not proper 
that you should grieve over It. 


[This description has been taken from the Upanisads, and is of 
the qualityless Atman, and not of a qualityful Atman; because, 
the adjectives 'avikarya' (immutable), or 'acintya' (unthinkable) 
cannot be applied to the Qualityful. This reason for not 
grieving has been given on the authority of that description. 
Now, someone may advance the argument that, as he does 
not accept the Atman as eternal, this argument is not 
acceptable to him. Therefore, the Blessed Lord first mentions 
this assumptive proposition (pUrva-paksa) and replies to it as 
follows —] 


§§ aa aa end Aer at wera Aa 
matt ca Harare Aa MT TETA I 2.26 I 
warden fe gat Heads WA HAA | 

cearenhertsea J cat mPa I 2.27 


(2.26) Or, even if you believe that this Atman, (is not 
permanent, but with the Body) is constantly born, and 
constantly dies, even then, O Mahabaho! (mighty-armed 
~Translator.), it is not proper that you should grieve over It; 


(2.27) because, to one that is born, death is certain, and to one 
that dies, birth is certain; therefore, about an (this) 
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unavoidable (according to your abovementioned opinion) 
matter, you ought not to grieve. 


[The argument, mentioned in the two above stanzas 26 and 
27, is not for supporting the doctrine of the Gita. It must be 
remembered that this is a reply to the assumptive proposition, 
raised by the words ‘atha ca’ = 'or'. The only thing to be shown 
is: whether one looks upon the Atman as permanent, or as 
non-permanent, there is no room for lamentation in either 
case. | have already mentioned above that the doctrine 
advanced by the Gita is, that the Atman is existent (sat), 
unborn, immutable, and un-imaginable, or qualityless. The 
Blessed Lord now gives another argument, on the basis of the 


Samkhya system, in support of the theory that there should be 
no lamentation over the Body, as it is non-permanent —]. 


§§ Heals AA SAHACAT AT | 
HAHA TA BT USAT Il 2.28 Il 


(2.28) All created beings are imperceptible in the beginning, 
perceptible in the middle, and imperceptible again in death; (if 
this is the case with every being) then, O Bharata! where is 
(there room for) lamentation? 


[The word 'avyakta' means 'that which is not perceivable by 
the organs'; the argument advanced in this stanza, is based on 
the Samkhya doctrine that the entire perceptible universe has 
come out of One original imperceptible Substance by gradual 
degrees, and that in the end, that is, at the time of the final 
Dissolution (pralaya), the entire perceptible universe is again 
dissolved into the same Imperceptible (GL 8. 18). See the 
explanation of this Samkhya doctrine in the seventh and the 
eighth chapters of the Gita-Rahasya. If the perceptible form of 
anything soever is, in this way, going to be destroyed 
sometime or other, there remains no cause at all for lamenting 
over some-thing, which, by its very nature, is liable to 
destruction. This same stanza appears in the Striparva of the 
Mahabharata (Ma. Bha. Stri. 2.6), where the word 'abhava' 
(non-existent) has been used instead of ' 'avyakta '. Also, later 
on, the word ‘adarSana’, i.e., 'to go out of sight', has been 
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used with reference to death in the stanza: "adarsanad 
apatitah punas cadarsanam gatah | na te tava na tesam tvam 
tatra ka paridevana II" (Stri. 2.13), (that is, "emerged from the 
Invisible, and returning into the (same) Invisible, these are not 
thine, nor art thou theirs; wherefore, then (any) lamentation 
(for them)?" ~Translator.). If lamentation is futile both 
according to the Samkhya and the Vedanta philosophies, and if 
the same conclusion is reached, even looking upon the Atman 
as non-permanent, why do people lament over death? The 
reply is: this is due to ignorance of the nature of the Atman, 


because —] 
§§ AAA Hae AAAs Ayal 
ara: | 
aaa: ION Tara Ae aA Aa 
ISAT 2.29 Il 


wel McaAaeatsa te HaCaT AKT | 
TEATS Ae A ca MTP T AST Il 2.30 


(2.29) Some look at this (Atman~Translator.) as a wonder 
(wonderful thing), others speak of It as a wonder, and some 
others (than them) hear (of It ~Translator.) as a wonder; but 
even after (seeing and describing in this way, and) hearing no 
one (out of these) Knows It (really). 


[Though learned people enter into discussions about the 
Atman, as a wonder, yet, as very few persons ever realise the 
true nature of It, many people lament over death. Do not you 
do likewise, but Realise the true nature of the Atman after 
mature deliberation, and cease to lament; that is what this 
stanza means. The Atman has been described in the same way 
in the Kathopanisad (Katha. 3.7).] 


(2.30) The Owner of the Body, (that is, the Atman), (which is) 
in every Body, is always unkillable, (that is, never liable to 
destruction); therefore, O Bharata (Arjuna)! it is not proper 
that you should lament about all (i.e., any) created things. 


[It has thus far been proved that there is no reason to lament if 
someone kills or is killed, because according to Samkhya 
philosophy, or the philosophy of the Path of Renunciation, the 
Atman is immortal, and the Body 
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is inherently mortal, But if, on that account, someone draws 
the conclusion that there is no 'sin' in somebody killing 
someone else, that will be a very serious mistake. Only the 
meaning of the words 'dying' and 'killing' has been analysed 
here, and this explanation has been given only for the purpose 
of first removing the fear attendant on death or on killing. Man 
is a combination of the Body and the Atman. As the Atman, 
out of these, is immortal, the words ‘dying’ or 'killing' do not 


apply to it. Then remains the Body; but as the Body is naturally 
mortal, there is no reason for lamentation if it is destroyed. 
But, even accepting the position that one should not lament 
over death, or become happy or unhappy if someone dies or is 
killed accidentally or in course of time, one does not thereby 
solve the question, why a person, should enter upon such a 
terrible act as war and destroy the bodies of others. Because, 
although the Body is mortal, yet, as the Body is the only means 
by which one can attain the permanent benefit of the Atman 
or obtain. Release, both suicide and the unjustified killing of 
another person are looked upon as grave sins by religion. 
Therefore, though it is not proper to lament over death, yet, it 
is necessary to give some other satisfactory reason why one 
person should kill another. This is known as the discrimination 
between 'dharma’' (Right) and 'adharma' (Wrong); and this is 
the subject-matter really propounded in the Gita. The Blessed 
Lord, therefore, first tells Arjuna that as fighting is the duty of 
all Ksatriyas according to the arrangement of four castes 
accepted even in the Samkhya philosophy, not only should he 
not lament over the fact of death or of killing, but that both 
dying or being killed in war were things which were his lot 
according to the religion of Ksatriyas—] 


gg caaHary araes a frpteraaete | 
arate Taregaiswacetaraey AF PAT | 2.31 


(2.31) Besides, even if you consider your own duty, you ought 
not to falter (on this occasion); because, there is 


p.832. 


nothing more meritorious to a Ksatriya than warfare enjoined 
by duty. 

[This argument about "one's own duty" (svadharma) appears 
twice later on (Gi. 3.35 and 18.47). This and the subsequent 
stanza say, that although the fourth stage (asrama) in the 
shape of Renunciation of Action (karma-samnyasa), is the last 
step according to the Path of Renunciation or the Samkhya 
philosophy, yet, as it had been enjoined hy Manu and other 
writers of the Smrtis that before reaching that stage, Brahmins 
had to follow the duties of Brahmins, and Ksatriyas, the duties 
of Ksatriyas, and in that way to complete the state of a 
householder (grhasthasrama), it was the duty of Arjuna, who 
was in the state of a householder, to fight.] 


USGA ATA CATSATATA | 

arat: ara: ore aad Beate er Il 2.32 ll 
ay Uae Gea SOTA F Hae | 

aa: cae ait aw fécar oTaarceare || 2.33 I 
aeeld ANT Ac alarated AscmATA | 
Seats ai aoa haeaT Il 2.34 I 


(2.32) And O Partha! this war, which is indeed a door of 
Heaven, found open without effort, falls to the lot of only 
those Ksatriyas, who are fortunate. 


(2.33) But, if you will not carry on this (for you) righteous 
warfare, then you will bare abandoned your duty and lost your 
honour, and incurred sin; 


(2.34) (not only that, but) also (all) men will tell of your 
everlasting infamy! And to one who has been honoured, 
infamy is (a) greater (death) than death. 


[This same principle has been explained by Sri Krsna to 
Yudhisthira in the Udyogaparva (Ma. Bha. U. 72. 24). The 
stanza there is as follows: "kulinasya ca ya ninda vadho va 


‘mitrakarsana | mahaguno vadho rajan na tu ninda kujivika' 
(that is, 'ill-fame of a well born (person) is (his) murder; it is not 
only an ill-fame which spoils life, but indeed the highest form 
of murder' ~Translator.). But, as this idea has been conveyed in 
the Gita in a shorter form, and 
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also as the Gita is more in rogue, the line, "sambhavitasya" 
etc., from, the Gita gets easily fixed in the memory, and people 
use it as a proverb. Many other stanzas from the Gita are 
similarly to be heard quoted everywhere. The Blessed Lord 
now explains what the form of the infamy is, on the present 
occasion —] 


HAMA AeA TAL HST: | 

Ut A ca FEA Aca AAA AATAA II 2.35 Il 
AACA TeraAeaed TAT: | 
frardeda aed dat Saat FT PRAM 2.36 Il 
Sat at Wears Tat Haicay aT Mesa AAA 
Teas Ba As Haha: 12.37 


(2.35) (All) Masters of great chariots will think that you 
withdrew from the battle on account of fear; and those by 
whom you are highly thought of (to-day), will hold you in less 
esteem. 


(2.36) Also, your enemies, decrying your power, will speak 
much (about you) that should not be spoken; and what indeed 
more painful than that? 


(2.37) Killed, you will go to heaven; victorious, you will enjoy 
the earth; therefore, Arise, O Arjuna! determined on battle. 


[Though the above exposition has shown that, according to the 
Samkhya philosophy, not only should one not lament the fact 
of death or of killing, but that fighting according to the rules 
laid down for one's own caste is a duty, yet, the Blessed Lord 
now answers the doubt whether the killer is responsible for 
the 'sin' of the deaths caused in warfare. Strictly speaking, the 
argument in reply to this question pertains to the Path of 
Karma-Yoga, and the introduction to that doctrine starts here.] 


Wags aa Fer aT Fa | 


aat Fars Bwaea Aa UT TATCeaAT Il 2.38 


(2.38) Looking upon happiness and unhappiness, gain and loss, 
victory and defeat, as alike, then start the battle; acting thus 
you will not incur (any) sin. 


[There are two paths of leading one's life in the world; the one 
is the Samkhya, and the other is the Yoga. Out of 


p.834. 


these two, it is not proper to lament over the Atman or the 
Body according to the philosophy of that very Samkhya Bath, 
or the Path of Renunciation, by considering the-doctrines of 
which, Arjuna had come to the point of giving, up warfare and 
starting begging. The Blessed Lord has. proved to Arjuna, that 
happiness and pain have to be borne with an equable frame of 
mind; that, warfare was the only proper thing to do for 
Ksatriyas having regard to the rules of conduct applying to 
them; and that, if warfare was; carried on with an equable 
frame of mind, a man incurs no. sin whatsoever. But as 
Samkhya philosophy is of the opinion that it is the highest duty 
of everyone in this, world, under any circumstances, to give up 
worldly life and take up Samnyasa (Renunciation), that 
philosophy does not solve the questions: (i) why Arjuna should 
not. take up Samnyasa at that very moment, giving up warfare; 
or, (ii) why he should follow the rules of conduct laid down for 
his own caste; and then, the original objection of Arjuna may 


be said to remain unanswered. Therefore, the Blessed Lord 
now says as follows — ] 


gg UT dsttiedt ares aleant feaat xo | 
ACEM Uhl BA Ws SAAT WeTeAva Il 2.39 I 


(2.39) This buddhi (that is, Knowledge, or argument) stated to 
you is according to the Samkhya (that is, the Sarnnyasa)- 
Nistha. Now hear that buddhi (that is, Knowledge) according to 
the (Karma-) Yoga, (which | am describing to you), being 
possessed of which, O Partha, you will (even without giving up 
Action) cast off the bonds of Action. 


[This stanza is of very great importance in order to understand 
the import of the Bhagavadgita. The word 'Samkhya’ is not to 
be understood here as meaning 'Kapila-Samkhya’, or only 
‘Vedanta’, nor is the word 'Yoga' to be understood as meaning 
‘Patafijala-Yoga'; but, 'Sarnkhya' must be taken here as 
meaning the 'Samnyasa-marga’' (Path of Renunciation) and 
'Yoga' as meaning the 'Karma-Yoga' (Path of Proper Action), as 
is clear from Gita 3.3. These two paths are independent of 
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each other, and the followers of these paths are known 
respectively as 'Samkhya' = 'Sarmmnyasa-margin' and 'Yoga' = 
'Karma-Yoga-margin' (Gr. 5.5). As the followers of the 
Samkhya-nistha out of these consider it more meritorious to 


give up Action in the end completely some time or other, the 
philosophy of this path does not completely answer Arjuna's 
question: "Why should | fight?". Therefore, the Blessed Lord 
now starts to impart the Knowledge pertaining to the Nistha of 
Karma-Yoga, or shortly Yoga, according to which true 
manhood consists in continuing to perform Action lifelong, 
with a disinterested frame of mind, and without adopting 
Samnyasa, even after the acquisition of true Knowledge; and 
this Path of Action has been emphasised from now on right to 
the last chapter of the Gita, by showing many reasons for 
following that path and by giving satisfactory explanations of 
many doubts. When one bears in mind this explanation of the 
exposition of the subject-matter of the Gita, given by the 
Blessed Lord Himself, there remains no doubt anymore that 
the Gita supports the path of Karma-Yoga. The Blessed Lord 
first states the most important propositions of Karma-Yoga — ] 


§§ Telaaeistet Weararar a fara | 
TaACTHART THEA AAT Asal AAI 2.40 Il 


(2.40) Here, (that is, in this path of Karma-Yoga), Action. (once) 
commenced is not destroyed, (and afterwards) obstacles do 
not arise; even a little (practice) of this-religion protects (one) 
from great danger. 


[The importance of this doctrine has been shown in Chapter X 
of the Gita-Rahasya (p.392, bottom); and a fuller explanation is 
also given later on in the Gita (Gr. 6.40 — 46). This stanza means 
that according to the path of Karma-Yoga, even if perfection is 


not reached in one life, the Action performed is not wasted, 
but comes in useful in the subsequent births, and the merit 
being thus accumulated from birth to birth, true Release is 
reached ultimately, sometime or other. The Blessed Lord now 
propounds the second important doctrine of Karma-Yoga —] 
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§§ AAMT Teche PEAT | 
FEM CAAA TSASCATMAAA Il 2.41 I 


(2.41) O Kurunandana, (that is, descendant of Kuru, or 
Arjuna~Translator.), in this (path) the (mental organ in the 
shape of) Reason, which performs the vyavasaya, (that is, the 
discernment between the Doable and the Not-Doable), has got 
to be one, (that is, concentrated); but, the buddhayah (that is, 
the Desires) of those whose Reason is not (in this way) 
concentrated, are many-branched and (of) endless (kinds). 


[The word 'buddhi' has many meanings in Sanskrit. Of these, it 
has been used in the meaning of 'Knowledge' in the 39th 
stanza; and later on in the 49th stanza, 'buddhi' is to be 
interpreted as meaning ' understanding’, ‘desire’, 'wish', or 
‘motive’. But as the adjective 'vyavasayatmika' precedes the 
word 'buddhi' in the first line of this stanza, it there means the 
“organ of Reason which performs 'vyavasaya’, that is, which 
discerns between the Doable and the Not-Doable" (Gita-Raha. 


Ch. VI, pp.179 to 187). When this organ of Reason has first 
decided whether any matter is good or evil, the Mind 
conceives the desire or wish to act accordingly; therefore, this 
Desire or wish is also called 'buddhi', But the adjective 
'vyavasayatmika' does not in the latter case precede that word. 
If it becomes necessary to show the difference, the phrase 
'vasanatmaka buddhi' is used. In the second line of this stanza, 
the word 'buddhi' has been used by itself. It is not preceded 
by the adjective 'vyavasayatmika'. Therefore, the word 
‘buddhayah'’ in the plural form means 'desires' or ' flights of 
imagination’; and the second line of this stanza means: "Those 
whose 'vyavasayatmika buddhi', that is to say, the discerning 
mental organ of Reason, is not steady, (that is, the 
avyavasayinah ~Translator.) conceive ever new waves of 
imagination or desires every moment". Unless one keeps in 
mind these two meanings of the word 'buddhi', namely, (i) the 
discerning and deciding mental organ, and (ii) Desire, it will not 
be possible to clearly understand the true import of the 
exposition of the word 'buddhi' in the 
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doctrine of Karma-Yoga. The Blessed Lord now shows. how 
when the Discerning Reason is not steady or concentrated, the 
Mind is continually disintegrated by different desires, and the 
man runs after different pursuits, wishing to-day to do 


something for getting a son, and to-morrow something else for 
attaining heaven, etc. —] 


gg aaa Ura art Waeecaraatead: | 
aaa: TA eae ASA: | 2.42 Ul 
TACHA: TATA VKFAHAH AISA | 
Peafaaragat areata we 2.43 


AAAS Cae ATA | 
SaTeTAMCHaT Ae: ware a fretrae i 2.44 


(2.42) O Partha! (those) fools who rejoice in the words- 
(showing the gain to be made) appearing in the Vedas (Karma- 
kanda), and who say that nothing else is of importance, say in 
a flowery way that: 


(2.43) "By means of many Actions (such as, Yajfias, Yagas, etc.), 
one obtains the fruit of (re-) birth, and (birth after birth) 
pleasures and prosperity are obtained "; and these (people) 
with a desire-filled Mind, who run after heaven, 


(2.44) are attracted by those words, and become immersed in 
pleasures and prosperity, and thereby their vasanatmaka 
buddhi (that is, their Reason which decides between the 
Doable and the Not-Doable) cannot (ever) be concentrated 
(that is, fixed on: one point). 

[The above three stanzas make up only one sentence, and 
contain a description of JAana-less ritualists following; the 
Mimamsa path, who are continually engrossed in the 


performance of sacrificial rites in the shape of Yajfias or Yagas 
solely for the selfish purposes of attaining one object to-day 
and another object to-morrow according to the Karma-kanda 
prescribed by the Srutis and the Smrtis; and’ this description 
has been made on the basis of the 
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Upanisads. For instance, it is stated in the Mundakopanisad 
that: — 


istapurtarn manyamana varistham nanyac chreyo 
vedayante pramidhah | 
nakasya prsthe te sukrte 'nubhutvernam lokam 


hinataram va visanti || (Mun. 1.2.10). 


that is, "these fools, who believe that only the 'performance of 
sacrificial ritual’ (istapUrtam) is meritorious and that nothing 
else is meritorious, come back to this mortal world after having 
enjoyed happiness in heaven"; and similar statements, 
derogative of Jiiana-less Karma {ritual) are also to be found in 
the [savasya and Katha Upanisads (Katha. 2.5; Isa. 9, 12). It is 
true that these people, who, without acquiring the Knowledge 
of the Paramesvara, are steeped in the performance of Karma 
(ritual), obtain the fruits of their respective ritual in the shape 
of heaven etc. But, as their Desire is entangled to-day in this 
ritual and the next day in some other ritual, and is straying 


about in all directions, they never attain Release, how many 
soever times they may have gone to heaven. In order to obtain 
Release, the organ of Reason must be steady or concentrated 
on a single point. For the present, the Blessed Lord says only as 
follows —] 


55 atarrar Aer FeATTa wars | 
faral Peqecacar Pane ATCHATT II 2.45 I 


(2.45) O Arjuna! as the Vedas (consisting of the Karma-kanda) 
deal (in this way) only with the subject-matter of the three 
constituents, do you become 'nistraigunya' (that is, 
trigunatita), (that is, ‘beyond the reach of the three 
constituents’ ~Translator.), 'nitya-sattvastha’ (that is, abiding in 
eternal Truth “Translator. [1]), and free from the Opposites (of 


[1] The author has retained in his Marathi translation, the word 'nitya- 
sattvastha' from the original, and in the commentary he has explained it 
as being synonymous with 'nistraigunya’ or 'trigunatita'; but this is 
difficult to understand, as there seems no reason for repeating the idea. 
The late Mr. Telang, therefore, translates 'sattva' here as 'courage'; and 
Dr. Besant as 'purity'. As 'sattva' is one of the three constituents, and as 
the Blessed Lord has just asked Arjuna to be 'beyond the three 
constituents’, 'nityasattvastha' cannot be understood as referring to the 
‘sattva' constituent. Therefore, Prof. W. D. P. Hill (Bhagavadgita: Ox. 
Univ. Press, 1928, p.120) has translated the word 'sattva' in its more 
general sense of 'Truth', which has been adopted by me. Sadashiva 
Shastri Bhide has got over the difficulty by explaining 'nityasattvastha' 
as 'free from the desires to enjoy pleasures arising from the three 
constituents’, and try then explaining 'nityasattvastha' as meaning 
‘possessing the sattvika qualities of equability, perseverance, 


happiness and unhappiness etc.); and without being steeped in 
the selfish interests of 'yogaksema’' etc., become Self-devoted 
(atmavan). 


p.839. 


['traigunya’ means the ‘worldly life (sarnsara) of Prakrti made 
up of the three constituents sattva, rajas, and tamas'; and it 
has been clearly shown in the Gita-Rahasya (p.314 and 353) 
that the true Brahmana is beyond that, and that worldly life is 
made up of the perishable Opposites of happiness and 
unhappiness, life and death etc. It has been stated in the 43rd 
stanza of this very chapter, that people, who follow the 
Mimamsa doctrine, perform the Yajfias etc. prescribed by the 
Srutis, in order to obtain the happiness pertaining to this 
worldly life of Prakrti or Maya, and that they are entirely 
steeped in these practices; some perform a sacrificial ritual in 
order to obtain a son, whereas others perform some other 
sacrificial rite in order that rain should fall. All this ritual is 
necessary for 'the maintenance of worldly life’, that is, for 
'‘yogaksema’. It is, therefore, clear that one who wishes to 
attain Release, must go beyond these ritualistic practices, 
which are the result of the sattva, rajas and tamas 
constituents, and which bring about only yogaksema, and must 
concentrate his attention on the Parabrahman, Which is 


enthusiasm’ etc. ~Translator. 


beyond all this. And the words 'nirdvarmmdva' {beyond the 
Opposites. ~Translator.) and 'niryogaksema,' (beyond the 
anxiety for new acquisitions and the protection of old 
acquisitions ~Translator.) have been used above to convey this 
idea. In this place, a doubt is likely to arise as to how 
yogaksema will be carried on, if these desire-prompted 
(kamya) 
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ritualistic performances prescribed in the Karma-kanda are not 
carried on (Gi. Ra. pages 405 and 535). The reply to-that 
question is not given here; but when this subject comes again 
later on in Chapter IX, it is stated that the Blessed Lord looks 
after this yogaksema (i.e., 'bestows the things wanted and 
preserves the security of the things possessed' ~Translator.); 
and it is only in these two places that the word 'yogaksema' 
appears in the Gita (See Gi. 9.22, and my commentary 
thereon). The word 'nityasattvastha' means the same as 
‘trigunatita' (beyond the three constituents); because, it is 
stated later on that by the continual growth of the sattva 
constituent, one acquires the 'trigunatitavastha" (the state of 
being beyond the three constituents ~Translator.), and that 
that is the true 'siddhavastha' (the state of Perfection 
~Translator.), (GI. 14.14 and 20, Gi. Ra. pp.226 and 227). In- 
short, the advice given here is that one should give up the 
desire-prompted ritual prescribed by the Mimamsa school for 


obtaining yogaksema, which is based on the three 
constituents, and go beyond the Opposites of happiness and 
unhappiness etc., and become brahma-nistha (devoted to the 
Brahman) or atma-nistha (devoted to the Atman). But, it must 
be borne in mind at the same time that the injunction to 
become atma-nistha does not mean that all this ritual should 
totally and for all intents and purposes be given up. The 
adverse criticism made in the above stanza of the desire- 
prompted ritual prescribed by the Vedas, or the inferiority 
which is shown of that ritual, is not the inferiority of the ritual 
itself, but of the desire-prompted Reason behind it. If this 
desire-prompted Reason does not govern the Mind, mere 
sacrificial ritual does not in any way close the door to Release 
(Gi. Ra. pp.404 to 408). That is why the Blessed Lord has given 
it as His definite and most valuable opinion later on in the 
beginning of the 18tb chapter (Gi. 18.6), that these very 
ritualistic performances-prescribed by the Mimamsa writers 
should certainly be performed, for the purification of the Mind 
(cittasuddhi), and for public welfare (lokasamgraha), giving up 
the Hope for Bruit (phalasa) and Attachment (sanga). When 
you take together these two statements made in two different 
places 
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in the Gita, it becomes quite clear that the inferiority of the 
Mimamsaka Karma-kanda shown in the stanzas in this chapter 


has reference to the desire-prompted Reason, and not only to 
the ritual. With this object in mind, it has been stated in the 
Bhagavata that: 


vedoktam eva kuruvano nihsango 'rpitam Tsvare | 


naiskarmyam labhate siddhim rocanartha phalaégrutih II 
(Bhag. 11.3.46), 


that is, "the 'recital of fruits (phalasrutih)' to be obtained by 
the performance of Vedic ritual, which has been given in the 
Vedas, has been given 'rocanartha’, that is, only in order that 
{he person who performs the ritual should find it agreeable; 
and therefore, that man who, instead of performing such ritual 
for obtaining the promised fruit, performs it unattachedly 
(with a nihsanga Reason), that is to say, after giving up the 
Hope-for Fruit and with the sole intention of dedicating it to 
the Isvara, attains the 'naiskarmya-siddhi' (the Perfection of 
Desireless Action)". In short, the summary of the advice in the 
Gita is, that although it has been stated in the Vedas that a 
particular sacrificial ritual should be performed for a particular 
purpose, yet, one should not be taken in by that Desire, but 
should perform the ritual because it is 'yastavya’, that is, 
because the performance of the ritual is a duty; that, one 
should give up the desire-promptedness of one's Reason, but 
not the ritualistic sacrifices (Gr. 17.11); and that the other rites 
should also be performed in the same way. And the same 
meaning has been expressed in the subsequent stanzas. ] 


g§ Maa SUaA Mad: Medes | 


aaraay ary AeATET TAA: Il 2.46 I 


(2.46) To that extent to which there is a use (that is, necessity) 
for a well when there is a flood of water everywhere (clearly, 
there is no necessity whatsoever), to the same extent is there 
any necessity of the Vedas (containing the ritualistic Karma- 
kanda) for the enlightened Brahmana (that is to say, for him, 
there is no more any necessity of the Vedic Karma-kanda 
which describes desire-fulfilling ritual). 
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[There is no difference of opinion as to the broad meaning 
(phalitartha) of this stanza; but, commentators have entered 
into a useless hair-splitting discussion about the terms used in 
it. "sarvatahsamptutodake" is a compound phrase in the 
seventh case (locative case); but if it is looked upon not merely 
as the locative case, nor as an adjectival phrase qualifying the 
word 'udapana’, but as the 'sati saptam!' (locative absolute), 
one can syntactically work out the sentence, in a simple way 
as: "sarvatahsamptutodake sati udapane yavan arthah (na 
svalpam api prayojanam vidyate) tavan vijanatah brahmanasya 
sarvesu vedesu arthah", without taking any outside words as 
implied; and this also gives the following clear and simple 
meaning:— "Just as no one cares for wells when there is water 
everywhere, (because drinking-water can be had anywhere 
without difficulty and sumptuously), so has the man, who has 


attained Knowledge, no more any use for mere 'Vedic' ritual 
like sacrificial YajAas etc." The Vedic ritual has to be performed 
for obtaining the final Release-giving Knowledge, and not 
merely for obtaining heaven; and that man who has already 
obtained this Knowledge, has nothing new to learn by 
performing Vedic ritual. That is why it is stated later on in the 
3rd chapter of the Gita (3.17) that "to him who has acquired 
Knowledge, there is no more any duty loft in the world". When 
one can without difficulty obtain ax much pure water as 
desired from a large lake or from a river who will even look at 
a well? In such circumstances, no one attaches the slightest 
importance to a well. in the last chapter of the Sanatsujatiya 
(Ma. Bha. Udyo. 45.26), this very stanza occurs again with a 
slight verbal difference; and the meaning of it has been given 
in the commentary on it by Madhvacarya in the same way as 
above; and in the Sukanupraésna, where the relative worth of 
Jiiana (Knowledge) and Karma is being described, it is clearly 
stated that "na te ( jhaninah) karma prasamsanti kdpam 
nadyam pibann iva," that is, "just as one who gets water from 
the river, does not attach any importance to a well, so do 
‘they’ , that is, the JAanins, not attach the slightest importance 
to Karma" (Ma. Bha. San. 340.10). 
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In the same way, in. the 17th stanza of the Pandavagita, the 
simile of a well is used for saying that the man who, ignoring 


"Vasudeva, worships other gods, is like a fool who, "trsito 
jahnavitire kupam vaficchati durmatih", that is, "being thirsty, 
and being able to get drinking-water on the banks of the 
Bhagirathi (Ganges), still craves for a well". It is not that this 
simile appears only in the Vedic Sanskrit texts; but it has been 
adopted even in the Pali Buddhistic books. The dictum that the 
man who has destroyed Thirst does not have anything further 
to acquire, is acceptable also to Buddhism; and in referring to 
it, it is called a 'drstanta’, and appears in the Pali text called 
Udana (U. 7.9) in the form of the stanza "kim kayira 
udapadena apa ce sabbada siyum", which means, 'what is the 
use of a well after water can be had in all places'. We 
experience it even now-a-days in big towns, that when a 
person has taken a water-pipe in the house, he does not any 
more care for a well. Prom these facts, and especially from the 
exposition in the Sukanuprasna, the reader will realise the 
appropriateness of the simile used in the Gita, and see that the 
meaning of this stanza as given by me above is straight- 
forward and correct. But commentators on the Gita analyse 
the sentence in this stanza in a slightly different way, whether 
because by accepting this interpretation some inferiority 
becomes attached to the Vedas, or because they wish to keep 
intact the doctrinal proposition, that 'a JAanin need no more 
perform Action, because Knowledge includes the performance 
of Action’. They take the word 'tavan' as implied in the first, 
and the word 'yavan' as implied in the second part of the 
stanza, and analyse the stanza as follows: "udapane yavan 


arthah tavan eva sarvatahsamptutodake yatha sampadyte 
tatha yavan sarvesu vedesu arthah tavan vijanatah 
brahmanasya sampadyate", that is to say, "to that extent to 
which wells can be put to use for the purpose of bathing and 
of drinking water, to the same extent can use be made of large 
lakes (sarvatahsamptutodake) for the same purpose; in the 
same way, JAanins can, by means of their Knowledge, obtain 
from the Vedas as 
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much benefit as it is possible to obtain". But as, according to 
this interpretation, the word 'tavan' has to be taken as implied 
in the first part of the stanza, and the word 'yavan' in the 
second part of the stanza, | have not accepted it. The 
interpretation and working out (anvaya) of the stanza adopted 
by me is arrived at without taking any words as implied; and, 
as is quite clear from the previous stanzas, this stanza is 
intended to give expression to the inferiority of the pure (that 
is, Jfiana-less) Karma-kanda in the Vedas. But, the inference 
that because a person who has attained Knowledge has no use 
for the ritual of YajAas or Yagas, he need not perform them, 
and may give them up altogether, is not borne out by the Gita; 
because, although a Jhanin does not care for the fruit to be 
obtained by this ritual, yet, he must go on performing the 
ritual, if not for the fruit, at least because the performance of 
Yajfias and Yagas is his duty as laid down in the Sastras;. and, 


therefore, he can never give up the ritual. The Blessed Lord has 
given it as His definite opinion in unmistakeable terms in the 
18th chapter, that though a Jhanin may have no Hope for Fruit, 
yet, he must desirelessly perform Yajfias and Yagas in the same 
way as he desirelessly performs other acts (See my 
commentary on the previous stanza and on Gi. 6.19); and the 
Blessed Lord now further clearly states this version about 
Desireless Action in the next stanza—] [1] 
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gg PHAM Al Hey Hara | 
A HHS THA CT ARISECTH AM Il 2.47 II 


(2.47) Your authority extends only to the performance of 
Action; (obtaining or not obtaining) the Fruit, is never within 


[1] Annie Besant and Bhagvandas (Bhagavadgita, Theo. House, 1926, p 42) 
translate this stanza as: "All the Vedas are as useful to an enlightened 
Brahmana as is a tank in a place covered all over with water", which is 
similar to the interpretation of the author. Telang translates it as: "To 
the instructed Brahmana, there is in all the Vedas as much utility as ina 
reservoir of water into which waters flow from all sides" (S. B. E. Series, 
Vol VIII, p.48); and W. D. JP. Hill's translation is practically the same (the 
Bhagavadgita, Ox. Univ. Press, 1928, p.121). Both. these later authors 
have attached, explanatory notes, to which the reader is referred. The 
divergence is based on the interpretation of 'sarvatah samptute’, which 
is translated by some as "filled from all sides", and by others as, "when 
there is a flood on all sides". ~Translator. 


your authority (that is, never within your control); (therefore,) 
do not be one who performs Action with the (avaricious) 
motive (in the mind) that a particular fruit should be obtained 
(of his Action); nor do you also insist on not-performing Action. 


[The four quarters of this stanza are mutually complementary; 
and, therefore, without their overlapping each other, the 
entire import of the Karma-Yoga is given in a short and 
beautiful form; nay, one may even safely say that these four 
parts of the stanza are the catuh-sutri of the Karma-Yoga. It is 
stated to begin with, that "your authority extends only to the 
performance of Action". But as the Fruit of an Action is 
inseparable from the Action, there is room for the doubt that, 
‘he who has the authority to perform the Action, has also the 
authority to take the fruit, since he who owns the tree, also 
owns the fruit'; therefore, in order to solve that difficulty, the 
Blessed Lord has pronounced in a clear way in the 2nd quarter 
of the stanza that, " your authority does not extend to the 
Fruit "; and then He has pronounced the 3rd proposition, 
which arises from that dictum, namely, "do not be one who 
performs Action having in mind the Hope for Fruit", 
(karmaphalahetuh, is a Bahuvrihi-samasa , thus, 'karmaphale 
hetur yasya sa karmaphalahetuh’), (that is, 'he is a 
karmaphalahetuh, whose motive is in the Fruit of the Action’ 
~Translator.). But someone may advance the argument that 
because an Action and the fruit of it are mutually interlinked, 
one must give up the fruit (Action? ~Translator.) at the same 
time as giving up the Hope for Fruit. In order to make it clear 


that such an inference would not be correct, the clear advice 
has been given, that one should give up the Hope for Fruit but, 
at the same time, "one should not insist on not doing Action, 
that is, on giving up Action". In short, saying that one should 
perform Action, does not amount to saying 
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that one should entertain the Hope for Fruit; and conversely, 
saying that one should give up the Hope for Fruit, does not 
amount to saying that one should eschew Action. The meaning 
of this stanza is, that one should necessarily perform one's 
duty, having given up the ' Hope for Fruit '; and that, one 
should not be attached to the Action, and at the same time 
should not give up the Action —"tyago na yukta iha karmasu 
napi ragah" (Yoga. 5.5, 54); and the meaning has been 
emphasised again in the 18th chapter, where it is stated that 
the obtaining of Fruit is not a matter -within one's own control, 
and that it is necessary to have the co-operation of many other 
things for that purpose (Gi. 18.14 — 16 and Rahasya, Chapter V. 
p.154 and Ch. XII). The Blessed Lord now clearly defines the 
characteristics of Karma-Yoga by saying that, such Action 
means ‘Yoga’ or 'Karma-Yoga' —] 


§§ UNTeY: HE HAM AF cAacal TAT | 
faceataqeat: GAT Acal AAs ANT Feat Il 2.48 I 


am eaat we algae | 

aal May PIT: Heed: I 2.49 1 
qe were GT CEIgT | 

TAIT Bwaes ANT: HAT BATALI 2.50 


(2.48) O Dhanajfijaya | casting off Attachment and looking upon 
as alike the being fruitful and unfruitful (of Action), perform 
Action being 'yogastha' (that is, 'steadfast in the path of 
Karma-Yoga' ~Translator.); the (mental) state of being Equable 
(towards the Action being fruitful or unfruitful) is known as 
(Karma-) Yoga. 


(2.49) For, (external) Karma is by far inferior to the Yoga (of 
the Equability) of Reason; (therefore) surrender yourself to 
(this equable) Reason; the 'phalahetavah' (that is, those, who 
perform Action only with an eye to the Fruit) are 'krpana’ (that 
is, low, or on a lower level). 


(2.50) He, who' is steeped in the (equable) Reason remains 
untouched both by sin or merit in this (world); therefore, take 
shelter in Yoga. The cleverness (skillfulness or trick) of 
performing 
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Action (without acquiring merit or sin) is known as (Karma-) 
Yoga. 


[The description of the nature of Karma-Yoga given in these 
stanzas is very important, and | have to refer the reader to the 
discussion of that subject in Chapter Ill of the Gita-Rahasya 
(pp.76 to 87). But, the proposition of Karma-Yoga mentioned 
in the 49th stanza, namely that, 'the Reason is superior to the 
Action’, is of utmost importance. As the word 'buddhi' 
(Reason) in these stanzas is not preceded by the adjective 
'vyavasayatmika’, it must be understood in this stanza as 
meaning 'desire' or 'understanding'. Some persons try to 
interpret the word 'buddhi' here as meaning 'JAana', and to 
interpret the stanza as meaning that 'Karma is of less 
importance than Jana’; but this interpretation is not correct. 
Because, as the description of Equability given in the 48th 
stanza is continued in the 49th and the subsequent stanzas, 
the word 'buddhi' must be interpreted as meaning an 
‘equabilising buddhi'. The goodness or badness of an act does 
not depend on the act itself, and though the act may be one 
and the same, it becomes good or bad according to the good 
or evil intention of the doer; therefore, the Reason is superior 
to the Action. As this and other principles of morality have 
been dealt with in Chapters TV, XII, and XV of the Gita-Rahasya 
(p.119; p.530; and pp.668 to 675), | do not propose to deal 
with them here in a more exhaustive way. It has been stated 
above in the 41st stanza that in order that the Desiring Reason 
(vasanatmaka buddhi) should remain equable and pure, the 
Discerning Reason (vyavasayatmaka buddhi), which decides 
about the Doable and the Not-Doable must in the first instance 


become steady. This has been already stated above in the 41st 
stanza. Therefore, the word 'samyabuddhi' (Equable Beason) 
means and includes both the steady Discerning Reason 
(vyavasayatmaka buddhi) and Pure Desire (vasanatmaka 
buddhi) as this Equable. Reason is the basic structure on which 
whether Pure Conduct or Karma-Yoga is based, the Blessed 
Lord has, with reference to His statement in the 39th stanza 
(that He would explain to Arjuna the 'device' or 'Yoga' by 
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means of which Arjuna would not be affected by Action, 
though he might perform it), explained to Arjuna in this stanza 
that, that 'device' or 'skill' consists in 'keeping one's Reason, 
steady, holy, equable, and untainted’, and that it is known as 
'Yoga'; and He has in this way defined the word 'Yoga' twice 
over. Although the words "yogah karmasu kausalam" 
appearing in the 50th stanza are thus capable of being 
interpreted in a straightforward way, some commentators 
have attempted to stretch the words, and to interpret them to 
mean that, 'karmasu yogah kauSalam'’, that is to say, "kauSala 
or skill, means the Yoga in the performance of Action". But, as 
there was no occasion here to give a definition of the word 
‘kauSala', and the matter in point was to show the meaning of 
the word 'Yoga’', this interpretation cannot be looked upon as 
correct. Besides, when it is possible to inter-relate the words in 
a simple and straightforward way as 'karmasu kausalam'’, it is 


not proper to transpose the words so as to inter-relate them 
as 'karmasu yogah'. The Blessed Lord now says that when a 
man performs Action in this way with an equable Reason, 
there is no neglect of worldly activities, and at the same time, 
one cannot but achieve complete Perfection or Release —] 


gg buat aga fe tel Caaca AAT: | 
WHaraaael: Te Weg coAAaa Il 2.51 Il 
Ual ot Hepler aseatrateae | 

aal Weahe Hat AAeaeT ATT 72.52 Il 


(2.51) The Jianins, when acting in union with (Equable) 
Reason, having abandoned the Fruit of Action, and becoming 
free from the shackles of births, reach the state (of the 
Paramesvara) where there is no unhappiness. 

(2.52) When your Reason shall have crossed the turgid 
enclosure of Ignorance, you will become indifferent towards 
whatever you may have heard or have to hear. 

[That is to say, you will not desire to hear anything more; 
because, you will have already obtained the Fruit which can be 
obtained by hearing these things. The word 'nirveda' By used 
to signify 'being tired of worldly life’, or, 
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‘Renunciation’. In this stanza, it ordinarily means 'tiredness' or 
‘not wanting’. It will be seen from the subsequent stanzas that 
this 'tiredness' is only with reference to the ritual prescribed in 
the Srutis, which relates to the objects of the three 
constituents. | 


aiataattra Ft Aer careate eae | 
Sasa Aeedat ANTHAEAS II 2.53 Il 


(2.53) When your Reason, confused by (all kinds of) sentences 
from the Vedas, will become fixed and immovable in the state 
of mental absorption, then will you attain this Yoga (in the 
shape of an Equable Reason). 


[In short, as has been stated above in 2.44, when a person, 
being taken in by the description of obtainable fruits given in 
Vedic hymns, falls into the turmoil of performing a particular 
act for obtaining a particular fruit, his Reason gets all the more 
confused instead of becoming steady. Therefore, Arjuna is 
advised to give up paying attention to-such statements of 
advice, and to attain a fixed concentration of the Mind, so that 
he would attain the Karma-Yoga consisting of Equability of 
Reason, and be able to perform Action without incurring any 
sin, and without being in need of any further advice. It is 
stated that the Karma-yogin, whose Reason or prajiia has 
become steady (i.e., sthita) in this way, is called a 
'Sthitaprajfia'; and Arjuna now asks how such a person acts or 
behaves. ] 


ott Ja 
gg Uae ST ATT TaMaeaeT Hea | 
facet: fee wart feeardttt aert AI 2.54 Il 


Arjuna said:— (54) O Kesava! who should be called a 
‘samadhistha sthitaprajfia' (that is, the Steady-in-Reason, 
steeped in Mental Absorption. ~Translator.)? How does such a' 
Sthitaprajiia, speak, sit or walk? (tell me that). 

[In this stanza, the word 'bhasa' has been used in the meaning 
of 'laksana' (characteristics); and | have translated it as 
meaning 'who should be called’, having regard to the root, 


‘phas', of the word 'bhasa’. It has been made 
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clear in Chapter XII of the Gita-Rahasya (p.510 to 527) that the 
mode of life of the Sthitaprajfia is the basis of the doctrine of 
Karma-Yoga, and from, this fact the importance of the 
description which follows will become apparent. ] 


PATA arst 


\ 


Waele Bat Brareaateaes AANA | 
Aaa Ce: area Il 2.55 Il 
Saas: GAIT faTaege: | 
areata: Rada Peea | 2.56 1 


Ot: CAAT SET AAT. TATA | 
AaKatd FT ge Tea Wat WideSaT ll 2.57 Il 
al Geta AWA HASHAT TAT: | 
Sraanirearenaeded Yat Waieoa Il 2.58 Ul 
favar fatractea ferereea eter: | 

Cast Tascaey Ue seeaT Mad Il 2.59 Il 


The Blessed Lord said:— 


(2.55) Partha! when (a person) abandons all desires (that is, 
vasana) of his heart, and is pleased by himself in his own self, 
then he is called a Sthitaprajiia. 


(2.56) He, whose heart is not agitated in the midst of 
calamities, who is void of longing in pleasures, and from whom 
affection, fear, and wrath have departed, is called a Steady-in- 
Reason sage (sthitaprajia muni ~Translator.) 


(2.57) His Reason is (said to be) steady whose Mind is without 
Attachment in all things, and who feels no exultation or 
aversion about the agreeable or disagreeable which befalls 
him. 

(2.58) When a person draws in (his) senses from the objects 
(such as, sound, touch etc.) of the senses, as the tortoise 
draws in its limbs (such as, hands, feet, etc.) from all sides, 
then his Reason is (said to be) steady. 


(2.59) The objects of sense leave the foodless person, yet, the 
relish (that is, the sweetness) in them, does not leave him; but 


after he has experienced the Parabrahman, (all the objects 
together with) the relish also (in them), (that is, the objects of 
sense as also the relish, in them) leaves him. 
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[The senses are fed by food. Therefore, when a person does 
not take food, or fasts, the senses become weak, and 
incapable of enjoying their respective objects. But getting rid in 
this way of the enjoyment of objects of sense, is the external 
action of enforced weakness. The desire (relish) for the objects 
of sense is not thereby reduced; therefore, one should acquire 
that Knowledge of the Brahman, by which such. Desire will be 
destroyed; when a person has thus experienced the Brahman, 
his Mind, and at the same time, his senses also come 
automatically under control; and it is not necessary to fast or 
do anything else in order to obtain control over the senses. 
That is what this stanza means. And the same meaning is 
clearly conveyed later on in the stanzas in Chapter VI (See Gi. 
6.16, 17; as also 3.6, 7), where it is stated that the Yogin should 
eat moderately, and that he should not give up food or 
pastime altogether. In short, it must be borne in mind that the 
Gita looks upon fasting and other practices, which weaken the 
body, as one-sided, and therefore, eschewable; and lays down 
the doctrine that, moderate food and pastime, and the 
Knowledge of the Brahman, are the best means of controlling 
the senses. Some commentators interpret the word ‘rasa’ in 


the stanza as meaning 'the sweet, bitter, and other tastes 
experienced by the tongue’, and interpret the stanza to mean 
that though one can overcome the objects of the other senses 
by fasting, the relish of the tongue, that is, the desire for food 
and drink, is intensified, instead of being destroyed, by fasting 
for many days; and, there is also a stanza to the same effect in 
the Bhagavata (Bhag. 11.8.20). But in my opinion, it is not 
correct to interpret this stanza in the Gita in that way; 
because, that meaning becomes inconsistent with the second 
part of the stanza. Besides, the word used in the Bhagavata is 
not 'rasa' but 'rasanam'; and we also do not find there the 
second part of the stanza in the Gita. It is, therefore, not 
proper to consider the stanza in the Gita, as meaning the same 
thing as the stanza in the Bhagavata. The Blessed Lord now 
says in more explicit terms, in the two following stanzas, that it 
is not possible to obtain complete control 
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over the senses, except by the Realisation of the Brahman -] 
aad eae Bras Geren faaisad: | 
Srreatt ware elect wet AA: II 2.60 Il 
at Balt dara ae arta Aca: | 
aa fe aeatecantt cer vat vidio tl 2.62 


(2.60) Because, O son of Kunti, these boisterous senses forcibly 
carry away in an improper direction, the Mind of even the 
intelligent person, who makes efforts merely (for controlling 
the senses). 


(2.61) (Therefore), one should control all these senses and 
become 'yukta' (that is, yoga-yukta) and solely devoted to Me. 
His Reason is (said to have become) steady, whose senses are 
thus subject to his control. 


[In this stanza, it is stated that one should obtain control over 
the senses by moderate eating, and should at the same time, 
become 'matparayana’, that is, should fix his mind on the 
Isvara, in order to obtain the Knowledge of the Brahman; and 
the reason for that will be clear from my interpretation of the 
59th stanza. Even Manu has given a warning to the man who 
merely controls his senses, when he says: "balavan 
indriyagramo vidvamsam api karsati" {Manu. 2. 2 — 15), (that 
is, " the powerful group of the senses drags about even the 
wise man" ~Translator.); and the same meaning is conveyed 
by the 60th stanza above. In short, the implied import of these 
three stanzas (that is, 59, 60, and 61 ~Translator.) is as follows; 
namely that, one who has to become a 'Sthitaprajfia’ must 
moderate his food and pastimes, and acquire the Knowledge 
of the Brahman; that, the Mind becomes free from the slavery 
of "the senses only when one acquires the Knowledge of the 
Brahman; and that, the device of mortifying the body is only 
external and not efficacious; and the words 'matparayana’' also 
give the first indication of 4he Path of Devotion (See Gi. 9.34). 


The word 'yukta', which has been used in the above stanza, 
means ‘one who has been perfected by means of Yoga’. In 
Gita 6. 17, the word 'yukta' means 'moderate’. But this word is 
used in the Gita mostly to 
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mean 'the person who has become an adept in bearing both 
pain and pleasure with a placid mind, by practising the Yoga of 
Equable Reason, which has been prescribed in the Gita '. (See 
Gt. 5.23). A person who has become an adept in this way is 
known as a 'sthitaprajiia', and his state is known as the 
‘siddhavastha' (the state of Perfection); that state has been 
described at the end of this chapter, and also again at the end 
of Chapter V and of Chapter XII. The Blessed Lord has so far 
explained what is necessary for becoming a Sthitaprajiia, after 
having lost pleasure in the objects of the senses. HE now first 
explains in the following stanza how pleasure arises in the 
objects of the senses, how this pleasure gives rise to the 
emotions of kama (Desire), krodha (Anger), etc., how man is 
thereby ultimately ruined, as also how it is possible to 
overcome them. ] 


Sara Parada: SHREATTSTAT | 
BRAHMI HA: PHAICHTATSHASTA Il 2.62 Il 
plataatd Gare: SAeTceaaaae: | 


Saag SAM SASATMTCATLA I 2.63 II 
wae PART | 
ACHALAATATCAT VETS ATE AA II 2.64 II 


(2.62) The sanga (that is, intimacy) of the man, who 
contemplates on the objects of the senses, with these objects 
of sense, continually grows. From this intimacy, there grows 
later on kama (that is, the Desire to possess those, objects of 
the senses); (and when there is an obstruction in. the matter 
of the satisfaction of this Desire) from this Desire there arises 
Anger; 

(2.63) from Anger, there arises sammoha (that is, 
Indiscrimination); from Indiscrimination, confused memory; 
from confusion of memory, destruction of Reason; and from 
destruction of Reason, there arises the total destruction (of 
the man). 

(2.64) But he (the man), whose Atman (that is, whose internal 
sense) is within his control, is satisfied (in his Mind), though he 
moves about among the objects of the senses, with senses 
which have escaped from love and hate, and which are 
perfectly within 
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his control. 


Wale Sasa SAAT | 
Waaaea CAT Ae: THAIS Il 2.65 I 


(2.65) When the Mind is satisfied, all his un-happiness is 
destroyed, because the Reason of the man, whose Mind is 
satisfied, is also immediately steadied. 


[It must be borne in mind that these two stanzas (that is, 64 
and 65 “Translator.) clearly lay down the following 
propositions, namely, (i) the Sthitaprajfia does not give up 
either Action or the objects of sense, but merely the 'sanga' 
(intimacy), and moves about among the objects of the senses 
with an unattached frame of mind; and that (ii) the peace of 
mind which he obtains is not the result of giving up Action, but 
of giving up the Desire for Fruit of Action; because, except for 
this, there is no difference between this Sthitaprajfia and the 
Sthitaprajfiia who follows the Path of Renunciation. Both of 
them need the qualities of absence of Desire and peace of 
Mind; but the Sthitaprajfia of the Gita does not renounce 
Action, but desirelessly performs every kind of Action for 
universal good, and the other Sthitaprajfia does not do so: this 
is the important difference between the two (See Gi. 3.25). But 
the commentators on the Gita, who favour the Path of 
Renunciation, look upon this difference as a minor difference, 
and for supporting their own doctrine, insist that the 
description of a Sthitaprajfia given here is of the Sthitaprajiia 
according to the Path of Renunciation. The Blessed Lord now 


describes those whose mind is not at peace, thereby more 
fully describing the nature of the Sthitaprajfa —] 


AT AATATA: MPALMTAET HT: SAI 2.66 Il 


(2.66) The man, who is not 'yukta’, (that is, who has not 
become yoga-yukta as mentioned above), possesses neither 
(steady) Reason, nor bhavana (that is, Nistha, or fixedness, in 
the shape of a firm Reason); who has not fixedness, can have 
no tranquility; and how can he who is not tranquil, 


p.905. 


acquire happiness? 
Seam fe aot aratss fader | 
aaee Set Vat TATA ATE II 2.67 
aeaTaeT Heratel Teta Aa: | 
Seamer at Wattoa Il 2.68 II 


(2.67) The Mind which follows in the wake of the senses, which 
roam about (that is, move), (among the objects of sense), 
enslaves the Reason of a man, just as the wind (enslaves) a 
boat in the water. 


(2.68) Therefore, O Arjuna! his Reason is (said to have become) 
steady, whose senses (are) controlled on all sides from the 
objects of sense. 


[In short, control of the senses by means of the control of the 
Mind is at the root of all means of reaching Perfection. When 
the senses have become disintegrated on account of the 
objects of sense and run in all directions, it is not possible for a 
man even to get the desire of obtaining Self-knowledge. As the 
desire is wanting, there is no resolute endeavour in that 
direction, and then there is neither tranquility nor happiness. 
Though this is what is meant, control of the senses does not 
mean totally destroying the senses and giving up all Action 
altogether; and, as is stated in the 64th stanza, the message of 
the Gita is that one should perform all Action desirelessly, as 
has been shown in Chapter IV of the Gita-Rahasya.] 


ar Te SAMA Tea TT STAT | 
aeat Tate watt at Fe aadt AA: I 2.69 I 


(2.69) The Sthitaprajfia is awake in that which is night for 
everyone else; and such a JAanin looks upon that as night in 
which every other living being is awake. 


[This paradoxical description is metaphorical Ignorance means 
‘darkness' and Knowledge means ‘light' (Gi. 14.11). That which 
the Ignorant dislike, that is, what to them is darkness, is 
desired by the Jianin; and that in which the Ignorant are 
engrossed -that is, what for them is light —is 'darkness' for the 


JAanin, that is to say, he does not want it. This is what is 
meant. For instance, 
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a Jfhanin looks upon desire-prompted Action as contemptible, 
whereas ordinary people are steeped in such Action; and that 
Desireless Action, which the Jiianin likes, is disliked by others.] 


ATATATAMTS TATA: Weaeted Arc | 
ascarar a vlad at a enfecarcata 4 
IST Il 2.70 I 


(2.70) Just as all water enters, from all sides, the sea, of which 
the shores are not transgressed, though it is being filled on -all 
sides, so is (true) tranquility obtained only by that person, who 
is entered by all objects of sense (without disturbing his 
tranquility); not by one, who desires the objects of sense (is it 
possible that this tranquility is acquired.) 


[This stanza does not mean that one should abandon Action in 
order to attain tranquility; what is meant is that the minds of 
ordinary people are confused by the Hope of Fruit, or by 
Desire, and their peace of mind is destroyed by the Action they 
perform; but the Mind of the man who has-reached the 
Siddhavastha (the state of Perfection) is not distressed by 
Hope of Fruit. Whatever the number of Actions he has to 
perform, his peace of Mind is not disturbed, and he performs 


them remaining as peaceful as the sea; and he does not, 
therefore, suffer from pain or happiness. (See stanza 64 above 
and Gi. 4.19). The Blessed Lord now summarises this subject, 
and tells Arjuna what this state of the Sthitaprajiia is called —] 


gg tera HAS: al THIS ETE: | 
faa Feder: @ wfeaatenteale Il 2.72 I 


(2.71) He alone acquires tranquility, who performs Action 
having given up all Desire (that is, all Attachment) and. become 
desireless, and who has not got mine-ness and egoism. 


[The word 'carati' (performs Action) has been interpreted 
commentators who support the doctrine of Renunciation as 
meaning 'goes about begging’; but, that interpretation is 
wrong. The meaning which has been given to the words 'caran' 
and 'caratam' in the 64th and the 67th stanzas 
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above must also be taken here. The Gita has nowhere 
preached that the Sthitaprajfia should become a mendicant On 
the other hand, it has been clearly stated in the 64th stanza, 
that he should freely 'move about among the objects of sense’, 
keeping his senses under control. Therefore, the word 'carati' 
must be interpreted here as 'performs Action’ or 'takes part in 
worldly affairs’. Sri Samartha (Ramadasa) has given, in the 
latter half of the Dasabodha, an excellent description of how 


the 'desireless scient' (Sthitaprajfia) takes part in worldly 
affairs; and the same is the subject-matter of Chapter XIV of 
the Gita-Rahasya.] 


wat aedt feafa: of Fat wea faqeater | 
Reacareararceercish TEAMAMTA SAT ll 2.72 I 


(2.72) O Partha! this is (called) that Brahmic state; having 
attained this, the man does not remain in ignorance; and 
remaining in this state even at the end (that is, at the moment 
of death), he attains Release in the shape of 'brahmanirvana’' 
(that is, of merger in the Brahman). 


[The Brahmic state is the ultimate and the best state in Karma- 
yoga (See Gi. Ra. Ch. IX pp.319 and 344); and the important 
point about it is, that when this state has been reached, there 
is no more any Ignorance. This important point is particularly 
mentioned here, because, even if a. man on any particular day 
experiences the Brahmic state for a short time, he does not 
thereby get any permanent benefit. Because, if that man is not 
in that state of mind at the moment of death, he cannot 
escape re-birth according to the desire which may be in his 
mind at the moment of death (See Gi. Ra. p.398). Therefore, in 
describing the Brahmic state in this stanza, it is particularly 
mentioned that the Sthitaprajiia maintains this state of mind 
even at the moment of death (cf. "antakale 'pi", that is, ‘even 
at the moment of death’). The importance of the Mind being 
pure at the moment of death has been described in the 
Upanisads (Chan. 3.14.1; Prasna. 3.10), and later on in the Gita 


itself (Gi. 8.5 — 10). As desire-prompted Action is the reason for 
being re-born several times, it is clear 
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that Desire should be annihilated at least at the moment of 
death. And it naturally follows that in order that Desire should 
be annihilated at the moment of death, one must have 
practised the annihilation of Desire before one reaches the 
point of death; because, the act of destroying Desire is 
extremely difficult, and it is not only difficult but absolutely 
impossible for anyone to be easily able to annihilate Desire, 
except by 'special divine blessing’. (visesanugraha). The 
doctrine that Desire should be pure at the moment of death 
has been accepted not only in the Vedic religion but also in 
other religions (See Gita Ra. p.614.] 


ait stratragtarearacd AeA STATE A 
Hawise aera as eats eas: 2 


Thus ends, the Second Chapter entitled SAMKHYA-YOGA in the 
dialogue, between Sri Krsna and Arjuna on the Yoga included 
in the Science of the Brahman, (that is, on the Karma-Yoga) in 
the Upanisad sung, (that is, told) by the Blessed Lord. 


[As there is a description of the Samkhya or the Samnyasa 


doctrine in the beginning of this Chapter, it is called 'Samkhya- 
Yoga’. But one must not, on that account, think that the whole 


of the chapter contains no other subject. There are usually 
many subjects in one and the same chapter; but the chapter is 
named by reference to the subject which is in the beginning, or 
is the most important one in the chapter (See Gita-Rahasya Ch. 
XIV, p.625.] 


CHAPTER IIl —- KARMA-YOGA. 


adtats eure: 


CHAPTER III. 


wat Sara 
gg vara AcHHMET Hal aS staTes | 
ace PHT Be AT arta aera U1 3.1 I 
eaaanra aa ate Heads 4 | 
dem ae Pace ot SASeATAATA Il 3.2 Il 


[After the Blessed Lord had proved to Arjuna that the dread 
which he had felt about killing Bhisma, Drona, and others was 
foolish, having regard to the immortality and the non- 
lamentability of the Atman according to Samkhya philosophy, 
and made to Arjuna a short exposition of his own duty, the 
principal subject-matter of the Gita, namely, the exposition of 
the Karma-Yoga, was started in the Second Chapter; and, after 
stating that the only skillful way, or Yoga, by which it was 
possible to perform Action without incurring either merit or 
sin, was to perform it with a disinterested frame of mind, there 
is given a description, at the end, of the Karma-Yogin 
Sthitaprajiia, whose Reason has thus become Equable. But, 


that does not exhaust the exposition of the Karma-Yoga. It is 
true that if any act is performed with an equable frame of 
mind, one does not incur sin. But, if it cannot be disputed that 
Equability of Reason is superior to Action (Gi. 2.49), then it 
would be quite enough if one makes one's Beason equable like 
that of a Sthitaprajiia; and it does not follow that it is 
necessary to perform Action. Therefore, when this doubt has 
been raised by Arjuna in the shape of a question, the Blessed 
Lord lays down in this and in the next chapter, that 'Action 
must be performed'.] 


Arjuna said:— 


(3.1) O Janardana! if it is Your opinion that the (Equable-) 
Reason is superior to Action; then, O Kesava! why are You 
engaging me in a terrible Action (of war)? 


(3.2) By this seemingly mixed (that is, double-meaninged) 
advice, You are, so to say, confusing my understanding; 
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therefore, tell me definitely only that thing by which | shall 
attain Sreya (that is, bliss). 


PATaqarst 


gg cebsfeateatatan fret Ue WichT Aare | 
MAT Seat PAA ARTA Il 3.3 Ul 


The Blessed Lord said:— 


(3.3) O sinless Arjuna! | have said before (that is, in the Second 
Chapter) that in this world, the path is of two kinds: that of the 
Samkhyas, by the Jiiana-Yoga, and that of the Yogins, by the 
Karma-Yoga. 

[I have translated the word 'pura’=' before’, as meaning, ' in 
the Second Chapter ', and that is the straightforward meaning; 
because, the Blessed Lord has, in the Second Chapter, first 
described the Samkhya philosophy, and then the Karma-Yoga 
philosophy.: But, the word 'pura' can also be interpreted to 
mean ' from the beginning of the world '; because, where the 
Narayantya or Bhagavata. religion has been described in the 
Mahabharata, it is stated that the Blessed Lord created the 
two independent paths of Sarnkhya and Yoga [nivrtti 
(Renunciation) and pravrtti (Action)], in the beginning of the 
world (See San. 340 and 347). As | have shown in great detail 
in Chapter XI of the Gita-Rahasya (pp.420 to 437) that (i) the 
word 'moksa' (Release) is to be taken as understood behind 
the word 'nistha’' , that (ii) 'nistha' means 'that path by 
following which one ultimately attains Release’, and that (iii) 
there are only two such paths, according to the Gita, which 
are. independent of each other, and are not parts of each 
other, | shall not repeat the same subject-matter here. The 
difference between these two paths has also been shown by 
me in the form of a tabular statement at the end of Chapter XI 
of the Gita-Rahasya (p.491). The Blessed Lord has thus 
mentioned the two paths of attaining Release. Now He clearly 


defines the nature of that naiskarmya-siddhi (Perfection by 
Desireless Action) which is incidental to them-] 
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FT PATA TERS TAT | 
Ty arated fale Talents I 3.4 II 
a fe aitacerate org freer tac | 
werd Era: HH a: WeplaSHT: 113.5 I 


(3.4) (But) It is not that a man attains naiskarmya (that is, per- 
forming Action after destroying its binding force ~Translator.) 
by not commencing Action; nor does one attain Perfection by 
merely making a Renunciation (tyaga) of Action; 

(3.5) because, whoever he may be, he does not remain even 
for a moment without performing (some or other) Action. The 
constituents of Prakrti compel every being, that has become 
dependent, to (always) perform (some or other) Action. 


[Commentators, who support the Path of Renunciation, have 
interpreted the word 'naiskarmya’ occurring in the first part of 
this stanza, as meaning ' JAana'; and in order to support their 
own doctrine, they have interpreted the stanza as meaning, 
"Knowledge is not acquired by not starting Action, that is to 
say, Knowledge can be acquired only by performing Action, in 
as much as Action is the instrument by means of which 
Knowledge can be acquired". But this interpretation is neither 


straight-forward nor correct. The word 'naiskarmya' occurs any 
number of times both in the Vedanta and the Mimamsa 
philosophies, and Suresvaracarya has even written a book 
entitled Naiskarmya-siddhi. But these principles of Naiskarmya 
are not new, but have been in vogue from before the time not 
only of Suresvaracarya but even of the Sutras on the Mimamsa 
and the Vedanta. It need not be said that Karma (Action) is 
necessarily binding. Therefore, it is necessary to devise some 
means whereby the binding-force or faults of Karma or Action 
can be destroyed, in the same way as Doctors purify mercury 
by ' killing ' it before it is used; and the state of performing 
Action by this device is known as 'Naiskarmya’ . As Action, thus 
crippled, does not become an obstruction to Release, how to 
acquire this state is an important question in the science of 
Release. The Mimamsa school answers 
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this question by saying that if one performs the ' Daily ' (nitya) 
ritual, daily, and the ‘Occasional’ (naimittika) ritual, when there 
is occasion for it, and eschews the ' Desire-prompted ' (kamya) 
and ' Prohibited ' (nisiddha) acts, one will escape the bond of 
Action, and can without difficulty obtain the 
‘naiskarmyavastha' (the state of Abstention from Action). But 
Vedanta science has proved that. this device of the Mimamsa 
school is wrong; and this matter has been discussed in Chapter 
X of the Gita-Rahasya. (pp.378, 379). There are others who 


maintain, that Action (' Karma ') will not bind a person, if he 
does not perform it, and that therefore, one should abandon 
all Action, is order to attain the state of Inaction 
(naiskarmyavastha). In their opinion 'naiskarmya' means 
‘Absence of Action’ (karma-sunyata). But it has been stated in 
the fourth stanza that this is not correct, and that Perfection 
(siddhi), that is, Release (moksa) cannot be attained in that 
way; and the reason for saying so has been given in the fifth 
stanza. Even if one contemplates giving up of Action, yet, in as 
much as Action, like sitting, sleeping etc., does not stop so long 
as the Body exists (Gi 5.9 and 18.11), no man whosoever can at 
any time totally abstain from Action. Therefore, Naiskarmya in 
the shape of total Abstention from Action is impossible. In 
short, the scorpion of 'Karma' never dies. Therefore,. one must 
devise some means whereby that scorpion will become 
poisonless. The doctrine of the Gita is that this device consists 
in destroying the Attachment which ties a person to the 
Action, and this device has been later on described several 
times in an exhaustive manner. But even to this position an 
objection may be raised that: though Naiskarmya may not 
mean 'total Abstention from Action’ , yet, in as much as, those 
who follow the Path of Renunciation, obtain Release by giving 
up all Action, the giving up of all Action is necessary for 
obtaining Release. But to this line of reasoning the reply of the 
Gita is that, though the followers of the Path of Renunciation 
attain Release, that is not because they have given up Action; 


for, their attaining Release is the result of their Jhiana. 
(Knowledge). If Release were to be obtained merely by 
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abstaining from Action, even a stone ought to obtain it. 
Therefore, the following three facts stand proved, namely, (1) 
Naiskarmya does not mean total Abstention from Action; (2) 
no one can possibly give up Action even if he says that he will 
do so; and (3) giving up Action is not a means for obtaining 
Siddhi (Perfection); and this is what has been stated in the 
above stanza. When these three conclusions have been arrived 
at, the only way in which Naiskarmya-siddhi (Perfection by 
Desireless Action) can be attained is, by not giving up Action, 
but continually performing Action after destroying the 'asakti' 
(Attachment) by means of Jiiana (Knowledge). Because, 
though Jhana alone does not give Release, yet, in as much as it 
is impossible to totally abstain from Action, it is necessary to 
perform Action, after having destroyed one's Attachment 
(asakti) to Action, in order to get rid of the Bond of Action. This 
is what is known as ' KARMA-YOGA'; and the Blessed Lord now 
says that this method, which combines Jihana (Knowledge) 
with Karma (Action) is of higher importance, that is, superior —] 


Harea SAE A ATE AAA CATT | 
grearairaaercal ALATA: A SEAT I 3.6 Il 


Ulecarsaney Ate aRaASa | 
parca: Seana: w ara i 3.7 1 


(3.6) That fool, who merely controls the Action (of the hands 
and feet etc.), but continually thinks by his Mind of the objects 
of the senses, is called mithyacara (that is, a hypocrite). 


(3.7) But the worth of that man, who controls his senses by 
means of his Mind, and starts the Karma-Yoga by means 
(solely) of the organs of Action, with an unattached Reason is, 
O Arjuna! very great. 


[ These two stanzas amplify the statement in the previous 
chapter that: 'in the Karma-Yoga, the Reason is superior to 
Action' (Gi. 3. 49). This stanza clearly says that the man, whose 
Mind is not pure, but who restrains the activities of his organs 
of Action only out of fear of others, or in order that other 
persons should call him good, 
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is not really a virtuous man, but a hypocrite. Those who point 
to the dictum: "kalau karta ca lipyate" , that is, "in the 
Kaliyuga, fault is found not with Reason, but with the Action", 
and who say that, whatever the state of one's Reason, one's 
Action should not be had, should carefully note the principle 
laid down in the above stanza of the Gita. It becomes clear 
from the 7th stanza, that the name 'Karma-Yoga' has been- 


given in the Gita only the 'Yoga of performing Action 
desirelessly'. Some supporters of the Path of Renunciation 
interpret this stanza as meaning that though this Karma-Yoga 
may be superior to the Path of Hypocrisy described in the 6th 
stanza, yet, it is not superior to the Path of Renunciation.-But 
this argument is only a doctrine-supporting argument; 
because, the doctrine that Karma-Yoga is more worthy than, or 
superior to, the Path of Renunciation has been laid down not 
only in this stanza, but again in the beginning of Chapter V, as 
also in several other places (Gita-Ra. p.425 and 436). As the 
Karma-Yoga is, in this way, proved to be superior, the Blessed 
Lord now advises Arjuna to follow that Path only-] 


Mad pe pe ca pa varel CAH: | 
MAAN AT WRaTEASHAT: | 3.8 Ul 


(3.8) Perform the Action which has been niyata (that is, 
prescribed), (according to your dharma); because, it is better 
to perform Action than not to perform Action; (see) besides, 
(that), if you do not perform Action, (you will not get even 
food to eat and) even the Body will not be maintained. 


[By the words 'besides' and 'even' (cf.: "api ca") it has been 
shown that ' keeping alive the body (Sarira-yatra) is a very 
secondary object. Now the Blessed Lord starts the subject of 
Sacrificial Ritual (yajAa-karma) in order to show what Action is 
‘niyata’ that is, ‘prescribed’, and for what other important 
reasons that Action has to be performed. As the Sruti religion 
of sacrificial ritual has now become extinct, readers do not 


now-a-days attach much importance to this subject But, as 
these Yajfias and Yagas (that is, 
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sacrificial ritual) were in full swing in the days of the Gita , 
those were the things which were principally under-stood by 
the word 'Karma’'; and it was, therefore, necessary to expound 
in the Gita whether this religious ritual should be performed or 
not, and, if so, in what way. Besides, it must be borne in mind, 
that the word 'Yajfia' does not mean only 'the Jyotistoma and 
other Yajfias prescribed by the Srutis ' or, ' sacrificing 
something or other into the Fire (agni)', (GI. 4.32). The word 
'Yajfiia' embraces all Action, which was enjoined by Brahma- 
deva on all created beings, in accordance with the four 
different castes, after he had created the Cosmos, in order to 
achieve the smooth running of the Cosmos, that is to say, for 
‘lokasarmgraha' (universal welfare), (Ma. Bha. Anu. 48, 3; and 
Gt. Ra. pp.400 — 408); and these very rites have been described 
in our religious texts (dharma-sastra), and are what are here 
meant by the word 'niyata' (prescribed rites). Therefore, 
though the sacrificial ritual of the Srutis is now extinct, this 
exposition of the cycle of Yajhas cannot be said to be 
meaningless in these days. From the point of view of religion, 
all this ritual has been prescribed because, it is 'kamya’, that is, 
in order that man should thereby derive benefit and become 
happy. But in the second chapter above (Gi. 2.41 — 44) is 


stated the doctrine that these purposeful or desire-prompted 
rites of the Mimamsakas obstruct Release, that is to say, are 
inferior in worth. And here it is shown that it is necessary to 
perform that very ritual. Therefore, the Blessed Lord has 
explained in an exhaustive manner in the following stanzas 
how the good or evil contact or binding effect of these Actions 
can be made to disappear, and how the Naiskarmyavastha 
(state of Desireless Activity) is reached while performing 
Action; and all this is consistent with the Narayantya or 
Bhagavata religion described in the Bharata.] 


§§ UMACHANISAA CiasIsa BHAA: | 
aed ee SIT Away: FAP 13.9 1 


(3.9) This world is bound by Action other than that which is 
performed for the Yajiia; perform (even) the Action (to be 
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performed) for it, (that is, for the Yajiia), abandoning the 
Attachment or Hope of Fruit. 


[ In the first half of this stanza is given the doctrine of the 
Mimamsa school, and in the other half, the doctrine of the 
Gita. The Mimamsa school says that in as much as the ritual of 
Yajfias and Yagas has been placed on everybody's shoulders by 
the Vedas themselves, and in as much as this cycle of Yajiias is 
necessary in order that the affairs of the world created by the 


Isvara should go on smoothly, nobody can give up Action 
(ritual); and that if he does so, he is to be looked upon as lost 
to the religion of the Srutis. But it is a doctrine of the Law of 
Causality (karmavipaka-prakriya) that, man has to suffer the 
consequences of each one of his acts; and according to this 
doctrine, it follows that man has to suffer the good or bad 
consequences of even the Action performed by him for the 
Yajfia. To this the reply of the Mimamsa school is that, in as 
much as the Vedas themselves have enjoined the performance 
of the 'Yajfas', and in as much as all Action which has to be 
done for the purpose of the Yajha must consequently be 
deemed to be acceptable to the Isvara, such Action cannot be 
a source of bondage to the doer; but any other Action, 
performed for any purpose except for a Yajiia, e. g., for one's 
own living, is an act not for the purpose of a Yajiia, but merely 
for the benefit of oneself. Therefore, the Mimamsa school 
refers to such Action as 'purusartha-karma' (Action performed 
for oneself); and it has laid down that every person must suffer 
the consequences, good or evil, of all such Action, that is, of 
Action other than that performed for the purposes of a Yajfia, 
or in other words, of Purusartha-karma; and this is the 
proposition referred to in the first line of the above stanza (GI. 
Ra. Ch. Ill, pp.72 to 75). The meaning, which some 
commentators arrive at, by taking 'Yajfia' to mean 'Visnu' 
(which is a secondary interpretation) so as to explain 
'Yajhartha' as meaning, ‘for the sake of Visnu’, or 'in order to 
dedicate it to the Paramesvara’, is, according to me, a 


stretched and uncouth meaning. But here a question arises, 
namely: if a man 
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does no other Action except what is necessary for the 
performance of a Yajfia, does he escape the bondage of Action 
1 For, Yajfia is also an Action, and one cannot escape the fruit 
of it in the shape of obtaining heaven, mentioned in the 
Sastras. And it has been clearly stated in Chapter II of the Gita 
(GL 2. 40 — 44 and 9. 20, 21), that this Fruit in the shape of 
obtaining Heaven is obstructive to Release. Therefore, in the 
second part of the above stanza, it has been again emphasised 
that even the prescribed (niyata) ritual, which a man has to 
perform for the purposes of a Yajiia, should be performed by 
him without entertaining the Hope of Fruit, that is to say, 
merely as a duty; and the same doctrine has been propounded 
later on when the 'sattvika sacrifice’ has been defined (Gi. 
17.11 and 18.6). When in this way all Actions are performed 
for the purposes of a Yajiia, and that too without entertaining 
the Hope of Fruit, (1) they cannot affect a person adversely in 
any other way, according to the Mimamsa doctrine, because 
they have been performed for the purpose of a Yajiia, and (2) 
one does not thereby obtain the Sastric, yet non-permanent, 
Fruit in the shape of heaven, as they have been performed 
‘without entertaining the Hope of Fruit', but attains Release. 
Such is ,' the import of this stanza; and the same meaning has 


been again emphasised later on in the 19th stanza, as also in 
the 23rd stanza of Chapter IV. In short, the doctrine of the 
Mimamsa school that "one should perform Action for the 
purposes of the Yajfia, as it has not a binding effect", has been 
amended and amplified by the Bhagavadgita as: "even the 
Action to be performed for the purposes of the Yajfia, should 
be performed without entertaining the Hope of Fruit". But 
even to this position an objection is raised, by asking whether 
it is not better, for obtaining Release by escaping the bond of 
Karma, that one should take Samnyasa (renounce the world) 
and give up all ritual, rather than go through the useless effort 
of amending this doctrine of the Mimamsa school, and keeping 
alive the duty of a householder to perform Yajfias and Yagas. 
The clear answer of the Bhagavadgita to this is in the negative; 
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"because, but for the cycle of Yajfas, the affairs of the world 
will not go on. Nay; this cycle has been created by Brahmadeva 
in the beginning of the world in order to maintain the world; 
and in as much as the well-being or the welfare of the world is 
what is desired by the Blessed Lord, no one can escape the 
performance of this Yajiia-ritual. And this very import is 
embodied in the next stanza. In reading this chapter, my 
readers must bear in mind that the word Yajfia' has not been 
used in the narrow meaning of the Yajfia prescribed by the 
Srutis, but that it includes the Yajfias prescribed by the Smrtis 


as also all worldly Action prescribed for the four castes, 
according to their respective authority, j 


eat: TT: PAT TearT WATT: | 
AAT VAAAEAAT AISeCaCHTATS || 3.10 II 
eaMaat teat Waa SF: | 

WRETL WAAA: AA: WAATCETT || 3.11 Il 
SATS A SAT STEAK HTL: | 
ASAIN AT ASA TAA Vs A 13.12 1 


(3.10) In ancient days, Brahmadeva created living beings 
(praja) together with the Yajiia and said (to them): 'By-means 
of this (Yajfia), may you grow; may this be to you a kama- 
dhenu (that is, something which fulfils all desires). 

(3.11) By this Yajfia, do you give pleasure (that is, prosperity) 
to the gods; (and) may those gods (in return) give you pleasure 
(that is, prosperity); pleasing each other (in this ay), may you 
(both) attain the highest Sreya (that is, benefit); 

(3.12) because, the gods, being satisfied by the Yajfia, will give 
you (all) desired enjoyments. He who enjoys (by himself atone) 
what has been given by them, not giving it (back) to them, is 
indeed a thief. 


[After Brahmadeva created this Universe that is, the world of 
the gods and all the other worlds, he was filled with anxiety as 
to how all these worlds would be maintained. He, therefore, 
performed austere religious practices for a thousand years; 


and having thereby pleased the Blessed Lord, He (the Blessed 
Lord) created the Activistic cycle 
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of Yajfhas for the maintenance of all these worlds, and directed 
both the gods and the men to follow that arrangement and 
thereby protect each other: such is the description given in the 
Narayantya doctrine mentioned in the Mahabharata (Ma. Bha. 
San. 340.38 to 63); and the same has been repeated in the 
above stanza, slightly differently and with minor verbal 
alterations. This fortifies the proposition that the doctrine 
enunciated in the Activistic Bhagavata religion is propounded 
in the Gita. But, as the Bhagavata religion considered the 
slaughter of animals included in the Yajfias as objectionable 
(Ma Bha. San. 336 and 337), Yajfias by sacrifice of wealth took 
the place of the sacrifice of animals; and ultimately, the 
opinion that the Yajiia by means of prayer (japayajiia), or by 
means of Knowledge (jfiana-yajifia) was the most superior 
Yajfia, came into vogue (Gr. 4.23 — 33). It is clear that the word 
'Yajfia' means, all the Action (duties) prescribed for the four 
castes; and that this Yajfia-ritual or Yajfia-cakra (cycle of 
Yajfias) has to be kept going without a. hitch in the interests of 
the maintenance of society (Manu. 1.87). Nay, the 'Yajfia- 
cakra' (cycle of Yajfias) mentioned later on in the 28th stanza is 
a kind of universal service (lokasarngraha), (See Gi. Ra. Ch. XI). 
It is, therefore, stated even in the Smrtis that the Action 


productive of universal welfare, which the Blessed Lord thus 
created in the beginning of the world for the welfare both of 
the world of men and of the world of gods, should necessarily 
be kept going; and the same meaning has been made perfectly 
clear in the next stanza.] 


Taare: Gea Fas aaleofer: | 
ad Fae WT A Tara Il 3.13 I 


(3.13) Those good men, who partake of what remains after 
the-performance of the Yajfia, are redeemed from all sin. But 
those, who (without performing the Yajfia) cook (food) for 
themselves (only), such sinful persons eat only sin. 


[ In the Rg-Veda hymn 10.117.6, the same meaning is 
conveyed; and it is stated that: "narymanam pusyati no 
sakhyayam kevalagho bhavati kevaladi", that is, "he who does 
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not feed the ‘aryama’, that is, the friend, but eats alone, 

should be looked upon as a sinner". Similarly, there are to be 
found such stanzas in the Manu-Smrti, as: "agharhn sa kevalam 
bhunkte yah pacatyatmakaranat | yajhasistasinam hy etat 
satam annam vidhiyate" II (3. 118), that is, "He who cooks 
{food) only for himself, eats only sin; what remains over after 
the performance of the Yajfia is called amrta and what remains 


over after everybody else has eaten (bhukta-Sesa) is called 
vidhas" (Manu. 3.285); and that food alone is the proper food 
for respectable people (see, Gi. 4.31). The Blessed Lord now 
gives a more detailed explanation of how the Yajiia is 
necessary for the maintenance of the world, or how the world 
depends on the performance of Yajfias, instead of the Yajiia 
and other ritual being merely for the purpose of burning rice 
and sesamum into the fire, or merely for the purpose of 
obtaining heaven —] 


HAART AAT Weta AAEAA: | 
Uaeat Taal Ut: PAAHRA: 113.14 I 


(3.14) Living beings come into existence from food; food 
results from rain; rain results from the Yajiia; and the Yajhia 
results from Karma (that is, ritual ~Translator.). 


[ Even the Manu-Smrti describes the origin of man, and of the 
food necessary for his sustenance, in the same way. The stanza 
in the Manu-Smrti is: "the oblation made into the Fire ina 
Yajfia reaches the Sun, and then rain results from the Sun, that 
is, ultimately from the Yajfia; food results from the rain, and 
life, from food" (Manu. 3.76); and the same stanza appears in 
the Mahabharata (Ma. Bha. San. 262.11). In the Taittirlya 
Upanisad (2. 1), this evolution is taken even further back, and 
the order of evolution is given as: "from the Paramatman was 
first born ether; and afterwards, air, fire, water, and earth 
came into existence, one after the other; and from the earth 
spring the vegetables, and from the vegetables, man". 


Therefore, the Blessed Lord, consistently, with that order of 
creation, takes the evolution of created 'beings, which, in the 
last stanza has been brought as far as Karma, still further back 
to 
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Prakrti (Nature or Matter), and behind Prakrti, right upto the 
Imperishable (aksara) Brahman- ] 


wet genes fae Tema | 
wearer Fem cst sat WidteSta Il 3.15 II 


(3.15) Know (that) the origin of Action (is) from the Brahman 
(that is, from Prakrti', and this Brahman has sprung out of the 
aksara [1] (that is to say, from the Paramesvara); therefore, 
(know that) the All-pervading Brahman is always ‘primarily 
worshipped' (adhisthita ~Translator.) in the Yajfia. 


[Some commentators interpret the word 'Brahman' in this 
stanza, not as Prakrti, but as Veda. Although this interpretation 
would be correct in the meaning that "the Brahman, that is, 
the Vedas, originate from the Paramesvara", yet, the words 
"the All-pervading Brahman is in the Yajiia", do not become 
intelligible according to that interpretation. Therefore, the 
meaning of the word 'Brahman'’, given in the Ramanujabhasya, 
consistently with its meaning in the stanza, "mama yonir 


[1] ‘aksara', means 'the Imperishable' ~Translator. 


mahat brahma" Gi. 14.3), (where it means Prakrti), namely, 
‘Prakrti, which is the Fundamental Substance of the world! 
appeals to me as better. Besides, the description, "anuyajiiam 
jagat sarvam yajhas canujagat sada", that is, "the Yajfia is 
followed by the world, and the world is followed by the Yajfia", 
which appears in the Santiparva of the Mahabharata, where 
the chapter of Yajfias is going on (San. 267.34), also becomes 
consistent with the present stanza, if the word is taken to 
mean Prakrti. For, | have explained at considerable length in 
Chapters VII and VIII of the Gita-Rahasya, that the world is 
nothing but Prakrti, as also how Prakrti springs from the 
Paramesvara, and how the entire activity of the world springs 
from the three-constituented Prakrti. Besides, there is a 
description even in the Purusa-sukta that the Gods created the 
world by first performing a Yajiia.] 
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Ua Wald We AacadS a: | 
AAR eaRTAT Art aT a slate i 3.16 Il 


(3.16) The life of that man who does not move the cycle; (that 
is, the cycle (cakra), whether of Action, or of sacrificial ritual), 
which has thus been started (for the maintenance of the 
world), is sinful; and the existence, O Partha! of this slave of 
the senses (that is, of the person, who enjoys all by himself, 
without giving anything to the gods) is worthless. 


[ It has thus been proved that sacrificial Action, or the 
respective duties of the four castes, have been created by 
Brahmadeva — and not by man — and that these duties are 
necessary both for keeping the world going on (stanza 14), as 
also for maintaining oneself (stanza 8); and that, therefore, the 
Cycle of Sacrifice (yajfia-cakra) has got to be continually kept 
going on in this world, unattachedly, That is to say, | have 
shown how the Karma-kanda in the Mimamsa philosophy, or 
in the 'trayt dharma’ has been left untouched in the Gita- 
religion by the device of the Unattached Reason (See Gita- 
Rahasya, Ch. XI, pp.478 to 482). But some commentators 
belonging to the School of Renunciation take exception to this 
by saying that, as the Self-Knower (atma-jfanin) obtains 
Release in this world, and as he has already acquired here all 
that is to be acquired, it is not necessary for him to perform 
any Action whatsoever in the world, nor should he perform 
Action. Therefore, the Blessed Lord now gives in the three 
following stanzas the answer of the Gita to that objection —] 


§§ UAHA CATIA AAA: | 
aaeay A Gederdey pres A faa ll 3.17 1 
aa cea Haat AHS BLA | 

Tea SAMA BAT ASA ITAA: | 3.18 Il 


(3.17) But, for the man who is merged only in the Atman, 
content in the Atman, and pleased with the Atman, nothing (as 
of his own) remains (in balance). 


(3.18) Similarly, here (that is, in this world) he has nothing to 
gain whether by doing or by not doing (any particular thing); 
and there is 
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no purpose (as of his own) which, is mixed up with all created 
beings; 


TAA: Add HS HH AAA | 
Aah CAAHH AAA TET: 113.19 Ul 


(3.19) tasmat, (that is, because the JAanin does not in .this way 
set store by anything in this world), you too do not have any 
Attachment (to the Fruit), but perform (your) duty; because, 
the man who performs Action, having given up Attachment, 
attains the highest (state). 


[As commentators have very much distorted the meaning of 
these three stanzas (17 to 19), | -will first explain their plain 
meaning. These three stanzas form really speaking only one 
sentence, in the shape of a reason and an inference. Out of 
these, the 17th and 18th stanzas first show the reasons 
generally given for the Jhanin not performing Action; and the 
inference drawn by the Gita is stated in the 19th stanza, which 
starts with the word 'tasmat' (that is, ' therefore '), which 
shows the inference. It has been clearly stated in the 4th and 
5th stanzas in the beginning of this chapter, that the Actions of 


sleeping, sitting, getting up, nay, of existing itself etc., cannot 
be given up in this world, even if one wants to do so; and that, 
therefore, 'naiskarmya' is not achieved by giving up Action, nor 
is such Renunciation of Action any means for attaining 
Perfection (siddhi). But the argument advanced against this 
point of view by the School of Renunciation is: "It is not that 
we give up Action in order to obtain Perfection. Whatever 
anybody does in this world, he does it either for his own gain 
or for the gain of another. But the highest ideal of every man, 
namely, the Siddhavastha. (State of Perfection), or Moksa 
(Release), is attained by a Jiianin as a result of Knowledge; and 
therefore, as there does not remain anymore anything else, 
which he has to acquire (stanza 17), it is all the same to him. 
whether he performs a particular Action or does not perform 
it. Very well, if it is said that he must perform such Action for 
the benefit of other people, then he has nothing to do with 
other people (stanza 18). Then, why should he perform 
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in the same words as the Gita ; and it is stated in the second 
line that, "why should | insist on not performing Action? | am 
performing whatever befalls me according to the Sastras". 
Also, a little higher up, the Yoga-Vasistha has borrowed 
verbatim from the Gita the stanza: "naiva tasya krtenartho" 
etc., and in the next stanza, it says: "yad yatha nama 
sampannam tat tathastv itarena kim", that is, "therefore, (the 


jivan-mukta) performs whatever befalls him, and does not pay 
attention to anything else". (Yo. 6 U. 125.49, 50). Not only in 
the Yoga-Vasistha, but also in the Ganesagita, where the same 
meaning is to be conveyed, the stanza is: 


kirncid asya na sadhyarn syat sarvajantusu sarvada | 


ato 'saktataya bhipa kartavyam karma jantubhih || 

(GaneSagita 2.18), 
that is, "there is nothing left for him to earn from other living 
beings; for this reason (atah), O Raja! everybody has to 
perform his duties with an unattached Reason!" From this it 
will be clear that the mutual relation between the three 
stanzas as showing respectively the reason and the inference, 
as stated by me, is correct As the Yoga-Vasistha gives in one 
stanza what is shown in three-stanzas in the Gita, there 
remains no room for doubting the relation of reason and 
inference in that stanza. This line of reasoning of the Gita has 
been later on adopted by the Buddhist writers of the 
Mahayana sect (GI. Ra. pp.798 and 816). The Blessed Lord now 
gives an illustration for emphasising the statement made 
above that, there no more remains any self-interest for the 
person who has attained Knowledge; that, he must perform his 
duties with a desireless Reason; and that, Desireless Action ‘of 
this kind ends in Release, instead of obstructing it —] 


gg avrg fe afafearera WAeTeT: | 
aaa AIA ASTA Il 3.20 


(3.20) Janaka and others thus attained Release by performing 
Action. In the same way, it is proper that you should perform, 
Action, keeping an eye to universal welfare. 
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[ The first part of this stanza contains an illustration of how 
Release is attained by means of Desireless Action; and a 
different subject-matter has been started from the second part 
of this stanza. It has been proved that although a Jhanin has 
nothing to do -with other people, yet, as such a person cannot 
escape the performance of Action, he must perform Action 
desirelessly. Although the argument that, 'since one cannot 
escape the performance of Action, one must perform it ', may 
be perfectly logical, yet, it does not satisfy ordinary persons as 
much as it should. They are afraid in their minds that Action is 
to be performed merely because it is unavoidable, and that 
nothing else is to be gained thereby. Therefore, the Blessed 
Lord starts the second part of the stanza in order to show that 
securing universal welfare by one's Action is a real ideal to be 
reached in this world by the JAanin. This is the reason for the 
words 'evapi' in the phrase 'lokasamgraham evapi'; and these 
words clearly show that a different subject has now been 
commenced. The word ‘loka’ in the phrase 'lokasamgraha' has 
a comprehensive meaning, and includes the putting, not only 
mankind, but the entire world, on a proper path, and making a 
‘samgraha' of it, that is, maintaining, feeding, protecting, and 


defending it in a proper way, without allowing it to be 
destroyed. As these and other matters have been dealt with by 
me in an exhaustive manner, in Chapter XI of the Gita-Rahasya 
(pp.455 to 467), | shall not deal with them again here. The 
Blessed Lord now first explains why this duty or right of 
achieving 'lokasamgraha’' (universal welfare) falls to the lot of 
the Jhanin —] 

UIA ASeATATATT WA: | 

SAGAN HE peda Il 3.21 I 


(3.21) Ordinary people do what is done by the Exalted (that is, 
by the Self-Realised Karma-Yogin). That thing which is 
accepted by him as correct is followed by people. 

[ The Taittirlya Upanisad, after first giving the advice, 'satyam 
vada' (speak the truth), 'dharmam cara’ (act righteously) says: 
"if you are in doubt how to act in any 
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particular contingency of life, act as the knowing, Yoga- 
practising, religious Brahmin acts in that matter" (Tai. 1.11.4); 
and a stanza to the same effect also appears in the 
Narayaniya-dharma (Ma. Bha. San. 341. 25). The Marathi 


stanza of Sri Samartha, 'jasa vartato lokakalyanakart | jagim 
vartati sarvahi tya prakarim", (that is, "as the public benefactor 
acts, so also do all act in the world" ~Translator.), is nothing 


but a translation of this stanza. This 'lokakalyanakari' person 
(i.e., public benefactor’ ~Translator.) of Sri Samartha is the 
‘Srestha' Karma-Yogin of the Gita. The word 'srestha' does not 
mean a Self-Realised Ascetic (atma-jhanin samnyasin), (See GI. 
5.2). The Blessed Lord now points to Himself as an illustration, 
for further emphasising the proposition that although a Self - 
Realised person may have got over his selfishness, he does not 
escape the performance of Actions for public welfare —] 


TA Waited acter Fay citaay fea | 
Aaa ad Ua A HAM II 3.22 I 
ale eae Fads wid Havas: | 

a acaitaded AAA: TA AA: | 3.23 Il 
ea erat Tt Hat ea ATA | 
PHT FT Sal CAAT AAA: WMT: 1 3.24 Il 


(3.22) O Partial (see this that,) there is left no duty (of mine) in 
the three worlds for Me; nor is there any not. acquired (thing 
left) to acquire; yet, | am performing Action; 

(3.23) because, if |, giving up idleness, do not take part in 
Action, then, O Partha! all men will follow in all respects the 
path followed by Me. 


(3.24) If | do not perform Action, these worlds will become 
utsanna (that is, extinct); | shall be the cause of sankara (that 
is, caste-confusion ~Translator.) j and these created beings will 
be destroyed by my hands. 


[The Blessed Lord has made clear in this stanza in a very nice 
way that 'lokasamgraha’' (universal welfare) is not some 
humbug. So also does the illustration of Himself given by the 
Blessed Lord fully bear out the interpretation put by me on 
stanzas 17 to 19 above, namely, that, 
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though, no duty remains to be performed for the Jhanin (for 
himself), after he has acquired Knowledge, yet, he must 
perform all Action desirelessly. Nay, otherwise this illustration 
will be out of place and meaningless (See Gi. Ra. pp.446 — 7). 
The important difference between the Samkhya path and the 
Karma-Yoga path is that the Jhanins following the Samkhya 
path do not attach the slightest importance to what will 
become of the world if the cycle of Yajfias come to an end, and 
they give up all Action, whereas the Jhanins following the 
Karma-Yoga path keep performing all their various Actions, 
according to their respective religion (dharma), for the 
purpose of universal welfare (lokasamgraha), looking upon it 
as an objective of the utmost importance and necessity, and 
though they may not need to perform such Actions for their 
own benefit. (See Gita Rahasya, Chapter XI, p.491). The 
Blessed Lord has thus told Arjuna what He Himself does. HE 
now shows in the following stanzas the difference between the 
Actions of the Jianin (scient) and the Ajfanin (ignorant), and 


explains what a Jhanin has to do in order to reform the Ajhanin 
- 
gg UchT: HATAlagIal BA Hated AA | 
Pals atedaach aaa ASA Il 3.25 Il 
Aq agde Wasa SAHARA | 
TACHA fagrach: AAPL I 3.26 I 


(3.25) O Arjuna! (therefore) the .JAanin who desires to achieve 
universal welfare must behave in the same way as Ajhanins, 
who are attached to (worldly) Action, but having given up 
Attachment. 


(3.26) The Jianin should not unsettle the buddhi (that is, Faith 
~Translator.) of Ajhanins attached to Action, but should 
(himself) become yukta (that is, yoga-yukta), and a performer 
of all Actions, and make others perform them willingly. 


[This stanza means that one should not unsettle the faith, or 
conviction of the Ajfianins (ignorant), and the same direction is 
again given in the 29th stanza. But, this does not mean that 
people are to be kept in ignorance. In the 
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25th stanza, it has been stated that the JAanin must achieve 
universal welfare (lokasammgraha); and ‘universal welfare’ 
means enlightening people. But to this an objection may-be 


raised that though ‘lokasamgraha' may be a duty, yet, it is not 
necessary on that account that a JAanin should personally 
perform Action; and it will be quite enough if he imparts 
wisdom to people. To this objection, the Blessed Lord replies 
that: 'if knowledge is merely orally imparted to those persons, 
who have not got into the firm habit of righteous Action, (and 
ordinary people belong to this category), we see that they 
make use of that Knowledge of the Brahman for supporting 
their own misdeeds; and they talk nonsense, saying, "such and 
such a JAanin says so" '. Besides, if a JAanin absolutely gives up 
all Action, that becomes an illustration for the Ajfhanin to 
become idle. "When people thus become wicked in thought, 
or mischievous, or idlers, a 'buddhi-bheda' is said to have 
taken place; and it is not proper that a JAanin should in this 
way unsettle (make a bheda of) the conviction (buddhi) of 
other people. Therefore, the Gita has laid down the important 
doctrine that, it is an important duty of a man who has 
become a JAanin, to remain himself in worldly life, for the 
purpose of 'lokasamgraha’, that is, in order to make people 
wise, and put them on the righteous path, and thus to give a 
living example to others of performing righteous, that is, 
Desireless Action, and make them act righteously. (See Gita- 
Rahasya pp.561 — 2). But some commentators disregard this 
import of the Gita, and put a perverse interpretation on this 
stanza to mean: "the JAanin should hypocritically perform the 
same acts which are performed by the Ajfanins, in order that 
the Ajhanins should remain Ajhanins, and perform Actions "! 


As if the Gita has been written in order to teach people 
hypocrisy, and in order to keep people in ignorance and make 
them perform Actions like beasts! Those persons, who firmly 
believe that JAanins should not perform Action will naturally 
look upon ‘lokasamgraha' as hypocritical. But, that is not the 
true message of the Gita. The Blessed Lord says that 
‘lokasamgraha’' is one of the important duties of a Jhanin, and 
that; a JAanin must perform Action 
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not for keeping people in ignorance, but in order to place 
before them an excellent example, and to thereby improve 
them, (See Gita-Rahasya, Chapters XI and XII). To proceed 
further; there is the likelihood of a doubt that if a Self-Realised 
JAanin begins to -do all worldly Actions in this way for universal 
welfare, he too will become an Ajianin. Therefore, the Blessed 
Lord now shows the difference between the conduct of a 
JAanin and an Ajfanin, though both may take part in worldly 
life, as also what the Ajhanin has to learn from the Jhanin —] 


wed: Reaarntt wr: apalier waar: | 
HEPA Haleratt AA Il 3.27 
acata Aerarel WHAM: | 

TM WAT add Slt Aca A ATA Il 3.28 Il 
THROAT: Asset WHA | 


aMpcettaal Aearapcediae ferarerac ll 3.29 


(3.27) Though all Actions take places a result of the 
constituents (sattva, rajas, and tamas) of Prakrti, the (Ajfanin 
person) befooled by egoism looks upon himself as the doer. 
(3.28) But, O mighty-armed Arjuna! he (the Jianin), who 
realises the principle that, the constituents, as also Actions, are 
both different , from himself, ' and that all this is nothing but 
the mutual inter-play of the constituents, does not become' 
attached to it. 


(3.29) People befooled by the constituents of Prakrti become 
attached to the constituents and to Actions; such non-scient 
and dull-minded people should not be spoiled’ by the JAanins 
(by putting them on a wrong path by abandoning Action 
themselves). 


[This stanza repeats the exposition made in the 26th stanza. 
The propositions laid down in the above stanzas, namely: 
Prakrti and the Atman are different from each other; Prakrti or 
Maya does everything, the Atman does nothing; and he, who 
has Realised this, is the true 'buddha' or 'jfanin' etc., form part 
of the Kapila-Samkhya philosophy; and the reader is referred 
to -the .exhaustive exposition of this subject made in the 
seventh chapter of the Gita-Rahasya (pp.222 to 226). Many 
persons interpret the 28th stanza as 
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meaning that the 'gunah’, that is, the 'senses', rove about in 
the 'gunah' that is, the 'objects of the senses’. This 
interpretation is not incorrect; because, the eleven organs of 
sense and the five ‘objects of the senses' (that is, visaya), such 
as, 'Sabda' (sound), 'sparsa' (touch) etc. form part of the 23 
qualities of the original Prakrti according to Samkhya 
philosophy; but | think that, the statement, "guna gunesu 
vartante", has been. made with reference to all the twenty- 
four qualities (Gi. 13.19 — 22; and 14.23). | have translated 
those words literally and in an exhaustive way. And saying 
that, although the JAanin and the Ajfianin may both perform 
the same act, . yet, there is a great difference between them 
from the point of view of Reason (See Gita-Rahasya, pp.430 
and 450), the Blessed Lord now advises as follows, by way of 
summarising all this exposition —] 


gg A Salter Halt Seaeqreacaaaa | 
Peaeitaat cat years feta TA: | 3.30 Il 


(3.30) (For this reason, O Arjuna!) making a 'sarmnyasa' (that is, 
dedication) of all Actions to Me ' with a mind fixed, on the 
Highest Self (that is, with an adhyatmabuddhi ~Translator.), 
and giving up Hope (for the Fruit) as also Mine-ness, fight, 
without any mental perturbation. 

[ The Blessed Lord now explains the result of acting according 
to this advice and of not so acting —] 


gga FH aalde eamatdoted Ara: | 


SSarasrqaed Heard Ash HA: tl 3.31 
UY cada Aol A AAA | 
Saas eM as ASTTATA: | 3.32 I 


(3.31) Those devout (persons), who always act according to 
this advice of Mine, without finding fault with it, they too 
become free from Karma, (that is, from the bonds of Karma). 


(3.32) But, know that those, who do not act according to this 
My teaching, finding fault with it with a fault-finding vision, 
such 'sarvajhana-vimudha’' (that is, utter fools), thoughtless. 
persons, are utterly ruined. 


[The description of the consequences of following or not 
following Karma-Yoga, given above to prove that the 
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Karma-Yoga, which prescribes Desireless Action, is the best, 
clearly shows what, the doctrine propounded by the Gita is. In 
order to supplement this disquisition on the Karma-Yoga, the 
Blessed Lord now describes the strength of Prakrti (inherent 
nature), and the control of the senses necessary for resisting 
that power — ] 


§§ Age AS TACT: WSCA TATATT | 
welt aed west ue: fa pheate I 3.33 Il 


Sroreareaens Ursa crated | 
aa agrantespat CaeT TRU Il 3.34 I 


(3.33) Even the Jianin acts according to the natural tendency 
of his Prakrti; all created beings act according to the inclination 
of (their respective) Prakrtis; (in these circumstances) what can 
restraint (that is, pressure) do? 


(3.34) The liking and repulsion between the senses and the 
objects of sense (such as, sound, touch, etc.) are both 
vyavasthita (that is, fundamentally fixed). One should not 
become subject to this affection and repulsion, because, they 
are the (highway-robbing) enemies of men. 


[ The word 'nigraha' in the 33rd stanza does not mean mere 
‘control', but means ‘coercion’, or ' insistence’. The Gita 
favours the proper control of the senses. What is meant here 
is that it is not possible to totally destroy the natural 
tendencies of the senses by self-coercion or persistence. For 
instance, so long as the body exists, a man leaves his home to 
go and beg when he is hungry, however much he may be a 
JAanin or wise, because hunger, thirst, etc. are natural 
tendencies. Therefore, this stanza means that the duty of a 
wise man lies, not in uselessly determining to totally kill the 
senses by force, but in keeping them within his control by 
‘samyamana' (concentration), and turning his natural 
tendencies to universal welfare. Similarly, it is quite clear from 
the word 'vyavasthita’' in the 34th stanza that pain and 
happiness are two independent emotions, and that the one is 


not the absence of the other" (Gi. Ra. Ch. IV pp.136 and 182). 
In the incessant activity of Prakrti, that is, of the 
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creation, it very often happens that we have to do things, 
which we do not want to do (Gi. 18.39). It is impossible for us 
to refuse to perform them. On these occasions, the Jhanin 
performs these acts with a desireless frame of mind and purely 
as a matter of duty, and remains untouched by the sin or the 
merit of the Action, whereas, the Ajhanin becomes Attached to 
these things and thereby suffers pain. This is the great 
difference between the two from the point of Reason, as has 
been stated by the poet Bhasa. But now the following difficulty 
arises: even taking it for granted that one should not forcibly 
kill the senses, nor give up Action, but should perform all 
Actions with an unattached Reason, yet, is it not more proper 
for the Jhanin to take to agriculture, commerce, mendicancy, 
or other similar mild and harmless Action, rather than to 
terrible and destructive acts like warfare? To this the Blessed 
Lord replies as follows — ] 


gg Tareaear FATT: WTTAiceaaeS ae | 
raed ad Fa: IAT WAAR: 11 3.35 Il 


(3.35) Even if it may be easier to follow the religion of another, 
yet, one's own religion (that is, according to the religion of the 


four castes) is more meritorious, though it might be 'viguna' 
(that is, full of faults); though death results (while acting) 
according to one's own religion, there is bliss in that; (but) the 
religion of another is risky! 


['One's own religion’ means the 'code of duties prescribed for 
everyone by the Sastras according to the arrangement of the 
four castes laid down by the writers of the Smrtis'; it does not 
mean the science of Release (moksa-dharma). As the 
arrangement of the four castes, made by the writers of the 
Sastras by allocating activities consistently with the special 
qualities of each, is for the benefit of everybody {Gi. 18.41), 
the welfare of Brahmins and Ksatriyas and the welfare of the 
entire society, lies in their respectively performing their own 
duties, notwithstanding that they become JAanins (sages); and 
it is not proper for them to meddle with that arrangement 
every now and then. This is what the Blessed Lord says (Gr. Ra. 
pp.464 and 697). 
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There is a Gujarati proverb in vogue which has the same 
meaning namely, "jenUm kama tenathi thaya | bijo kare to 
gotham khaya". Anybody will admit that, even where the four- 
caste arrangement is not in vogue, it is in the best interests of 
everybody, that the man who has spent the whole of his life in 
the army should, when the occasion arises, do the business of 


a fighting-soldier, rather than that of a tailor; and the same 
argument applies to the four-caste arrangement. The question 
whether the four-caste arrangement is good or bad, is a 
different question altogether, and does not arise here. It is an 
unquestionable fact that other forms of activity are as 
necessary for the proper maintenance and protection of 
society as agriculture or other similarly harmless and gentle 
occupations. This stanza means that whatever occupation one 
may have once adopted, whether according to the four-caste 
arrangement, or of one's own free will, it becomes one's 
‘religion’, and it is not proper to find fault with it when 
occasion arises and to forsake one's duty; and if necessary, one 
must die in the performance of one's own duty in life. 
Whatever occupation is considered, some fault or other can 
certainly be found with it (Gi. 18.48). But it is not proper that 
one should, on that account, give up one's prescribed (niyata) 
duty. This very principle has been enunciated in the Brahmana- 
Hunter dialogue and Tuladhara-Jajali dialogue in the 
Mahabharata; and the first half of the 35th stanza is to be 
found in the Manu-Smrti (Manu. 10.97), and also later on 
again in the Gita (18.47). With reference to the statement, 
"one cannot carry out one's determination to kill the senses" 
in the 33rd stanza, Arjuna. "now asks why that should be so, 
and why a man is pulled towards evil deeds, against his will.] 


aT Sa 
§§ Aa ba Yarhisd WT ald TET: | 


aregart ata aeanfea farted: 113.36 ll 


Arjuna said:— 


(3.36) Varsneya! (that is, Sri Krsna) now tell me by what 
inspiration. does a man commit sin, not 
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himself desiring it, as though coerced? 


PATaqarst 


ae UT IT UT WAALS: | 

Het weracar fagetatae Aor I 3.37 I 

qataad aersareet Act FT | 

qaetrad THETA AAT ATATA || 3.38 II 

aad aaa SAAT esate | 

PSI BAT SRA FIN 3.39 Il 
The Blessed Lord said:— 


(3.37) Know that in this matter, the enemy is that Desire, 
which is most greedy and most sinful, born out of the rajas 
constituent, and that Anger; 


(3.38) just as fire is covered by smoke, or a mirror by dust, or 


as the embryo is enveloped by the amnion, so has everything 
been enveloped by it; 


(3.39) O Kaunteya! that which is an insatiable fire, that 
constant enemy of Jianins in the shape of Desire, has 
enveloped all Knowledge. 


[ This is a repetition of the statement of Manu that:— 
na jatu kamah kamanam upabhogena samyati | 
havisa krsnavartmeva bhiya evabhivardhate || 


(Manu. 2. 94); that is, "Desire is never satisfied by the 
enjoyment of the objects of Desire; it grows more and more as 
does the fire to which fuel is added " (See Gi. Ra. Ch. V, 

p.143) J. 


Seat Hat afsceMecoraere | 
wattarercars arrarace BEA 3.40 I 
aeaatatearvrarar Fear aca | 
Gea Wale GIt AAT Il 3.411 Il 


(3.40) The Senses, the Mind and the Reason are said to be the 
adhisthana (that is, the house, or fortress) of it; by the support 
of these, it puts aside Knowledge and throws the man into 
confusion. 


(3.41) Therefore, O most excellent Bharata! first control the 
senses and destroy this sinner, who is the destroyer of JAana 
(Spiritual Knowledge) and Vijhana (specified Knowledge). " 
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gg Saat GUmaTeReaea: Te AA: | 
Wraed WU algal as: Weed A: 13.42 ll 
Ud Fs: Wl Fee FeTACHAAIHT | 
we A ASAT STASI FTAA II 3.43 II 


(3.42) It is said that the senses (which know material external 
objects as they experience them) are 'para' (that is, beyond); 
the Mind is beyond the senses, the vyavasayatmika (that is, 
discerning ~Translator.) Reason is beyond the Mind; and It (the 
Atman) is beyond the Reason. 


(3.43) O Mighty-armed Arjuna! thus Realising that, which is 
beyond the Reason, and controlling yourself by yourself, 
destroy this enemy, which is difficult to conquer, in the shape 
of Desire. 


[In order that a person should be able to perform all Actions 
according to his own religion, and for universal welfare, having 
got rid of Attachment (asakti) in the shape of Desire, one must 
have perfect control over his senses: and that is the only 
control over the senses, which is meant here. The Gita does 
not say that one should forcibly kill -the senses, and give up all 
Action (see Gi. Ra. Ch. V, p.153). The stanza "indriyani 
paranyahuh etc." above (3.42) is from -the Kathopanisad, and | 
have shown in the Gita-Rahasya that four or five other stanzas 
have been taken into the Gita (see Appendix p.741) from the 
Kathopanisad. The purpose of the senses is to collect the 


impressions of the external world; and after the Mind has co- 
ordinated them, the Reason distinguishes between them; and 
the Atman (Self) is beyond all these, and different from all 
these. This is, in short, the summary of the Science of the Body 
.and the Atman (See the exhaustive consideration of this 
subject-matter at the end of Chapter VI of the Gita-Rahasya 
pp.179 to 201). As | have exhaustively considered in the tenth 
chapter of the Gita-Rahasya (pp.383 to 395) the moot 
questions relating to the doctrine of Causality (karma-vipaka), 
such as, how a man is incited to a particular act as a result of 
the emotions of Desire, Anger etc., notwithstanding that he 
may not wish to perform it, or how a man finds out a way even 
out of this 
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situation by means of sense-control, as lie has Freedom of Will, 
| shall not take up space by repeating the same subject-matter 
here. The question of the. control of the senses has been 
considered later in Chapter VI of the Gita] 


ait array sentra ares 
Heras SHIT AA Actatseara: | 3 


Thus ends the third chapter, entitled Karma-Yoga in the 
dialogue between Sri Krsna and Arjuna on the Yoga included in 


the Science of the Brahman (that is, on the Karma-Yoga) in the 
Upanisad sung (that is told) by the Blessed Lord. 


—:0:— 
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CHAPTER IV — JnANA-KARMA- 
SAMNYASA YOGA. 


aqats cara: 


CHAPTER IV. 


[ This chapter further emphasises the -principles of Karma- 
Yoga which have been explained so far, namely, (i) as nobody 
can escape Karma (Action), Action must be performed, though 
the Reason may have become desireless; (ii) ' Karma’ means, 
such karma as Yajfias and Yagas etc.; (iii) but, as this Karma 
(ritual) of the Mimamsa school is productive of heaven, and 
consequently to a certain extent binding, it must be performed 
having given up Attachment (asakti); (iv) even though 
selfishness disappears as a result of Knowledge, Action does 
not cease to be necessary; and, therefore, even a JAanin must 
perform Desireless Action, as such Action is essential in the 
interests of universal welfare. In order that Arjuna should not 
suspect that this course of conduct, or Nistha was something 
new, which had been prescribed for him, the Blessed Lord now 
first explains. the ancient tradition of this teaching which has 
been handed down from preceptor to disciple. ] 


PATA arat 


\ 


§§ Sa faaead Ant Wieharteaeraa | 
fara We HAReaTH AST 4.1 Il 
ud aerate asar fae: | 

SB ales AeA AM ASS: AAT I 4.2 I 
SUAS AA asa ANT: Wie: WIA: | 
wens A Mat Ald Cees SATTAAA II 4.3 I 


(4.1) | expounded this avyaya (that is, inexhaustible, or which 
is not touched by past, present, or future, and is permanent) 
(Karma-) Yoga to Vivasvat (that is, the Sun); Vivasvat 
expounded it to (his son) Manu , and Manu expounded it to 
(his son) Iksvaku. 

(4.2) This Yoga, come into existence by this tradition, came to 
be known to the Royal Sages; but, O Satrutupana! (Arjuna), 
after the lapse of considerable time, it ceased to exist on this 
world. 


(4.3) That same ancient Yoga (Karma-Yoga-marga) has been 
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expounded by Me to you to-day, as being the most supreme 
mystery (of all mysteries), because you are My disciple, and 
are beloved of Me. 


[ | have proved in Chapter Ill of the Gita-Rahasya (pp.76 — 88) 
that the single word 'Yoga' used in these three stanzas has 
been used in the meaning of 'Karma-Yoga’, that is, ' the 
method of performing Action with an Equable Reason ', out of 
the two paths of life, namely, the Samkhya and the Yoga. 
Although the tradition of this path of life -which has been 
stated in these stanzas is of the utmost importance for 
understanding its origin, commentators do not seem to have 
paid much attention to the matter. In the description of the 
Bhagavata religion given in the Narayaniya Upakhyana of the 
Mahabharata, Vaisampayana says to Janamejaya that in the 
Svetadvipa, this religion was, from the Blessed Lord, 


naradena tu sampraptah sarahasyah sasarmgrahah | 
esa dharmo jagannathat saksan narayanam nrpa Il 
evamesa mahan dharmah sa te pUrvam nrpottama | 


kathito harigitasu samasavidhikalpitah ll (Ma. Bha. 
San. 346.9, 10) 


that is, "acquired by Narada; and O Raja! the same illustrious 
religion has been imparted to you in the Hari-Gita, that is, in 
the Bhagavadgita, together with the briefly stated ritual 
(samasavidhikalpitah)". Later on, it is again stated (Ma. Bha. 
San. 348. 8) that, "this religion was expounded to Arjuna, who 
had become despondent in the war". This clearly shows that 
the Karma-Yoga in the Gita has arisen out of the Bhagavata 
doctrine (Gr. Ra. pp.12 to 16). The tradition of this doctrine 
from the beginning of the universe has not been given in the 


Gita out of fear of its taking up too much space; and reference 
has been made, only to Vivasvan, Manu, and Iksvaku; but the 
real meaning of this statement becomes clear when one 
considers the entire tradition of the Narayantya doctrine. 
Brahmadeva had seven lives. After the description of the 
tradition of the Narayantya religion given in the first six of 
these lives Is over, Vaisampayana has again said to Janamejaya 
in 


p.941. 


the course of the further description of the Narayaniya 
doctrine as follows:— When the Krta-Yuga of the seventh, that 
is to say, the present life of Brahmadeva was over, 


tretayugadau ca tato vivasvan manave dadau | 
manus ca lokabhrtiyartharn sutayeksvakave dadau Il 
iksvakuna ca kathito vyapya lokan avasthitah | 
gamisyati ksiyante ca punar narayanam nrpa | 
yatinam capi yo dharmah sa te pirvarh nrpottama | 
kathito harigitasu samasavidhikalpitah || 


that is, "this doctrine was propounded by Vivasvan to Manu in 
the beginning of the Treta-yuga; Manu gave it to his son 
Iksvaku for universal welfare, and Iksvaku then propounded it 
to the world; O Raja: when the world has been destroyed, (this 


doctrine) will go back to Narayana. This doctrine, and side by 
side with it, "yatinam capi", that is, 'the Sarnnyasa doctrine 
also', has been explained to you before in the Bhagavad-Gita" 
(Ma. Bha. San. 348. 51 — 53). From this, it becomes clear, that 
the tradition of the Bhagavata doctrine given here relates only 
to the Tretayuga, which came before the Dvapara-yuga at the 
end of which the Bharatiya war took place; and that more has 
not been described out of fear for the amount of space which 
the description would take up. This Bhagavata doctrine is 
nothing else but 'Yoga' or 'Karma-Yoga’'; and this tradition of 
the Karma-Yoga having been propounded to Manu, appears 
not only in the Gita, but has also been referred to in the 
Bhagavata-purana (Bhag. 8.24.55); and the importance of the 
Karma-Yoga propounded to Manu has also been described in 
the 52nd chapter of the Matsyapurana. But the subject-matter 
stated in any of these places is not as exhaustive and complete 
as in the Narayaniya Upakhyana. When one realises that the 
tradition of 'Vivasvan to Manu to Iksvaku' does not at all apply 
to the Samkhya doctrine; and that no third Nistha in addition 
to the Samkhya and the Yoga doctrines has been propounded 
in the Gita , the fact that this tradition is of the Karma-Yoga 
comes to be proved in a second way (Gi. 2.39). But, although 
the tradition of the Samkhya and the Yoga doctrines may not 
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be the same, yet, as the exposition of the Samkhya or 
Samnyasa doctrine is incidentally included in the exposition of 
Karma-Yoga (GI. Ra. Ch. XIV, p.660) Vaisampayana has said 
that the yati-dharma, or the Samnyasa doctrine, has been 
described in the Bhagavadgita. In the description of the duties 
applicable to the four stages of life, given in the Manu-Smrti, 
there is at the end of the sixth chapter a description of the 
Yati-dharma (religion of Ascetics), which is followed by a 
description as of an alternative path, of the Karma-Yoga 
described in the Gita or in the Bhagavata doctrine, under the 
name of the 'Karma-Yoga of Vedic Sarmnyasins'; and it is clearly 
stated there, that "the highest Release is ultimately obtained 
by continually doing one's duties desirelessly" (Manu. 6.96); 
and this clearly shows that the Karma-Yoga was acceptable to 
Manu. And | have quoted authorities at the end of Chapter XI 
of the Gita-Rahasya (pp.505 to 509) to show that it was also 
acceptable to the other Smrti-writers. Arjuna now raises the 
following doubt as to this tradition —]. 


ot Sarl 
§§ AIL Aad WH We VA feaaead: | 
HPadaearat caaral Wepalata ll 4.4 Il 


Arjuna said:— 


(4.4) Your birth is subsequent, and that of Vivasvat was beyond 
(that is, earlier); (that being so) how can | realise that You 
expounded (this Yoga) 'adau' (that is, before ~Translator.)? 


[In replying to this question of Arjuna, the Blessed Lord 
describes the work done by Him in His various incarnations 
and again emphasises the Attachment-less Karma-Yoga or the 
Bhagavata doctrine, saying "| too have been performing 
Actions in this fashion"—]. 


Taare 
aert A cada Seat Tat ATS | 
Was AE AA TA ACT UAT 4.5 Il 


The Blessed Lord said:— 
(4.5) O Arjuna! both yourself and 
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Myself have lived through many lives. | know all this; (and) O 
Parantapa! you do not (this is the difference). 


AAS CAAA AAA ALSTT AA | 
walt CaTAtaeSTa SAATFATCAATAAT Il 4.6 II 


(4.6) Being the Lord of (all) created beings, and free from 
births, (and) though the form of My Atman never suffers ' 
vyaya' (that is, modification), yet, governing My own Prakrti, | 
come to birth by My own Maya. 


[ In the Spiritual Knowledge contained in this stanza, a fusion 
has been made of the Kapila-Samkhya with the Vedanta 
philosophy. The Samkhya doctrine is that the Prakrti creates 
the world of its own accord; but the Vedantins look upon 
Prakrti as a form of the Paramesvara, and believe that the 
world is created as a result of the Paramesvara governing 
(becoming adhisthita in) His own Prakrti. This unimaginable 
power of the Paramesvara to create the entire cosmos from 
His Imperceptible form is called ' Maya ' in the Gita; and there 
are similarly such statements in the Svetasvataropanisad as 
"mayam tu prakrtim vidyan mayinam tu mahesvaram" ( Sve. 
4.10), that is, "Prakrti is nothing else but Maya, and the 
Paramesvara is the Lord of that Maya", and "asman mayi srjate 
visvam etat" (Sve. 4. 9), that is, "from it, the Lord of Maya, 
creates this world". See the exhaustive discussion made by me 
in Chapter IX of the Gita-Rahasya on the questions, (i) why is 
Prakrti called 'Maya’? (ii) what is the form of this Mays? (iii) 
what is meant by saying that the world is created as a result of 
Maya? etc. Having thus explained how the Imperceptible 
(avyakta) Paramesvara becomes Perceptible (vyakta), that is to 
say, how Karma. is seen to have come into existence, the 
Blessed Lord now explains when and why He does so -]. 


Gat ar fe adeg tentatata we | 
AICTATAET Aaa AATFASA II 4.7 Il 


(4.7) O Bharata! whenever Righteousness declines and 
Unrighteousness becomes powerful, then | Myself come to 
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birth. 
ORAM A ATA | 
TASCA AT SETA AT AT I 4.8 Il 


(4.8) | take birth in different Yugas for protecting the Righteous 
and destroying the Unrighteous, and for establishing 
Righteousness. 


[ In both these stanzas, the word 'Dharma’' does not mean 'the 
Vedic religion relating to life in the other world’. The word 
principally means and includes the duties of the four castes, 
justice, morality, and other similar things. The import of this 
stanza is that when injustice, immorality, cruelty, and tyranny 
begin to rule in the world and the righteous are harassed and 
the unrighteous predominate, the Blessed Lord becomes 
incarnated in the shape of a brilliant and powerful human 
being, in order that proper order should rule in the world 
which He created, and that the world should derive happiness 
(Gi. 10. 41); and He thus re-establishes the disorganised 
condition of the world. It has been stated in the previous 
chapter that 'lokasamgraha' (Universal welfare) is only another 
name for the work which the Blessed Lord does by becoming 
incarnated in this manner; and that the Self-Realised (atma- 
jhanins) must do the same work as far as their power or 


authority extends. (Gr. 3.20). It has thus been stated when and 
for what reason the Paramesvara becomes incarnated. The 
Blessed Lord now explains what state is attained by those 
persons who realise this principle and act according to it —] 


§§ ea HA TA fecqas at ate aca: | 
eRe Fs Tae Aa Aa Asa IN 4.9 I 
STRAT AKA ATA: | 

aeal AACA TAT AATTANTTM: Il 4.10 Ul 


(4.9) He, who understands the principle underlying these 
transcendental births and Actions, he, O Arjuna! after shedding 
the Body, conies and joins Me, without being re-born. 


(4.10) Many people, whose love, anger, and fear have gone, 
who are devoted to Me, and seek shelter in Me, 
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becoming (thus) pure by the austerity in the shape of 
Knowledge, have come and become merged in My Form. [ In 
order to understand the transcendental births of the Blessed 
Lord, it is necessary to understand how the Paramesvara 
becomes qualityful as a result of Maya’; and when one 
understands that, one acquires Spiritual Knowledge; and when 
one fully understands the transcendental Karma or Action of 
the Blessed Lord, one becomes acquainted with the principle 
of remaining unattached to Karma even after performing it. In 


short, when one has fully under-stood the transcendental 
births and the transcendental Karma of the Paramesvara, one 
becomes fully acquainted with both Spiritual Knowledge and 
Karma-Yoga; and, as that is all which is necessary for obtaining 
Release, such a person cannot but ultimately obtain union with 
the Blessed Lord. Therefore, when a man has Realised the 
transcendental births and the transcendental Karma of the 
Blessed Lord, that is all he need Realise; and it is not necessary 
to separately study Spiritual Knowledge or the Desireless 
Karma-Yoga. Therefore, the Blessed Lord asks you to 
contemplate on His births and deeds, and understand the 
principle underlying them, and act accordingly; and says that, 
having done this, nothing else is required to be done for 
obtaining union with the Blessed Lord. This is indeed the true 
worship of the Blessed Lord. The Blessed Lord now mentions 
the fruit and the usefulness of inferior kinds of worship —] 


g§ 4 Fa Ai Wasa dietas ATTA | 
HA acHiqaded AAA: TA AAT: | 4.11 


(4.11) In that way in which they worship Me, | give them Fruit 
accordingly. O Partha! whichever path is followed, a man 
ultimately comes and joins into My path. 


[The latter portion of this stanza, namely, "mama 
vartmanuvartante" etc., has come above (3.23) in a somewhat 
different meaning; and that will show how the meaning of 
words differs in the Gita according to anterior and posterior 
contexts. The Blessed Lord now explains why 
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different persons reach Him by different paths, if it is true that 
by whichever way one goes, one ultimately reaches the 
Paramesvara —] 


aged: SH als Aad SS TACT: | 
fart fe ATTY cites fafetatet eas I 4.12 I 


(4.12) People, who desire (only) the Fruit of Action (and not 
the destruction of the bonds of Karma), worship deities in this 
world,-because, (that) Fruit of Action is soon obtained in this 
world of human beings. 


[These very ideas have appeared again later on in Chapter VII 
(See GI. 7. 21, 22). The true fruit of the worship of the 
Paramesvara is Release, and it is obtained only after the bond 
of Action has been fully destroyed, after a considerable length 
of time and by deep and solitary worship; but, very few 
persons are so far-sighted or industrious. This stanza means 
that almost all people want to have something or other in this 
world, as the Fruit of their Action; and that such people run 
after deities (Gi. Ra. Ch. XIII p.589). But the Gita says that this is 
in the end a kind of worship of the Paramesvara, and that 
when this Yoga grows.it ultimately culminates in Desireless 
"Worship, and eventually Release is obtained (G1. 7.19). The 
Blessed Lord has explained before that the Paramesvara 


becomes incarnated for the re-establishment of Righteous- 
ness. HE now explains in short what is necessary to.be done 
for the re-establishment of Righteousness. —] 


§§ avs AAT YS TOT HAMNTRT: | 
Tea HAA At faqeredAearaA Il 4.13 II 


(4.13) | Myself have created the arrangement of the four 
castes (into Brahmins, Ksatriyas, Vaisyas, and Sidras), 
consistently with the differences in their qualities and Actions. 
It is |, Who am the Maker of it, and (| am) also an akarta (that 
is, One Who has not made that arrangement), and avyaya 
(that is, inexhaustible ~Translator.). 


[This stanza means that although the Paramesvara is the Doer 
(karta), yet, as He. is. always unattached (nihsanga) as. 
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described in the next stanza, He is necessarily a Non-Doer 
(akarta), (See Gita. 5.14). There are also other apparently 
inconsistent descriptions later on of the form of the 
Paramesvara, e.g., "sarvendriyagunabhasam 
sarvendriyavivarjitam" (Gi. 13.14). See the description of the 
difference between the qualities of the four different castes 
later on in Chapter XVIII (18.41 — 49). The Blessed Lord now 
explains the hidden meaning of the words, 'One Who does, 


and at the same time, does not do ', which the Blessed Lord 
has used with reference to Himself —] 


At Sai fereaied AA HAT Ce | 
sla At ashore PHA @ asad il 4.14 tl 


(4.14) | am not touched by the lepa, (that is, the adverse 

effect) of Karma, because, My Desire is not in the Fruit of 
Action. He who Knows Me in that way, is not affected by 

Karma. 


[It has been stated above in the 9th stanza that "he who 
understands My birth and My Action attains Release ". This 
stanza contains an elucidation of the principle of ' Action ' 
mentioned in that stanza. The word 'understands' means and 
includes 'understands and acts accordingly’. This stanza means 
that the Blessed Lord is not affected by the Action which He 
performs, because He does not perform the Action, 
entertaining the Hope of Fruit; and he who understands this 
principle and acts accordingly cannot be affected by Action. 
The Blessed Lord now fortifies the proposition laid down in this 
stanza by an actual example —] 


ud ait ed oat wae AAA: | 


He waa dead Va: What SAA 4.15 


(4.15) Knowing this, those who strove after Emancipation in 
ancient times, also performed Action; therefore, do you also 
perform the Action (Karma) performed by the ancients in the 
past, 


[A definite advice has been given to Arjuna to perform Action, 
as there is no antagonism between Action and Release. But 
this gives rise to a doubt as to what is essentially 
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meant by the opinion of the School of Renunciation that 
‘Release is attained by Abandonment of Action, that is, by 
Inaction (akarma)'. Therefore, the Blessed Lord now starts a 
disquisition on what Action is; and He ultimately lays down in 
the 23rd stanza the proposition that Non-Action (akarma) does 
not consist in giving up Action; and that, Desireless Action is to 
be called Non-Action (akarma),] 


gg le me feumdid paatscay HiledT: | 
ad GH Vara Bsscal Alas MAT Il 4.16 I 


(4.16) Even the Wise are confused as to what is karma (Action 
~Translator.)? and what is akarma (Abandonment of Action 
~Translator.); (therefore,) | shall explain to you that kind of 
Karma, by knowing which, you will be free from sin. 

['akarma' is a 'nafi-samasa’; and the 'a' =' nafi’, in it, 
grammatically means both ‘absence of' (abhava), or 
‘impropriety of' (aprasastya); and it cannot be said that both 
these meanings may not be meant here. Nevertheless, as a 
third division of Action called 'vikarma' has been mentioned in 
the next stanza, the word 'akarma’' in this stanza must be taken 


to mean particularly, that ‘Abandonment of Action’ which the 
School of Renunciation called 'the literal abandonment of 
Action’. Nay, it will be seen from my commentary on the 18th 
stanza, that it is not necessary to totally abandon Action, as 
prescribed by the School of Renunciation; that, such 
Abandonment of Action is not true 'akarma’; and that, the true 
meaning of the word 'akarma’' is quite different.] 


PAT Ea alger ages a fawanr: | 
AHA Beet Weal HAT TW: | 4.17 Il 


(4.17) The path (gatih ~Translator.) of Karma is moot; 
(therefore,) it is necessary to understand what is karma,. (that 
is, Action~Translator.) and it is necessary to understand what is 
vikarma (viparita karma), (that is, Wrong Action ~Translator.) j 
and it is also necessary to understand what is 
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akarma (not performing Action). 


SHEA Y: WVATHaM TSH a: | 
ST ASAHI S Ah: HAHAH 4.18 Il 


(4.18) That man, who sees Inaction in Action, and Action in 
Inaction, is the JAanin (sage ~Translator.) among men; he is 
‘yukta', (that is, 'yoga-yukta '), (that is, steeped in the Karma- 
Yoga ~Translator.), and one who performs all Actions. 


[ This and the following five stanzas contain a description of 
‘karma’, and 'akarma' and 'vikarma'; and whatever has been 
left over here has been made up later on in Chapter XVIII, 
where the three kinds of Abandonment of Action (karma- 
tyaga), the three kinds of Action (karma) and the three kinds of 
Doers (karta) have been explained (Gi. 18.4 — 9; 23 — 25; and 
26 — 28), It is necessary to explain here in short and clearly 
what the doctrines of the Gita are about karma, akarma, and 
vikarma, having regard to the disquisitions on Karma in these 
two places; because, the commentators have created a 
considerable amount of confusion about these things. The 
followers of the School of Renunciation favour the ‘literal’ 
abandonment of Action; and, therefore, they try to stretch the 
meaning of the term 'akarma' here in support of their own 
doctrine; and the followers of the Mimamsa school favour 
desire-prompted Action like YajAas and Yagas; and look upon 
everything else as 'vikarma'. There are besides, the differences 
of the Mimamsa school between the Daily (nitya) and the 
Occasional (naimittika) Action; and the supporters of the 
Sastras try at the same time to push forward their own 
doctrine. In short, as a result of this stretching in all directions, 
it ultimately becomes very difficult to understand what the 
Gita understands as 'akarma' and what as 'vikarma'. Therefore, 
it must be borne in mind in the first instance, that the scientific 
basis on which this point has been considered in the Gita is the 
path of the Karma-Yogin, who performs Action desirelessly; 


and not of the Mimamsakas, who perform Desire-prompted 
Action, nor of the followers of the School of Renunciation, who 
abandon Action. "When one accepts this basis of the Gita, it 
follows first of all that 
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‘akarma' cannot possibly mean 'karmasunyata' (total absence 
of Action); and that no man can under any circum-stances be 
Inactive (Gr. 2.5; 18.11); because, nobody can escape sleeping, 
sitting, or at any rate, being alive; and if it is impossible to be 
totally Inactive (karma-sUnyata), one has to decide what is 
meant by 'akarma'. To this the reply of the Gita is: Do not look 
upon 'Karma' as 'the mere performing of Action’; but decide as 
to whether an Action is 'karma' or 'karma' by considering the 
good or bad results which flow from it. If the Cosmos itself is 
karma, man cannot escape karma, so long as he exists in the 
Cosmos. Therefore, the consideration of what a man should do 
or not do, must be from the point of view of to what extent 
such Action will prejudicially affect him. That Action, which 
being performed, does not prejudicially affect the Doer, must 
be deemed to have lost its nature of being a 'karma’' (that is, its 
‘karmatva’), or its binding force (bandhakatva); and if in this 
way, any Karma loses its 'karmatva' or 'bandhakatva', then 
necessarily that 'karma' becomes an ‘akarma’. It is true that 
the ordinary meaning of the word ‘'akarma' is 'total absence of 
Action' (karma-stiinyata); but considering the matter 


scientifically, that meaning is not appropriate here, because 
even ‘sitting quiet’, that is, 'not doing anything’, is very often 
an Action in itself. For instance, if one sits quiet, when 
someone is hammering one's parents, and does not do 
anything to protect them, that is 'Inaction' (akarma), that is, 
‘total absence of Action' (karma-stnyata), according to the 
ordinary meaning of the word. It is nevertheless an ‘Action’ 
(karma), nay, even a Wrong Action (vikarma); and, according 
to the doctrine of Causality, one cannot escape the evil results 
of this kind of Action. Therefore, the Gita says paradoxically 
and very skilfully in this stanza that he who understands that 
even 'akarma' amounts to 'karma' (sometimes, even very 
terrible karma); and also that even in performing Action, such 
Action is 'dead action’ or 'akarma ' from the point of view of 
Causality, is the real Jhanin; and this meaning has been 
explained in different ways in the subsequent stanzas. 
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According to the Gita science, the only true means by which 
one escapes the bondage of Action is by performing Action 
unattachedly, that is, 'giving up the Hope of Fruit' (See Gi. Ra. 
Ch. V. pp.148 to 156 and Ch. X. p.394). Therefore, that Action 
alone, which is performed in this way, that is, unattachedly, is 
the proper, that is, the sattvika Action, according to the Gita 
(Gi. 18.9). That is the true 'Non-Action' (akarma) according to 
the Gita; because, its 'karmatva’' (that is, its nature of being a' 


karma '), or its-binding force (bandhakatva) according to the 
law of Causality (karma-vipaka-prakriya) is lost. When, from all 
that men do, (and even sitting idle is included in the word 'do’), 
Action of the above kind, that is, sattvika Action, or, "akarma' 
according to the Gita, is deducted, all that remains can be 
divided into two parts, namely, (i) rajasa Action and (ii) tamasa 
Action. Out of this, tamasa Action is the result of Ignorance 
(moha), and therefore, it falls into the category of Wrong 
Action (vikarma). Thus, if Action is abandoned as a result of 
Ignorance, it is still a 'vikarma', not an 'akarma' (G1. 18.7). Then 
remains the rajasa Action. This Action is not of the first class, 
that is, sattvika; nor is it what the Gita describes as true 
‘akarma'. The Gita calls this 'rajasa Action’; but if anyone wants 
to do so, he may use the single word 'karma' to mean this kind 
of rajasa Action. In short, whether a particular Action is a 
‘karma’ or an ‘akarma' is to be decided according to the 
binding force of the Action, and not from its nature of being an 
act, nor also according to what may be laid down-in barren 
religious treatises. The Astavakra-Gita supports the Path of 
Renunciation. Yet, even in it, it is said that:— 


nivrttir api madhasya pravrttir upajayate | 
pravrttir api dhirasya nivrttiphalabhagini Il (Asta. 
18.61); 


that is: "the 'nivrtti' of fools, that is, their turning away from 
Action, as a result of perversity or of Ignorance, in itself 
amounts to 'pravrtti’ or 'Karma’; and the 'pravrtti’ of the wise, 


that is to say, their Desireless Action, gives the same benefit as 
nivrtti (i.e., Renunciation) or karmatyaga 
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(that is, Abandonment of Action)". This very meaning has been 
very skilfully, paradoxically, and metaphorically set out in the 
above stanza; and unless one carefully bears in mind this 
definition of 'akarma', he cannot fully understand the 
argument about ‘karma’ and 'akarma' in the Gita. The Blessed 
Lord now explains this very meaning more explicitly in the 
following stanzas ] 


Gea Bt GARE: Hrd: | 
WaktraraHat Tare: Usd Fa: Wl 4.19 Ul 


(4.19) He, whose samarambhah (that is, Actions) are devoid of 
the Desire for Fruit, is referred to by Jhanins, as the learned 
man, whose Actions are reduced to ashes in the Fire of 
Knowledge. 


[This clearly shows that, "karma (Action) is reduced to ashes by 
jhana", is not to be understood as directing Abandonment of 
Action, but the performance of Action, having abandoned the 
Desire for Fruit. (Gi. Ea. Ch. 2. pp.394 — 400). Similarly, the 
meaning of the words 'sarvarambha-parityag! ', — that is, ‘one 
who gives up all arambha or activity’, — which appear later on 
in the description of the devotee of the Blessed Lord (Gi. 


12.16; 14.25), is also made clear by this. Now the Blessed Lord 
makes the same meaning more explicit as follows —] 


aa eaHeay cadet PTT: | 
puvahiagdsht Aa fefacwate |: I 4.201 
astearraca CaaS: | 

WM Hat HH Haare ole aTA || 4.21 II 


(4.20) (The man) Who, having given up the Attachment for the 
Fruit of Action, is always happy and nirasraya [ that is, one who 
does not possess a Reason, which has taken 'shelter' (asraya 
~Translator.) in the means of obtaining the Fruit of Action, by 
wishing to do a particular Action, for a particular result] is (said 
to be) doing nothing whatsoever, though he may be engrossed 
in performing Actions. 

(4.21) When a person, who gives up the asth (that is, the 
Desire for Fruit), who regulates his Mind, and who has become 
free 
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from all Attachments, performs Actions, which are merely 
Sarira (that is, performed by the Body, or only by the organs of 
Action), he does not incur sin. 


[Some commentators interpret the word ' nirasraya ' in the 
20th stanza as 'one who has no home’, that is, a Samnyasin; 


but that is not correct. The word ‘asraya'’ may be interpreted 
to mean 'house' or 'home'; but what is meant in the present 
place is not the 'home' of the person who does the act, but the 
‘home' in the shape of 'a motive for the act which he 
performs’; and what is meant is, that there should be no such 
‘home'; and the same meaning has been made clear in the 
words ‘anasritah karmaphalam' (Gi. 6.1); and the same 
meaning has also been adopted by Waman Pandit in his 
Marathi commentary on the Gita known as the 
Yatharthadipika. Similarly, the word 'sarira' in the 21st stanza 
does not mean the Action of begging alms sufficient for the 
maintenance of the body, etc. The true meaning of the words 
‘'kevalam Sariram karma’ is consistent with the description 
contained later on in Chapter V (5.11) that, "Yogins, that is, 
Karma-Yogins perform all Actions merely by their organs of 
Action, without entertaining any Attachment or Desire in their 
minds". It is true that the organs of Action perform the Action, 
but as the Mind is equable, the person who performs the 
Action, does not incur either sin or merit] 


UTPHAMMAT Se srattal AACA: | 
aa: fegrattat a watt a aeaa 4.22 1 


(4.22) The man, who is satisfied with whatever falls to his lot 
according to fortuitous circumstance, who is free from the 
pairs of Opposites (such as, happiness and unhappiness etc.), 
who is devoid of jealousy, and who considers it the same, 
whether there is success for the Action or not, is not bound by 


the merit or the sin of Actions, even though he performs 
(Actions). 


WAAFEA HHEA ATA ATE: | 
Gaara: GH BAT wWachad Il 4.23 Il 


(4.23) (He) Who is without Attachment, free (from love and 
hate), whose Mind is concentrated on Knowledge 
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(in the shape of an Equable Reason), and who performs- 
Actions (merely) for the purpose of a Yajfia, his entire Karma-is 
destroyed. 


[The doctrine explained in Chapter III above (3.9), that Action 
or ritual performed for the sake of a Yajfia does not become 
binding according to the vyavasayatmika school, and that 
when the same Action is performed with Attachment, it 
becomes productive of Release instead of leading to heaven, is 
again referred to in this stanza. The word 'samagram ' in the 
phrase 'samagram pravillyate' is very important. The Mimamsa 
school looks upon the happiness of heaven as the highest 
ideal, or the summum bonum; and in their opinion, Action 
which leads to heaven is not binding; but the Gita aims beyond 
heaven, that is, at Release; and from this point of view, even 
that Action which leads to heaven, is binding. Therefore, it is 


said that if Action is performed, even for the purpose of a 
Yajfia, but with an unattached Reason, it is 'totally' (samagra) 
destroyed, that is to say, it does not become productive even 
of heaven but leads to Release. But, nevertheless, there is an 
important distinction to be borne-in mind in the portion of this 
Chapter which deals with the Yajiias. In Chapter Ill, it has been 
stated that these same Yajfias, that is, the immemorial Yajita- 
cakra or the paraphernalia of ritualistic performances, 
prescribed by the Srutis and the Smrtis, must be kept going; 
but the Blessed Lord now says that the word 'Yajiia' is not to 
be taken in the limited meaning of ‘offering til (sesamum) or 
rice or animals into the fire', as offerings to deities, or as 
meaning the performance of the duties relative to the four 
castes, in accordance with their respective religion, though , 
desirefully. The words 'idarn na mama’ uttered at the end of 
the hymn, while throwing the offering into the fire, which 
mean ' this is not mine’, contain a selfless, non-egotistical 
principle, which is the most important part of the Yajfia;. and, 
performing in this way all the Actions of one's life, saying 'na 
mama’ (that is, 'this is not mine’), that is, giving up mine-ness 
and performing them merely with the idea of dedicating them 
to the Brahman, is in itself a 
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stupendous Yajfia, or ‘homa'; and by means of this Yajfia, an 
offering of oblation (yajana) is made to the deity of all deities, 


that is, to the Paramesvara, or the Brahman. Needless to say, 
the doctrines of the Mimamsa school relating to the sacrifice 
of wealth apply equally well to this stupendous sacrifice; and 
the person who performs every Action in the world 
unattachedly, and for the sake of Universal Welfare 
(lokasarngraha) becomes liberated from the ‘entire’ (samagra) 
consequence of the Action, and ultimately attains Release (Gi. 
Ra. Ch. XI, pp.478 to 483). This stupendous Yajiia in the form of 
dedicating everything to the Brahman is described in the 
beginning of the next stanza; and the Blessed Lord after 
describing thereafter the form of other specific Yajfias of lesser 
importance, sums up the whole thing in the 33rd stanza by 
saying that, "such a ‘Jiana-yajfia' (sacrifice of Knowledge) is 
the best of all".] 


9§ FEAT Fen Sasa TEAM SA 
FEAST TA Weed AEA AAMT Il 4.24 I 


(4.24) He, whose belief is that the arpana (that is, the act of 
offering) is Brahman; that, the havi (that is, the oblation which 
is to be offered) is Brahman; that, the Brahman offered a 
sacrifice into the Brahman-fire; and that, (all) Karma is (in this 
way") Brahman, attains the Brahman. 


[In the Samkara-bhasya, the word 'arpana' has been 
interpreted as "the means by which the "offering' (arpana ) is 
made, such as a ladle etc."; but that interpretation is rather 
far-fetched. It is more to the point to take the word ‘arpana’, 
as meaning the ‘act of offering’ or 'the act of offering into the 


fire’. Thus far, there has been a description of persons who 
perform the yajna desirelessly, that is, in order to dedicate it to 
the Brahman (that is, make a 'brahmarpana’ of it). The Blessed 
Lord now describes the desire-prompted Yajfia addressed to 
particular deities —] 


Satranit ast air vara 
FEA ATATT Tat TATA Ul 4.25 


(4.25) Some (Karma-) Yogins perform sacrifice addressed to 
deities (instead of for dedicating it to the Brahman); and 
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others make a sacrifice of a Yajfia, by a Yajiia, into the 
Brahman-fire. 


[ The latter portion of this stanza refers to the description in 
the Purusa-Sukta that the gods offered a sacrifice to the Virata- 
formed Yajfia-purusa, cf., " yajAena yajham ayajanta devah " 
(Rg. 10. 90. 16); and the words, "yajfiam yajienaivopajuhvati" 
in this stanza are synonymous with the words "yajiiena yajham 
ayajanta" in the Rg-Veda, and seem to be used accordingly. It 
is evident that the Virata-formed animal, which was sacrificed 
into the Yajfiia performed in the beginning of the world, and 
the god, for propitiating whom the sacrifice was made, must 
both have been of the form of the Brahman. In short, as the 
Brahman continually pervades all things in the world, the 


statement in the 24th stanza that, in performing all Actions 
desirelessly, the Brahman is always sacrificed by the Brahman, 
is scientifically correct; all that is wanted is that one's Mind has 
been formed accordingly. This is not the only stanza in the Gita 
which refers to the Purusa-Sukta, but later on, the description 
in Chapter X, is also consistent with that Sukta. The Blessed 
Lord has now described the . Yajfhas performed for propitiating 
particular deities. HE now explains how the Yogic performance 
of Breath Control (pranayama) etc., prescribed in the 
Patafijala-Yoga, or even the performance of religious 
austerities, is a kind of Yajiia, if the words 'agni' (fire), 'havi' 
(sacrificial offering) etc., are taken in their symbolical 
meanings-—] 


STATA aa SAAIAT ATT | 
WeTeaTa SKA eal ll 4.26 II 
TATA AT MUTATE TAT | 
AHATAAIA Weare ATTA I 4.27 I 


(4.26) Others sacrifice the Srotradi (that is, ears, eyes, etc.) 
organs into the Fire (agni) in the shape of a Limit (sarnyamana), 
and others again, sacrifice the objects of sense, such as, sound 
etc., into the Fire in the shape of the senses. 

(4.27) Others still, sacrifice all the Actions (that is, functions) of 
the various organs, and vital forces (prana) into the Fire of 
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Yoga in the shape of Mental control, which has been lit by- 
Knowledge (jfana). 

[ In the above stanza, are described two or three different 
kinds of symbolical Yajfias e. g., (1) controlling the senses, that 
is, allowing them to perform their respective functions within 
proper limits; (2) totally destroying the senses, by wholly giving 
up the objects of sense, which go to feed the senses; (3) 
putting an end to the Actions, not only of the senses, but even 
of the vital forces (prana) themselves, by entering into a 
complete mental absorption (samadhi), and remaining steeped 
in the joy of the Atman. Now, if these are compared with a 
Yajfia, then, in the first kind of Yajfia, the limit (samnyamana) 
which is placed on the senses becomes the Fire (agni); 
because, by working out the simile, all that enters the limit 
may be said to have been offered into the Fire. Similarly, in the 
second kind of Yajfia, the organs themselves, and in the third 
kind of Yajfhia, both the organs and the prana (vital forces) are 
compared with the material offered up as a sacrifice-offering, 
and the Control of the Atman (atmasamyamana) becomes the 
Fire. There are, besides, others, who only perform the 
Pranayama (i.e., control of the Prana (life) in the shape, of the 
breath ~Translator.); and these are described further on in the 
29th stanza. This idea of symbolically extending the original 
meaning of the word 'yajfia', namely, 'a sacrifice of various 
materials', and making it include religious austerities (tapa), 
Renunciation (samnyasa), Mental absorption (samadhi), 


control of the prana or breath (pranayama ), and other means 
of getting merged into the Blessed Lord, has not been 
mentioned for the first time in the Gita. In the 4th chapter of 
the Manu-Smrti, where the state of the house-holder is being 
described, after stating that no house-holder should give up 
the five principal sacrifices (maha-yajiia) prescribed by the 
Smrtis, namely, the Rsi-yajfia, the Deva-yajiia, the Bhuta-yajfia, 
the Manusya-yajiia, and the Pitr-yajfia, it is stated that many 
persons "sacrifice the speech into the organs, or the Prana 
(life) into the speech, or ultimately even propitiate 
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the Paramesvara by a Jhana-yajfia (that is, the sacrifice by- 
Knowledge, or sacrificing everything into the sacrificial fire of 
Knowledge ~Translator.)", (Manu. 4.21 — 24). Considering-the 
matter from the historical point of view, it can be seen that 
when the sacrifice of wealth of various kinds prescribed in the 
Sruti-texts for propitiating Indra, Varuna, and other deities fell 
into disuse, and the devices of attaining the state of the 
Paramesvara by Patafijala-yoga, Sarnnyasa, or Metaphysical 
Knowledge came more and more into vogue, the meaning of 
the word 'Yajfia' was widened, and it was made to symbolically 
include all the various devices of obtaining Release. The 
principle at the root of this is the tendency to indicate 
subsequent religious methods by the same technical terms as 
had come to be formerly accepted in the religion. Whatever 


may be the case, it is clear from this exposition in the Manu- 
Smrti, that this idea had acquired general acceptance before, 
or at any rate at the same’ time as, the Gita.] 


FATMEA AM ARTAMETATAL | 
TATA M LA AAA: AUTAAT: Il 4.28 Il 
aT Eat WT WSU TATA | 
WTA STEM WTA: I 4.29 I 


(4.28) In this way, some Yatins observing severe vows (that is, 
persons who have acquired mental control) perform the 
sacrifice of wealth; others perform the sacrifice by austerity, 
others by Yogic practices, others by svadhyaya (that is, by 
observing the ritual prescribed for one's own caste), and 
others by Jiiana (i.e., Knowledge ~Translator.). 


(4.29) Others taking to pranayama , and controlling the 
movements of the prana (outgoing breath ~Translator.) and 
the apana (incoming breath ~Translator.) breaths, sacrifice the 
prana-breath into the apana-breath, while others sacrifice the 
apana-breath into the prana-breath. 


[The idea conveyed by this stanza is that performing the 
Pranayama (breath-control) according to the Patafijala Yoga is 
a kind of Yajfia. As this Yajfia in the form of 
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the Patafjala-Yoga has been mentioned in the 29th stanza, the 
words 'sacrifice by Yogic practices’ ('yoga-yajiia’) in the 28th 
stanza must be taken to mean the Yajfhia according to Karma- 
Yoga, The word 'prana’ in the term 'pranayama' usually 
indicates both the Svasa (inhaling) and the ucchvasa (exhaling) 
of the breath; but when a distinction is made between 'prana' 
and 'apana’, the word 'prana' means the ‘out-going’ breath, 
that is to say, the 'ucchvasa ' breath; and the word ‘apana' 
means the 'incoming' breath (Ve. SU. Sam. Bha. 2.4.12; and 
Chandogya Sam. Bha. 1. 3. 3). It must be borne in mind that 
these meanings of the words 'prana' and 'apana' are different 
from their ordinary meanings. Taking these meanings, when 
the prana, that is, the exhaled breath or the 'ucchvasa' has 
been sacrificed into the apana, that is, the intaken breath, the 
pranayama which is performed, is known as the 'puraka'; and 
conversely, when the apana has been sacrificed into the prana, 
the pranayama which is performed is named 'recaka’. When 
both the prana and the apana axe controlled or stopped, the 
pranayama which is performed is named 'kumbkaka'; now 
there remain besides these, the three breaths named vyana, 
udana, and samana. Out of these, the breath 'vyana' is located 
at the meeting point between the prana and the apana, and 
comes to be used when one has to perform actions requiring 
force, when one partially controls the breath, such as, in 
drawing a bow or lifting up weights etc. (Chan. 1.3.5), The 
udana breath is the one which leaves the body at the moment 


of death (Prasna. 3.7) and the samana breath is the breath 
which continually takes food-juices to every part of the body 
(Prasna. 3.7). These are the ordinary meanings of these various 
kinds of breath according to the Vedanta-Sastra; but in some 
places even quite different meanings are intended; for 
example, in the 212th Chapter of the Vana-parva of the 
Mahabharata, quite different characteristics are mentioned of 
the prana and other breaths; and 'prana' is explained as 
meaning the breath in the head, and the apana is described as 
meaning the breath which escapes downwards from the body 
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(Prasna. 3 —5 and Maitryu. 2 — 6). According to the above 
stanza, the breath which is controlled is said to be 'sacrificed' 
into the other kinds of breath] 


ae AAMT: WOM ear | 

aastad Uslael UAT: | 4.30 Il 
FARTS AT TEA TATA | 

AE MPISEAIAED HASA: HEATH II 4.31 Il 


(4.30) Others still moderating their food, sacrifice the prana 
(vital airs) into prana itself. All these being sin-diminished as a 
result of sacrifice, and (being) well-versed in sacrifice, 


(4.31) and partaking of the amrta (food), which remains over 
after the sacrifice, attain the eternal Brahman. The non- 


performers of sacrifice have not (success even in) this world;. 
how then, O KuruSrestha, (can they obtain) the next world? 


[ In short, although the performance of Yajfias is the duty of 
every human being, according to the directions of the Vedas, 
yet, it is not that this Yajfia is only of one kind. Whether one 
performs Pranayama, or religious austerities, or the reading of 
the Vedas, or the Agnistoma-yajiia, or the Pasu-yajiia 
(sacrificing animals), or throws til, rice, or clarified butter into 
the fire, or performs worship, or performs the five domestic 
sacrifices (grha-yajiia), such as, naivedya (food offered to 
household gods), vaisvadeva (food offered into the fire), etc., if 
one has destroyed the Attachment for the Fruit of Action, all 
these become Yajiias in the wider meaning of the word; and 
then, all the doctrines of the Mimamsa school relating to the 
partaking of what remains after the performance of the Yajiia, 
become applicable to each of them. The first of these rules is 
that 'no Action performed for the purpose of a Yajiia has a 
binding effect'; and that rule has been mentioned above in the 
23rd stanza (See commentary on Gi. 3.9). The second' rule is, 
that every householder should partake of food in the company 
of his wife, after he has performed the five principal sacrifices, 
and given food to guests, beggars etc., and that when a person 
lives in this manner, the house- 
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holder-state becomes profitable, and leads to a happy state 
after death. It has been stated in the Manu-Smrrti, and in other 
Smrtis, that every house-holder should always become a 
‘vighasast' (i.e., one who eats the vighasa ~Translator.), and 
‘amrtasT’ (i.e., one who eats the amrta ~Translator.), after the 
word 'vighasa' has been defined as meaning ‘whatever 
remains, over after the guests have eaten’, and the word 
‘amrta' has been defined as meaning ‘that which remains over 
after the performance of the Yajiia’; cf., "vighasarmm 
bhuktasesam tu yajfiasesam athamrtam" —Manu, 2.285 (See 
Gt. 3.13 and Gita. Ra. p.403). The Blessed Lord now says that 
this rule which applies to the ordinary domestic sacrifices also 
applies to all the various Yajfias mentioned above. Not only is 
any act performed for the purpose of a Yajfia not binding, but 
if any portion of these acts, which remains over after the 
performance of the Yajfia, is utilised by one for his own use, 
even that is not prejudicial. (See Gita Ra. Chapter XII p.535 
bottom). The last sentence in this stanza, namely, "the non- 
performers of sacrifice have not (success even in) this world", 
is fraught with deep meaning and is important. It does not 
mean only that in the absence of the Yajfias there is no rain, 
and that in the absence of rain, the course of life on this world 
cannot go on; but, taking the word 'Yajfia' in its wider 
meaning, the social principle, that unless everyone sacrifices 
something or other dear to him, the ordinary course of the 
world cannot go on, by all getting equal opportunities, is 
necessarily included in it. For instance, the Western socialistic 


doctrine that unless everyone controls his own freedom of 
action, all others cannot enjoy equal freedom of action, is an 
example of this principle; and if the same meaning, is to be 
conveyed in the terminology of the Gita , one will have to 
speak here in terms of a Yajfia, by saying that 'unless everyone 
to some extent performs a Yajiia of his Freedom of Action, the 
course of life on this world cannot go on'. When the Yajiia has 
thus been made the foundation of the entire social structure 
by thus giving it an extended and wide meaning, it need not be 
said in so many words that the social arrangement will not 
continue; 
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properly, unless every human being learns to perform these 
Yajfias as pure duties. ] 


ua selaar sat ferret AEH He | 
HAMA Maas Aca AEA Il 4.32 II 


(4.32) In this way, various kinds of Yajfias, are always taking 
place in the mouth of the Brahma; know that all these arise 
from Karma; when you have acquired this Knowledge, you will 
obtain Release. 


[The Yajfias of physical materials prescribed by the Srutis, such 


as, the 'jyotistoma' etc., are performed by throwing oblations 
into the Fire; and as the sacrificial fee is supposed to be the 


mouth of the gods, these sacrifices are stated by the Sastras to 
reach the various deities. But, someone may raise the doubt 
that since the symbolical Yajhas mentioned above are not 
performed in Fire, which is the mouth of the gods, how can 
merit be acquired by performing them? Therefore, in order to 
remove this doubt, the Blessed Lord now says that these 
Yajfias are performed into the mouth of the Brahman itself. 
The purport of the second part of the stanza is that he who 
understands this extended meaning of the performance of a 
Yajfia, and does not understand that word in the narrow 
meaning given to it by the Mimamsa school, does not remain 
narrow-minded, but is enabled to understand the form of the 
Brahman. The Blessed Lord now explains which is the most 
superior of all these kinds of Yajiias —] 


TUGouA Maa saa: THAT | 
aa Hated wel ary aaa Il 4.33 Il 


(4.33) O Parantapa! the jAana-maya yajiia (that is, the Yajfia 
performed by sacrificing everything into the Fire of Realisation 
~Translator.) is better than the dravya-maya yajfia (that is, the 
Yajfia, performed by sacrificing materials ~Translator.); 
because, O Partha! all Actions of all kinds are ultimately 
merged in Jiana. 

[The word' Jhana-yajfia' has occurred twice later on in the Gita 
(Gr. 9.15 and 18.70). The Yajfia of materials 
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performed by men, is performed by them for attaining the 
Paramesvara. But one cannot attain the Paramesvara, unless 
one is acquainted with His form. Therefore, the method of 
acquiring the Knowledge of the form of the Paramesvara and 
of attaining the Paramesvara by leading a course of life which 
is consistent with that Knowledge, is known as the ‘JAana- 
yajfia’. This Yajfiia is mental, and is performed with the help of 
the Reason, and it is naturally considered more worthy than 
the Yajfia of wealth. This Jiiana included in the Jhana-yajiia is 
of supreme importance in the Science of Release; and it is the 
firm doctrine of the Gita that (i) all Karma is destroyed by 
means of this Jiiana; that, (ii) in any case the Jhana of the 
Paramesvara must ultimately be obtained; and that, (iii) there 
is no Release except by the Acquisition of Jiiana. Nevertheless, 
| have proved in detail in Chapters X and XI of the Gita-Rahasya 
that the words "all Actions of all kinds are ultimately merged in 
JAana" in this stanza are not to be understood as meaning that 
‘after a man has acquired JAana, he may give up Karma’. The 
Gita preaches to everybody that (i) all Actions must be 
performed as a matter of duty for universal welfare, though 
they may not be needed for one's own self; that, (ii) as all 
these Actions are performed with Jiiana, that is, with an 
equable Reason, the person, who performs them, is , not 
affected by the merit or sin of that Action (see, stanza 37 


later); and that (iii) as this Jiiana-yajfia leads to Release, one 
must perform the Yajfia, but with Jhiana, and with a desireless 
frame of mind.] 


g§ disle WNIT WRIT TAT | 
STAI To AMT MA EATAgTA: I 4.34 UI 
asacal A UAAeHSs areata WTSe | 

UT AAAI TEACH AA ARE Il 4.35 I 


(4.34) Remember that, philosopher-Jianins will, by your 
offering obeisance (to them ~Translator.), and questioning and 
service, teach you that JAana, 

(4.35) by having acquired which, O Pandava! you will not again 
be overcome by mental 
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confusion in this fashion, and by means of which Knowledge, 
you will come to see everything created as located in your-self 
and ultimately in Me. 


[ There is a reference here to the Knowledge of the identity of 
the Atman with all created beings, that is, to seeing the entire 
creation embodied in oneself, and seeing oneself embodied in 
the entire creation, which has been dealt with later on (Gi. 
6.29). As the Atman (Self) and the Bhagavan (Blessed Lord) are 
fundamentally uniform, the entire creation is comprehended 


in the Atman, that is, ultimately, also naturally in the 
Bhagavan, or the Blessed Lord; and the-three-fold distinction 
between the Atman (one's Self), the rest of the creation, and 
the Blessed Lord, naturally dis-appears. It is, therefore, said in 
the Bhagavata-purana, in describing the Bhagavad-bhakta (the 
devotee of the Blessed Lord) that "that man is the best 
Bhagavata or devotee of the Blessed Lord, who sees the entire 
creation in the Blessed Lord and in himself" (Bhag. 11.2. 5). See 
the further explanation of this important principle of the Gita 
in Chapter XII of the Gita-Rahasya (pp.543 to 555); and also in 
Chapter XIII, from the point of view of Devotion (pp.600 — 
601).] 


ar zeta waa: sara: WIhAA: | 

aa aaa SS Grae Il 4.36 Il 
aaa ataishaderacedsst | 
WAI: TAHA AeAATHeT AA Il 4.37 ll 


(4.36) Even if you are a sinner, greater than any other sinner, 
you will sail over the whole sin by (this) ship of JAana. 

(4.37) Just as the kindled fire reduces to ashes (all) fuel, in the 
same way, O Arjuna! (this) Jiiana-formed Fire reduces to ashes 
(the prejudicial or unprejudicial binding force of) all Action. 

[ The Blessed Lord has described the worth of Jhiana. HE now 
explains how this JAana can be acquired ] 


gga fe aaa aaa Uleate frac | 


aceay Gnas: Brera arate Il 4.38 1 


(4.38) There is nothing indeed in this world so holy as 
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Jiana. That Jana is automatically acquired in course of time 
by the person who has mastered the Yoga (that is, the Karma- 
Yoga). 

[The word ‘Action’ in the 37th stanza means 'the binding force 
or effect of Karma or Action' (Gi. 4.19). Acquiring Knowledge 
by means of desireless Actions, which one has started by one's 
Reason, is the principal means of acquiring Knowledge, or the 
means accessible to Reason (buddhi); but, for those who 
cannot acquire Knowledge in this way by their own Reason, 
the Blessed Lord now prescribes the other path, namely, the 
Path of Faith —] 


Terao We Aca: Aare: | 

WT Ceca UT MCAT EST II 4.39 I 
(4.39) That person having Faith, who, having acquired control 
over the senses, pursues this Knowledge, (also) acquires it; and 


when he has acquired Knowledge, he immediately after-wards 
experiences the highest peace. 


[In short, that Knowledge (Jiiana), and the tranquility (Santi) 
which is acquired by means of the Reason (buddhi), is also 
acquired by Faith (Sraddha). But he who has neither Reason 
nor Faith —] 


AATAAT AAT AACA eeale | 
ae aenisfet A WT A GES PACHA: Il 4.40 II 


(4.40) But (he) who has himself neither Knowledge nor Faith, 
such a doubter is utterly destroyed. For the doubter, there is 
neither this world, nor the next, nor any happiness 
whatsoever. 


[The Blessed Lord has shown two ways of acquiring 
Knowledge, namely, (i) one's own Reason and (ii) Faith. HE 
now explains the respective uses of the JAana-Yoga and the 
Karma-Yoga, and summarises the whole subject-matter —] ' 


§§ ATS ACAHAT MATa AAT AA | 
aaaed A HAT Pasar aT I 4.41 Il 


(4.41) O Dhanafijaya! Actions cannot bind the atma-jfanin 
(Self-Realiser ~Translator.) who has cast off Karma (that is, the 
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whose doubts have been annulled by means of Jiana. 


CRATE SEA AAMT CA: | 


fegcad 7 UMA UNTANATSIATS AAT II 4.42 I 


(4.42) Therefore, cutting off with the sword of Knowledge, this 
doubt, which has arisen in your heart as a result of Ignorance, 
take shelter, in the (Karma-) Yoga, (and) O Bharata! stand up 
(and fight). 

[ Just as in the ISAvasyopanisad (Isa. 11; Gi. Ra. Ch. VI, p.501), 
after shortly showing the respective uses of vidya and avidya, a 
direction has been given to act without giving up either vidya 
or avidya, so in the Gita, in these two stanzas, after shortly 
showing the respective uses of Jfiiana and (Karma-) Yoga, the 
advice has been given to Arjuna to perform Action with the 
joint help of JAana .and Yoga. The respective uses of these two 
are that when a man performs Action by the Desireless JAana- 
Yoga, the binding effect of Karma (Action) is destroyed, and it 
does not obstruct Release; and as a result of Jiiana, all doubt 
or mental confusion is annihilated, and one attains Release. 
Therefore, the ultimate and final advice to Arjuna is, that he 
should not seek the protection of either Karma alone, or of 
JAana alone, but should make use of both, and fight. It has 
been shown in the Gita-Rahasya (Ch. Ill, p.80) that because 
Arjuna has to stand up and fight here by taking shelter or 
protection from Yoga, the word 'Yoga' must here be 
interpreted as meaning the Karma-Yoga. This fusion of JAana 
and Yoga, is also again referred to later on in the Gita (GT. 
16.1), in de-scribing the characteristics of 'godly endowment' 
(daivi sampatti), by the words "jAana-yogavyavasthitih".] 


git Seared TEA ATI 
HS TATAS ATHHS AAI AH Aarseara: I 
4 ll 


Thus ends the fourth chapter entitled the Jhana-Karma- 
SAMNYASA Yoga in the dialogue between Sri Krsna and 
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Arjuna on the Yoga included in the Science of the Brahman 
(that is, on the Karma-Yoga), in the Upanisad sung (that is, 
told) by the Blessed Lord. 


[ It must be borne in mind that the word 'samnyasa' in the 
phrase 'jhana-karma-samnyasa' is not literal karma-tyaga 
(Abandonment of Action), but is the Desireless 'sarnnyasa' or 
the 'Dedication' of all Action to the Paramesvara; and the same 
explanation has been given later on in the beginning of 
Chapter XVIII.] 


—:0:— 
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CHAPTER V — SAMNYASA-YOGA. 


Uaats eae: 


CHAPTER V. 


[In this chapter, has been given the clear answer of the Blessed 
Lord to the doubts likely to be raised by the followers of the 
Path of Renunciation to the doctrines laid down in Chapter IV, 
after expressing those doubts through the mouth of Arjuna. If 
Jfiana is the ultimate resolution of all Action (4.33); if all Action 
is destroyed by Knowledge (4.37); and if the sacrifice into 
Knowledge is superior to the sacrifice of wealth (4.43), then, 
why has the Blessed Lord, after saying in the second chapter 
that "it is most meritorious for a Ksatriya to fight the battle 
prescribed by his religion" (2.31), summarised the fourth 
chapter by paying " therefore, stand up to fight, taking shelter 
in the Karma-Yoga" (4.42)? To this the reply of the Gita is that 
what is needed is the fusion of (i) Knowledge, which is 
necessary for Release, by removing all mental confusion and of 
(ii). Karma, which cannot be escaped from, and which though 
not necessary for Release, is yet necessary for Universal 
Welfare (4.41). But, even to this an objection may be raised to 
the effect that, if both the Karma-Yoga and the Samkhya-Yoga 
are proper according to the Sastras, why should not a person 


adopt the Samkhya-Yoga and abandon Action, if that pleases 
one better? Needless to say, there must be made a clear 
decision as to which of these two paths is the better one; and 
as Arjuna was seized with the same doubt, he now raises the 
following question, in the same way as he had raised the - 
question in the beginning of the third chapter-] 


anit var 

gg erat HAT HOT TAIT A eeare | 

Urge Udaite Ta ale AAAI 5.1 Il 
(5.1) Arjuna said:—O Krsna! once you say that the Path of 
Renunciation is superior, and again that Karma-Yoga (that is, 
the path of continuing to perform Action) is superior; 
therefore, tell me definitely that one, of these 
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two, which is really sreya, (that is, more praiseworthy). 


PATaqarst 


~~) 


ware: eines FAT | 
dared SHearearcHaann faeTeAs 15.2 


The Blessed Lord said:— 


(5.2) Karma-samnyasa and Karma-Yoga, both these (paths or 
Nisthas) are nihsreyasakara (that is, producing Release); but, 


(that is, though both may be of the same value from the point 
of view of Release), the worth (that is, the efficacy) of Karma- 
Yoga, out of these two, is greater than that of Karma- 
Samnyasa . 

[This question and answer are both unambiguous and clear. 
The word 'sreya' in the first stanza means 'more praise- 
worthy’, or, better; and, to the question of Arjuna about the 
relative value of the two courses, the reply of the Blessed Lord 
is, "karma-yogo visisyate", that is "the Karma-Yoga is the 
better (path) ". Nevertheless, as this doctrine is not consistent 
with the Samkhya theory, that a man must abandon or make a 
literal Sarnnyasa (Renunciation) of Action, after he has 
acquired Knowledge, some commentators, have taken hold of 
the word 'visisyate', and contented themselves with saying 
that that was a mere hollow praise of the Karma-Yoga by way 
of an arthavada, after they had ineffectually struggled to twist 
this plain-meaninged question and answer; and saying, that 
the true intention of the Blessed Lord was not to praise the 
Karma-Yoga! If it was the opinion of the Blessed Lord that 
there should be no Action after the acquisition of Knowledge, 
could He not have replied to Arjuna that: "out of these two 
paths, the Path of Renunciation is the better one "? But, as 
instead of doing so, the Blessed Lord, after saying in the first 
part of the second stanza that, "the paths of performing Action 
and abandoning Action, are both equally productive of 
Release", uses the word 'tu’, that is, 'but' , in the second part 
of the stanza and unambiguously lays down the doctrine that, 


‘tayoh’, that is, 'out of these two paths’, "the path of 
Performing 
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Action is more praise-worthy (Sreya) than the path Abandoning 
Action", it is clearly proved that He -was of the opinion that in 
the siddhavastha (state of Perfection), the Jianin must still go 
on performing desirelessly, till death, as a duty, and for 
Universal Welfare, the same-selfless Action, which he was 
performing in the 'sadhanavastha' (the state of Perfecting) for 
acquiring-Knowledge. The same meaning has been made clear 
in. Gita 3.7, and the term 'visisyate' has also been used there; 
and in the next stanza, that is, in Gita 3.8, the words. "Action is 
superior to Inaction" were again clearly repeated. Now, it is 
true, that there are descriptions in several places in the 
Upanisads (Br. 4.4.22) to the effect, that Jfianins (those, who 
have acquired Knowledge) roam, about begging, without 
having any ‘lokaisana ' (desire for society), or 'putraisana’ 
(desire for children). But, it has. not been stated in the 
Upanisads that this is the only path, which can be followed 
after a man has acquired. Knowledge, and that there is no 
other path. Therefore, it. is not proper to attempt to 
harmonise the Gita with the above-mentioned sentences from 
the Upanisads. The Gita does not say that this Path of 
Renunciation described in the Upanisads is not productive of 
Release. But, the firm doctrine of the Gita is, that though the 


Karma-Yoga and Renunciation are both equally productive of 
Release, that is to say, though, from the point of view of 
Release, the effect of both is the same, yet, considering the 
course of life in the world, the better or more praise-worthy 
path is-to continue to desirelessly perform Action even after 
one has acquired Knowledge. This interpretation of mine is-not 
the one which has been accepted by the majority of 
commentators; and, they have treated the Karma-Yoga as 
secondary; but, in my opinion, these interpretations of the 
commentators are not plain and straight-forward; and, as | 
have given a detailed statement of my reasons for my 
interpretation in Chapter XI of the Gita-Rahasya (pp.420 to 
431), | shall not take up space here by saying more about it. 
After the Blessed Lord had thus given His clear decision as to 
which of the two paths is more praise-worthy, 
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HE now proves that though these two paths might appear 
different to people in ordinary life, yet, they are not essentially 
different—] 


gga: a casa at a aha 4 area | 
feral fe Aeratel Ta SeacwAeAT II 5.3 Il 
aera arate: waetra A alts: | 
vHacaead: Veaaaead Hel 5.4 Il 


UcaHeA: Wea La TST TEAS | 

Ud aet F UT a a: Teak A: ward 5.5 
Ga Fela TSATTAANTA: | 

antaht Aad Aces I 5.6 I 


(5.3) He, who does not hate (anything) and who does not 
desire (anything), that man should be looked upon as a 
‘permanent ascetic' (though he might be performing Action); 
because, O Mighty-armed Arjuna! he, who has. been liberated 
from the pairs of Opposites (such as, pain and happiness, etc.), 
is, without effort, liberated from (all) the bonds (of Karma). 
(5.4) Fools say that Samkhya (Karma-Samnyasa) and Yoga 
(Karma-Yoga) are different; the learned do not say so; if any 
one path is properly followed, the result of both is achieved. 


(5.5) That (Released-) state, which is reached by the (followers 
of the) Samkhya (Path), there too do the Yogins (that is, the 
Karma-Yogins) go; he who sees that the (two paths of) 
Samkhya and Yoga are (in this way) the same, may be said to 
have seen (the true principle). 


(5.6) Even Renunciation, O Mahabaho! is difficult to achieve, in 
the absence of Yoga, (that is, in the absence of Karma). That 
sage who has become steeped in the Karma-Yoga, is not long 
in attaining the Brahman. 


[A clear and exhaustive explanation has been given later on 
from the seventh to the seventeenth chapter of the Gita as to 
how the same Release can be obtained by Karma-Yoga, that is, 


by not abandoning Action, as can be obtained by the Samkhya- 
Yoga. All that is intended to be said for 
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the present is, that as there is no difference between the two 
paths from the point of view of Release, it is not proper to 
magnify the difference between these two paths, which have 
been in vogue from times immemorial, and to quarrel about it; 
and the same logical argument has been repeated over and 
over again later on (See QI. 6.2 and 18.1, 2; and my 
commentary on it). The stanza "ekarn samkhyam ca yogam ca 
yah pasyati sa pasyati" has appeared twice with slight 
alterations in the Mahabharata (San. 305.19; 316.4). Though 
Jiana is considered of supreme importance in the Path of 
Renunciation, that JAana is not perfected unless Action is 
performed; and though in the Karma-Yoga, Action is 
performed, yet, one does not fail to reach the Brahman by it, 
since such Action is performed with the help of Jhiana (Gr. 6.2); 
then, where is the sense of raising a cry that these two paths 
are different? If it is said that the performance of Action has in 
itself a binding-effect, the Blessed Lord says that such 
objection does not apply to Action performed desirelessly —] 


gg anraent fasrarcar fafsrarcar ferafera: | 
SAAT Haar AF ferreaAd 5.7 


aa feefcaeeita Get aaa dealer | 
FASTA CPM A TAL T eG CATHLATTT II 5.8 Il 
FATT AT TET AAT AAT AT | 
errata added sft aertils.9 I 


(5.7) (He,) Who has become steeped in the (Karma-) Yoga, 
whose conscience is pure, who has conquered his Mind and his 
senses, and whose Atman has become the Atman of all 
created beings, remains untouched (by the merit or sin of 
Action), though he performs (all Actions). 


(5.8) (He,) Who has understood the basic principles, and is 
steeped in the Yoga, should realise that: "| do not do 
anything"; (and) in seeing, hearing, touching, smelling, eating, 
walking, sleeping, breathing, 

(5.9) speaking, excreting, taking, opening the eye-lids, and 
closing them, (should act) believing that (merely) 
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the senses are acting with reference to their respective 
objects. 


[The last two stanzas form one sentence; and the various 
Actions described in them are the Actions of the different 
organs of the body; for instance, excretion is the action of the 
anus; taking, that of the hand; moving the eye-lids, "that of the 


Vital Airs; seeing, that of the eyes, etc. "| do not do anything" 
does not mean that one should allow one's senses to do what 
they want. What is meant is that when once one has lost the 
egotistical sense of 'l', the unprompted senses are not capable 
of performing any evil action of their own accord, and remain 
under the control of the Atman. In short, even if a man 
becomes a Jhanin, the organs of breathing etc., will continue 
to perform their respective functions. Nay, even remaining 
alive for a fraction of a second is in itself an Action; then, 
where remains the difference that the JAanin, who follows the 
Path of Renunciation, gives up Action, and that the Karma- 
Yogin performs Action? Both are bound to perform Action. 
But, as the same acts cease to have a binding effect when the 
Attachment based on Egoism has been discarded, giving up the 
Attachment remains the only basic principle; and the Blessed 
Lord now further amplifies the same idea-] 


FEAT MT HAM AF cpeca Hels A: | 
fercad A A WT VaTAAaTeAAT II 5.10 I 
BT AAA Tee HaciherzaRey | 

aint: BH baled GF CoFcaACHMSS II 5.11 I 


(5.10) He, who performs Actions, dedicating them to the 
Brahman and unattachedly, to him sin does not adhere 
(touch), just as water does not adhere to the leaves of a lotus- 
plant. 


(5.11) Therefore, the Karma-Yogin performs all Actions 
(without entertaining the egotistical notion that he is 
performing them) for Self-purification, unattachedly, by the 
body (merely), or by the Mind (merely), or by the Reason 
(merely), and even by the senses merely 
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[The words 'Body', 'Mind', and 'Reason' in this stanza have 
been used with reference to the bodily (kayika), vocal. (vodka) 
and mental (manasika) divisions of Action. Although the 
adjective 'kevalaih' (merely) is placed, in the original, behind 
the word 'indriyaih' alone, it also applies to-the words 'Body', 
‘Mind’, and 'Reason' (GI. 4.21). Therefore, in my translation, | 
have placed it behind all the other words, as behind the word ' 
Body '. The meaning is, as explained in the 8th stanza above, 
that if a man performs any act, which is merely bodily (kayika), 
or merely vocal (vacika), or merely mental (manasika), giving 
up-egoism, and without any Attachment to the Fruit of Action, 
he does not incur any sin (See Gita 3. 27; 13. 29;. and 18. 16). 
When there is no egoism, all the Action which is performed is 
merely the Action of the organs; and as the Mind and the 
other organs are only the evolutes (vikara) of Prakrti, the doer 
does not incur the binding effect of such Action. The Blessed 
Lord now proves this doctrine according to the Sastras —] 


ae: Bathe coaca MPa Ao | 


Aah: BAST Hel Behl Maa Il 5.12 Il 
SASH Ata Gaesed TE atl | 
Aagit We Bet Aa Haat SAA 5.13 


(5.12) He, who has become 'yukta' (that is, Yoga-yukta), (that 
is, steeped in Yoga ~Translator.) gives up the Fruit of Action 
and attains the final complete tranquility; and the 'ayukta’' 
(that is, one who is not Yoga-yukta), becoming attached to the 
Fruit, as a result of kama (that is, of desire), becomes bound 
(by-the merit or the sin). 


(5.13) The embodied (man), who has controlled the senses, 
renouncing all Actions mentally (not literally), inhabits happily 
this (body-) city with its nine, entrances, doing nothing and 
causing nothing to be done. 


[That is to say, he realises that the Atman is a non-doer, and 
that the entire activity is of Prakrti; and therefore, he lives 
quietly, or in a state of indifference (See Gita 13.20 and 18.59). 
The two eyes, the two ears, the two nostrils,. 
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the mouth, the opening for urinating, and the anus are looked 
upon as nine openings or doors of the body. The Blessed Lord 
now gives a metaphysical explanation of the fact that the 


Karma-Yogin remains 'yukta', though he is performing 
Actions-—] 


gg at bdcd THAN ces Gold WH: | 
A PaHASANT CaMTaAET WaT I 5.14 I 
aad Feahicrt + ta apd fey: | 
aad At TA Heated GKea: 115.15 


(5.14) The prabhu (that is, the Atman or the Parameésvara) 
does not create either the capacity of men for Action, nor their 
Actions, nor the attendant Fruit of Action (accruing to the 
doers). Inherent nature, (that is, Prakrti) performs 
(everything). 

(5.15) The vibhu (that is, the all-pervading Atman or 
Paramesvara) does not acquire either the merit or the sin of 
anybody. As Knowledge is covered by the covering of 
ignorance (that is to say, as a result of Maya), all created 
beings are confused. 


[The principle involved in both these stanzas is originally from 
the Samkhya philosophy (See Gita-Rahasya pp.222 to 224). 
But, as according to Vedantists, the Atman = the Parameésvara, 
they extend the principle that 'the Atman is a non-doer' to the 
Paramesvara. The Samkhyas look upon Prakrti (Matter) and 
Purusa (Spirit) as the two fundamental principles, and look 
upon the Prakrti as the active agent and the Atman as inactive; 
but the Vedantists go even beyond that, and say that the root 
of both Purusa and Prakrti is a quality-less Paramesvara, who is 


a Non-Boer (udasin) like the Atman of the Samkhyas; and that 
the entire activity is of Maya or of Prakrti (Gi. Ra. p.369). The 
Blessed Lord now explains that the ordinary man does not 
understand these things on account of Ignorance; and that, as 
the Karma-Yogin understands the difference between the Doer 
and the Non-Doer, he remains unscathed, notwithstanding 
that he performs Action-] 
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gg att C aaa ATT AUSTTATCAT: | 
Tae WTA ATTA Il 5.16 II 
ASAT AACA ACOTEATATT: | 
Tea AAA AHeAM: | 5.17 


(5.16) But those, whose own such Ignorance has been, 
destroyed by Knowledge, their Knowledge throws light on the 
Highest Principle like the Sun; 


(5.17) and those, whose Reason has become engrossed in this 
Highest Principle, whose Internal Sense (antahkarana) has 
found happiness in. It, and become fixed on It, and devoted to 
It, their sin is-entirely washed away by Knowledge; and they do 
not come, to birth again. 


[The Blessed Lord now gives a further description of the state 
of the 'brahma-bhita' (merged in the Brahman) or 


‘jivanmukta' (Released in this life) state of these Karma-Yogins 
(not Samnyasins), whose Ignorance has thus been destroyed —] 


g§ freaaraares area Wet tea | 

QM Fa yaa a uftsar: arate: | 5.18 II 
Sea deat: at At area fead Aa: | 

Tart fe SA AEA AEATEAEAMT co feyaT: 115.19 Il 


(5.18) Those who have become Pandits (that is, Jfianins), their 
vision is the same towards the Brahmin endowed with. 
Knowledge and humility, as towards a cow, or an elephant, or 
a dog, or a candala. 

(5.19) Those, whose Mind, has thus become steady in a state 
of Equability, conquer the mortal, world, wherever they are 
(that is, without having to wait for death); because, the 
Brahman is faultless and equable; therefore, these persons 
(with an equable Reason) are (always) merged in the Brahman 
(that is, they have become: brahma-bhita already in this 
world). 


[ This is a repetition of the statement in the Upanisads that he, 
who has Realised that the Atman-formed Parameésvara is a 
Non-Doer, and that the entire activity is 
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of Prakrti, has ‘become steeped in the Brahman’ (brahma- 
samstha); and he attains Release, cf. "brahmasamstho 
‘mrtatvam eti" (Chan. 2.23.1). Yet, it is clear from stanzas 1 to 
12 above that, according to the Gita, a man does not escape 
Action even though he has reached this state. This sentence 
from the Chandogyopanisad has been interpreted by 
Samkaracarya so as to support the Path of Renunciation;, but, 
if one considers the anterior and posterior contest in the 
original Upanisad, it will be seen that the greater possibility is 
of this statement having been made with reference to the 
person who performs Actions appropriate to the three stages 
of life, even after having become brahma-samstha; and this 
same import has been very clearly set out at the end of the 
"Upanisad (See Chan. 8.15.1). As this state is reached during 
life after a man has attained the Knowledge of the Brahma 
(brahma-jfhana), it is called the 'jivan-muktavastha' (state of 
being Released in life), (See Gi. Ra. Ch. X, pp.413 to 415). This is 
the highest pinnacle of Metaphysics, and the Yoga devices, 
such as, the control of the mental tendencies (citta-vrtta- 
nirodha) etc., by which this state can be reached, are explained 
at length in the next chapter. This chapter contains only a 
further description of this state.] 


TUS CHT WT ASAT AAA | 
Raratereyel aentaareatt fear: 15.20 1 
TETRA HIC faracarcay Ad TSA | 
FT FEAINTAHICA TAAAAALAT U1 5.21 Il 


(5.20) One should not become glad because one has got the 
priya (that is, the desired thing); nor should one become-, 
dejected, if something undesirable happens. One whose mind 
has (thus) become steady, and who does not suffer from 
mental confusion, such a Knower of the Brahman is (said to 
have become) 'steady in the Brahman. 

(5.21) He (alone), whose mind is not attached to the contacts 
(with the senses) of external objects, (that is, to the enjoyment 
of objects of sense), obtains (whatever) the happiness, which 
pertains to the Atman; and such a person, who has become 
yukta as a 
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result of union with the Brahman, enjoys inexhaustible 
happiness. 


a fe Seagate ANT Faas Ws TI 
aad: BAT A AT WAS AE: 15.22 1 
werd a: ate wresreeaareare | 
areaetaad Vt MT ach: AT AAT AT 115.23 
(5.22) As enjoyments, born of contacts (with external objects), 
have a beginning and an end, they become the cause of 


unhappiness. The wise man, O Kaunteya! does not find 
happiness in them. 


(5.23) He, who has become capable (by control of the senses) 
of bearing in this world, before leaving this body (that is, till 
death), such pain as is born of Desire and Anger, is the 
liberated and the (truly) happy man. 


[This is an expansion and elucidation of the advice of the 
Blessed Lord to Arjuna in the second chapter that he must 
bear pain as well as happiness (GI. 2.14). In Gita 2.14, the 
adjective "agamapayinah" (i.e., 'coming and going') has been 
applied to pain and happiness; whereas, here in the 22nd 
stanza, the word used is "adyantavantah" (i.e., ‘with a 
beginning and an end’); and here the word 'bahya' has been 
used instead of the word 'matra' used there; this stanza (i.e., 
stanza 21) also defines who is to be called 'yukta'. Bearing pain 
and happiness equably, and not avoiding them, is the true 
characteristic of yukta-ness. See my commentary on Gita 2.61.] 


§§ USHA CaS AET AT aASA ALA. a | 

a ant seaart TeaHaisferteesd 115.24 I 
wad TERA: etloTaeeHT: | 

faa AAA: aaNet Cat: 115.25 ll 


(5.24) He who has thus become internally (that is, in his 
conscience) happy (without laying any store by external 
happiness or unhappiness), who has found tranquility within 
himself, and similarly, who has acquired (this) internal light, 
such a (Karma-) Yogin has become Brahman-formed, and 


attains the brahma-nirvana . Release (that is, the Release of 
being merged in and unified, with the Brahman), 


(5.25) Those 
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Rsis, who have lost the sense of duality (that is, who have 
realised the principle that there is only one Paramesvara in all 
places), whose sins have been dissolved, and who have 
become engrossed in achieving the welfare of the entire 
creation by means of Self-control, attain Release in the shape 
of brahma-nirvana. 


Sasa TAT TATA | 

aa aeaat ade farearcHAT Il 5.26 Il 
erp aeaeresasardt way: | 
WOT MAY HA ATA AKA CATT Ul 5.27 Il 
Aa eaA AAS AAI TAT: | 
farceeraeral : Mal Ach Ua A: 115.28 ll 


(5.26) The yatins who are free from Desire and Anger, who are 
self-controlled and possessed of Self-Knowledge, attain the 
brahma-nirvana Release ‘abhitah' (that is, as if it is placed all 
round them, or in front of them; that is to say, wherever they 
are). 


(5.27) That Release-desiring Muni, who keeps outside the 
(painful or pleasing) contacts (of the organs) with external 
objects; who, having fixed his gaze between the two eye- 
brows, and equalised the prana and the apana breaths passing 
through his nostrils, 


(5.28) has obtained control over the senses, the Mind, and the 
Reason; .and, who has become free from Desire, Fear, and 
Anger, may be said to be 'perpetually Released’. 


[It will be seen from Chapter IX (pp.320 and 344) and Chapter 
X (p.414) of the Gita-Rahasya, that this description is of the 
Jivan-muktavastha (state of being Released, while alive). But, 
the assertion of some commentators that it is a description of 
aman who follows the Path of Renunciation is not correct in 
my opinion. "Whether in the Path of Renunciation, or in the 
Path of Karma-Yoga, ‘tranquility’ (Santi) is one and the same; 
and to that extent, this description might apply to the Path of 
Renunciation; this cannot be denied; but, as in the beginning 
of this chapter, the Karma-Yoga has been mentioned as the 
superior path, and again in the 25th stanza, it is stated that 
Jfianins (sages) are engrossed in 
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achieving Universal Welfare, it is clear that this description is 
of the Karma-Yogin Jivan-mukta (Released-in-life) and not of 
the Samnyasin (See Gi. Ra. p.520). To proceed; since, Realising 


the Paramesvara, Who pervades the entire creation, is the 
highest ideal even according to the Path of Action (karma- 
marga), the Blessed Lord finally says that —] 


§§ AHI AAAI Tac aAevacy | 
Mes TAA Scat At wlraHese 115.29 


(5.29) Realising, (in this way), Me, Who am the Recipient, of 
(all) sacrifice and austerities, the Overlord of all spheres-(such 
as heaven, etc.) and the Friend of the entire creation, . he 
attains tranquility. 


ait Arrearage Teatrarat ares 
EUs SATA AA THATS EAA: | 5 I 


Thus ends the fifth chapter entitled SAMNYASA-YOGA in, the 
dialogue between Sri Krsna and Arjuna on the Yoga included in 
the science of the Brahman (that is, on the Karma-Yoga) in the 
Upanisad sung (that is, told) by the Blessed;, Lord. 


—:0:— 
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CHAPTER VI — DHYANA-YOGA. 


WSIS CATA: 


CHAPTER VI. 


{ Thus far it has been proved that, (i) though nothing except 
Knowledge is necessary for attaining Release, the JAanin must 
continue to perform Actions even after the-Acquisition of 
Jfiana, for universal welfare; but that, (ii) he must perform 
these with an Equable Reason, and having given up the Desire 
for Fruit, so that they may not have any binding effect; that, 
(iii) this is known as the Karma-Yoga; and that, (iv) this path of 
life is more praise-worthy than the path of Renunciation of 
Action (karma-samnyasa). Nevertheless, the justification of 
Karma-Yoga is not thereby finished. Already in Chapter III, in 
describing Desire, Anger, etc., the Blessed Lord has explained 
to Arjuna, that these enemies make their home in the organs, 
the Mind, and the Reason of humans, and destroy their 
Spiritual Knowledge (jfiana) as also their Specified Knowledge 
(vijAana), (3.40); and advised him that he should, therefore, 
first conquer these enemies by con-trolling his senses. In order 
that this advice should be complete, it was necessary to 
explain (1) how to acquire control over the senses, and (2) 
what is Spiritual Knowledge and what Specified Knowledge; 


but, in the meantime, the Blessed Lord, in reply to the 
question of Arjuna,. (i) explained to him which path of life, out 
of the paths of Karma-Yoga and Karma-Samnyasa, was the 
better one r (ii) harmonised these two paths of life as far as 
possible; and (iii) showed how the Brahma-nirvana Release 
could be obtain-ed without giving up Action, and by 
performing Action with an unattached Reason. The Blessed 
Lord now starts in this chapter a description of the means by 
which it is possible to acquire this unattached (nihsanga), or 
Brahman-devoted (brahma-nistha) state, which is necessary 
even in Karma-Yoga. Nevertheless, in order that it should be 
clear that this explanation has not been given for preaching 
the Patafjala-Yoga independently, the Blessed Lord, to start 
with, repeats here what has been expounded 
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in the previous chapters, namely that, the true Samnyasin is 
the person, who performs Actions, having given up the Hope 
for Fruit of Action, and not the one, who abandons Action 
(5.3)-] 


ATTA TATA 
§§ AAI: SAHA Ha HA Hella F: | 
a aearet a anit a a Peta ales: Il6.1 
a Sarat weart Ft fate asa | 


qT eaeraedaaea anit walt HAT 116.2 11 
The Blessed Lord said:— 


(6.1) That man is to be called a Samnyasin and a Karma-Yogin, 
who performs (his Sastra-enjoined) duties, without taking 
shelter in the Fruit of Action (that is, not having in his Mind a 
‘home' in the shape of Hope of Fruit). The niragni (that is, one 
who has given up Fire-ritual, such as, agnihotra etc.), or the 
akriya (that is, one who sits absolutely quiet, without 
performing any Action whatsoever), such a man is not (the 
true Samnyasin, or the true Yogin). 


(6.2) O Pandava, understand that what is known as Samnyasa 
is (Karma-) Yoga, because no one can become a (Karma-) Yogin 
unless he makes a Samnyasa (i.e., Renunciation ~Translator.) 
of the samkalpa (that is, of the Hope of Fruit in -the shape of a 
Desireful Reason). 


[ This is only a repetition of the statements made in the 
previous chapters, such as, "ekarn samkhyam ca yogam ca" 
(5.5); or, "there is no Samnyasa except by Yoga" (5.6); or, 
"jfleyah sa nitya-samnyasi" (5.3); and later on, where the 
whole subject-matter has been summarised in Chapter XVIII, 
the very same import is again repeated. In the state of a 
house-holder, one has to maintain an agnihotra (a perpetual 
sacrificial fire), and perform Yajiias, Yagas etc. But, as it was 
not necessary for a person, who had become an ascetic, to 
thus maintain a perpetual fire, it is stated in the Manu-Smrti, 


that he should become niragni (i.e., free from Fire-ritual), and 


live in the forest, and maintain himself by begging, and not 
take part in worldly affairs 
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(Manu. 6.25 etc.). This dictum of Manu has been referred to in 
the first stanza above, and with reference to it, the Blessed 
Lord says that, "becoming 'niragni' or 'niskriya' is not a feature 
of true Samnyasa". True Samnyasa consists in giving up a 
Desireful Reason, or the Hope of Fruit. Sarnnyasa consists in 
the frame of the Mind, and not in the external act of giving up 
the maintenance of the sacrificial fire, or ritual. Therefore, that 
man alone, who gives up the Hope of Fruit, or the samkalpa, 
and thus performs his duties, can be called the true 
Samnyasin. This doctrine of the Gita is different from the 
doctrine of the Smrti-writers; and | have to refer the reader to 
Chapter XI of the Gita-Rahasya (pp.480 — 496), where | have 
clearly shown how the Gita harmonises it with the doctrine of 
the Smrtis. Having in this way explained what true Samnyasa 
is, the Blessed Lord now explains the difference between the 
Actions to be performed in the sadhanavastha, that is, in the 
state before Knowledge has been acquired, and those to be 
performed in the siddhavastha that is, after the Acquisition of 
Knowledge, giving up the Hope of Fruit —] 


§§ ACCA HH BOTA | 
GMMSSET AEA WT: PITA II 6.3 I 


(6.3) To the Muni who desires to become (Karma-) yogarudha 
(that is, enthroned on the Karma-Yoga ~Translator.), Karma is 
said to be the karana, (that is the means); and when that same 
man has become yogarudha (that is, has become a complete 
Yogin), the sama (that is serenity ~Translator.) is said to 
become later on the karana (for the Karma). 


[Commentators have utterly misinterpreted the meaning of 
this stanza. The word 'yoga' used in the first part of the stanza 
means Karma-Yoga; and it is accepted by every-body that, for 
acquiring that Yoga, Karma is the karana, or the means; but 
commentators have interpreted the words, " after having 
become 'yogarudha’', Sama becomes the karana for him", as 
supporting the Path of Renunciation. What they say is: ‘Sama’ 
means 'upasama’ (that 
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is, 'cessation' ~Translator.) of Karma; and he who has acquired 
Yoga must, therefore, give up Karma! Because, according to 
them, the Karma-Yoga is a part (anga), that is, a preliminary 
accomplishment, of Sammnyasa. But, this interpretation is only a 
doctrine-supporting interpretation, and not the correct 
interpretation. For, (1) if the Blessed Lord has stated already in 
the first stanza of this chapter, that that man alone is a true 
Yogin, or yogarudha, who "performs his duty" without taking 
shelter in the Fruit of Action, and that the person who does 


not perform Action (who is an akriya) is not a true Yogin, it 
would be totally illogical to imagine, that the Blessed Lord 
could have in the third stanza advised the Yogin, or the 
yogarudha, to make the sama of Karma, that is, to give up 
Karma. Although it may be the opinion of the Sarnnyasa 
school, that the yogarudha should not perform Action, after 
having attained tranquility, yet, that opinion is not acceptable 
to the Gita; and there is clear advice in several places in the 
Gita to the effect that the Karma-Yogin should, even in the 
State of Perfection (siddhavastha) continue to perform all 
Actions, desirelessly, and merely as duties, and so long as he is 
alive, in the same manner as the Blessed Lord. (Cf. Gi. 2. 71; 3. 
7 and 19; 4.19 -21;5. 7-12; 12. 12; 18. 56 and 57; and Gi. 
Ra. Ch. XI and XIl). (2) The second reason is: How is it possible 
to interprete 'Sama' as meaning the 'sama' of Karma? The 
word 'Sama' appears three or four times in the Bhagavadgita 
(Gi. 10.4; 18.42); and in those places, as also in common 
parlance, it means 'peace of Mind’. Then, why should it be 
interpreted to mean the 'peace or the ending of Karma’? In 
order to get over this difficulty, commentators have, in the 
Paisacya-bhasya on the Gita, treated 'tasya' as being the sixth 
(possessive) case of the neuter gender, and read the line as: 
‘tasyaiva karmanah samah'’, (that is, ' the Sama, which is tasya, 
namely, of the Karma, referred to in the first half of the 
stanza), instead of referring the demonstrative pronoun 
'tasyaiva' in the phrase 'yogarUdhasya tasyaiva' to the word 


‘yogarudhasya'! But, this syntax of the sentence is also not 
plain; because, undoubtedly, the second part of the 
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stanza has been started in order to show the state reached 
afterwards, that is, after he has completed his training, by the 
man studying the Yoga, who has been described in the first 
part of the stanza; therefore, the word 'tasyaiva' cannot be 
interpreted as meaning 'karmanah eva’; and even if that 
interpretation is taken, then, that word should be joined to the 
words 'karanam ucyate', instead of to the word 'sama’. Then, 
the syntax of the sentence will run as follows, namely, 'Samah 
yogarudhasya tasyaiva karmanah karanam ucyate', which 
means, "the Sama' now becomes the karana for the Karma of 
the yogarudha’'. (3) The third reason for rejecting the 
interpretation of the commentators is as follows: according to 
the Path of Sarmnyasa, nothing remains to be done for the 
yogarudha and all his Karma ends in ‘Sama’; and if this is true, 
the word 'karana' in the sentence, "the Sama' becomes the 
‘karana' for the yogarudha", becomes totally meaningless. The 
word 'karana' is always a relative (sapeksa) term. As soon as 
you say 'karana' (means), there must be some 'karya'(effect) of 
it. But, according to the Samnyasa doctrine, there is no more 
any karya left for the yogartdha. If ‘Sama’ is taken as the 
‘karana' , or the means for Release, even that interpretation is 
not proper. Well; if it is said that 'Sama' is the 'karana’, that is, 


the means, for the Acquisition of Knowledge, then, this being a 
description of the yogarudha, that is, of one, who has already 
reached the state of complete perfection, he has already 
acquired Knowledge by means of Karma. Then, of what is this 
‘Sama’, the 'karana'? The commentators of the Samnyasa 
school cannot give any satisfactory solution of this question. 
But, if one considers the matter, disregarding the 
interpretation of the commentators, then, in interpreting the 
second part of the stanza, the word 'karma’' in the first part of 
the stanza comes before the mind by reason of its proximity; 
and then, one gets the interpretation that: as the yogarudha 
cannot escape Action for Universal Welfare (lokasamgraha), 
though he has no self-interest left (Gi. 3.17 — 19), 'Sama' now 
becomes the 'karana' or the means, for him to perform that 
Action. 


p.986. 


The same interpretation is arrived at, if one considers the 
statement in the previous chapter that, "yuktah karma-phalam 
tyaktva santim apnoti naisthikim" (Gi. 5.12), that is, "the Yogin 
attains complete tranquility by abandoning the Fruit of 
Action"; because, in that stanza, 'tranquility' is related not to 
the 'Abandonment of Action’, but to the 'Abandonment of the 
Hope of Fruit'; and it has been clearly stated in that place, that 
the karma-samnyasa, which the Yogin has to perform, has to 
be performed 'manasa’, that is, by the Mind (G1. 5.13); and 


that, by the Body, that is, by the organs of Action, such a Yogin 
must perform all the various Actions. In my opinion, the 
present stanza is an example of what is known in the alankara- 
Sastra (science of Figures of Speech) as the 'anyonya-lankara’, 
as it embodies some strangeness of meaning, or sweetness of 
sentiment as is produced by that alankara; for, after stating, in 
the first part of the stanza, when Karma, becomes the 'karana’ 
of 'Sama' , the latter part of the stanza, states conversely, 
when 'Sama' becomes the 'karana' of the Karma. The Blessed 
Lord says that in the beginning, that is, in the preparatory 
stage (sadhanavastha), Action (Karma) becomes the means 
(‘karana' ) of tranquility (Sama), that is, of Yoga-siddhi; that is 
to say, when a person goes on performing, as far as possible, 
all Actions with a Desireless. Mind, his Mind becomes peaceful, 
and he thereby ultimately attains complete perfection of Yoga 
(yoga-siddhi). But, when the Yogin has become yogaridha 
(steeped " in Yoga), that is to say, when he has reached the 
state of perfection, (siddhavastha), this relation of cause and 
effect between Karma and 'sama' is reversed; and instead of 
Karma being the means of obtaining 'sama’, or its 'karana', the 
‘Sama’ itself becomes the means for the Karma; that is to say, 
the yogarudha, thereafter performs all his Actions merely as 
duties, and without entertaining any Hope of Fruit, and with a 
peaceful Mind. In short, this stanza does not mean that a man 
becomes free from Karma in the state of Perfection; and all 
that the Gita says is that, the relation of cause and effect 
between Karma and ' 'Sama' 
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in the preparatory stage (sadhanavastha) becomes changed or 
inverted in the State of Perfection (siddhavastha), (Gr. Ra. Ch. 
XI, pp.449 to 451). It is nowhere stated in the Gita that the 
Karma-Yogin must ultimately give up Action; nor is it intended 
to say so. It is, therefore, not proper to take some stanza or 
other from the Gita, wherever there is a chance of doing so, 
and hy some stratagem or other to give it a renunciatory 
meaning, That is why the Gita has become so difficult to 
understand for many in these days. The proposition, that the 
yogarudha must continue to perform Actions, is also borne out 
by the definition given in the next stanza.; That stanza is as 
follows —] 


wat fe APrareay aT PACT IST | 
AATHeTS AR ANTESETAEAT II 6.4 Il 


(6.4) Because, when a man does not become attached to these 
objects of sense (such as, speech, touch etc.), nor to Karma, 
and when he makes a Renunciation of all samkalpa (that is, of 
the Hope of Fruit in the shape of a Desireful Reason, and not of 
Action, literally), he is called a 'yogaridha' 

[This stanza may be said to be a continuation of the last stanza 


or perhaps even of the last three stanzas. This clearly shows 
that the Gita advises the Yogartudha to give up not Action, but 


the Hope of Fruit, or the Desireful Reason, and to perform 
Action desirelessly, and with a peaceful frame of mind. The 
words 'samnyasa of samkalpa' appear in the second stanza 
above; and they must be given the same meaning here, as in 
that stanza. Karma-Yoga includes Samnyasa in the shape of the 
Abandonment of the Hope of Fruit, and that man alone is the 
true Samnyasin, or Yogin, or the true Yogarudha who performs 
all Actions, having abandoned the Hope of Fruit. The Blessed 
Lord now says that succeeding in such a Desireless Karma- 
Yoga, or Renunciation of Hope of Fruit, is a matter within the 
control of every man; and if he 
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himself makes the effort, it is not impossible for him to achieve 
it —] 


§§ SECA CATA ATT SAT | 
arcHa Ca areca RTCA: 16.5 Il 
SPEUCAICAEAED AATCHATCHAT SIT: | 
FATA WAC AAACHT WATT 6.6 Il 


(6.5) (Man) should himself bring about his own emancipation; 
one should not (at any time) discourage oneself: because, 
(every man) himself is (said to be) his own bandhu (that is, 
helper), or his own enemy. 


(6.6) Who has himself conquered himself, becomes his own 
helper; but who does not understand himself, acts towards 
himself as his own enemy. 


[ These two stanzas contain a description of the doctrine of 
Free Will (atma-svatantrya), and propound the principle that 
everyone must bring about his own emancipation; and that, 
however powerful Prakrti (Nature) may be, it' is within one's 
own hands to conquer it and to bring about one's own 
betterment (Gi. Ra. Ch. X, pp.383 to 391). In order that this 
principle should be firmly impressed on the mind, it has been 
stated (i) positively, that is, by showing, when the Atman 
becomes one's friend; and again (ii) negatively, by showing 
when the Atman may be said to be one's enemy; and this very 
principle is again referred to in 13. 28. As the word 'atma' has 
three meanings in Sanskrit, namely, (1) the 'antaratman'’, (2) 
one's self, and (3) the Internal Sense, or the Mind, this word, 
‘atma' appears several times in this and the following stanzas. 
The Blessed Lord now explains what result is obtained by 
bringing the Atman under control —] 


§§ ToldIcHA: UMKaeT UTAH SAT: | 
gators aT TAT ATATT ATT: 1 6.7 II 
(6.7) Who has conquered the Atman (that is, his Internal 
Sense), and who has attained tranquility, his 'paramatman' 


becomes samahita (that is, equal and steady) towards heat 
and cold, pain and happiness, honour and dishonour. 
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[ In this stanza, the word 'paramatman' has been used with 
reference to the Atman itself. The Atman within the body is 
ordinarily engrossed in the turmoil of pain and happiness; but, 
when this turmoil has been conquered by means of control of 
the senses, the same Atman acquires the form of a 
‘paramatman'’, or of the 'paramesvara’. It is stated further on 
in the Gita itself (GI. 13.22 and 31) that the Paramatman is not 
some substance, different in nature from the Atman, but that 
the Atman within the body of a man is essentially the 
Paramatman; and even in the Mahabharata, there is a 
statement that — 


atma ksetrajfia ity uktah sarnyuktam prakrtair gunaih | 


tair eva tu vinirmuktah paramatmety udahrtah Il (Ma. 
Bha. San. 187: 24), 


that is, "when the Atman is prakrta , that is, bound by the 
constituents of Prakrti (by emotions, such as, happiness, pain 
etc.), it is called the 'ksetrajfia' or the ‘Jivatman', within the 
body; and when it has become free, from -these constituents, 
the same Atman is called the Paramatman". It will be seen 
from Chapter IX of the Gita-Rahasya, that the same is the 
doctrine of the Non-Dualistic Vedanta. Those who are of 
opinion that the Gita does not support Non-Dualism, but 
supports Qualified Monism (visistadvaita), or pure Dualism, do 
not take the word 'paramatma' here as a single word, but 


break it up into 'param' and ' atma ', and look upon the word 
‘param’ as an adverb qualifying the verb 'samahitah’'. This, 
interpretation is far-fetched; but it will show how 
commentators, who want to establish a particular doctrine, 
stretch the meaning of the Gita to support their own point of 


view. ] 
Wlaagarca Seca fatraexa: | 
ah Seqead Unit Sree aera: 116.8 I 


(6.8) He, whose Atman has become satisfied by jfiana (that is, 
Spiritual Knowledge ~Translator.) and by vijfhana, [that is, by 
specified (vividha) Jiiana], who has conquered his senses, who 
has become 'kitastha' (that is, who has reached the origin), 
and has begun to look upon the earth, . stone, and gold as one 
and the same, such a (Karma-) Yogin (alone) 
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is said to be 'yukta' (that is, to have reached the siddhavastha). 
Ueraaaraeaea Ira | 
areca a uray aHatalatereac 1 6.9 I 


(6.9) That man, whose Reason has become equal towards dear 
persons, friends, enemies, udasinas, madhyasthas, persons fit 
to be hated, and brethren, as also towards saints, and evil- 
minded persons, may be said to be of special worth. 


['suhrd ' means a friend, who helps without expecting a; 
return; 'udasina' is a person, who, where there are two 
factions, does not desire the good or the evil of either party; . 
‘madhyastha’' is a person, who wishes well by both sides; and 
‘bandhu' is a relation. Such are the meanings given by 
commentators to these words. But it will do, if slightly 
different meanings are taken instead of taking these meanings; 
because, these words have not been used with the intention of 
showing a different meaning in each case; and several words 
are sometimes used in this way in order that an exhaustive 
meaning may be conveyed by the combination, and that 
nothing should be left over. In this way, after having briefly 
explained who-may be called a 'yog!', or a' yukta', or a' 
yogartdha" (GI. 2.61; 4.18; and 5.23), the Blessed Lord has also 
said' that every man is free to achieve this Karma-Yoga for 
himself; and that it is not necessary for him to depend for 
assistance on anybody else for that purpose. The Blessed Lord 
now explains the means for achieving this; Karma-Yoga —] 


gg ant Gata aacacHs Cate fea: | 
Varta Gateracar Frersiieateae: Il 6.10 I 


(6.10) He, who is a Yogin (that is, a Karma-Yogin) should, 
remaining alone in solitude; controlling his Mind, and his- 
Atman; not entertaining any desire whatsoever; and giving up 
parigraha (that is, bonds), take constantly to his Yoga-practice. 


[ It becomes clear from the next stanza that the word 'yufjita’ 
refers to the Yoga described in the Patafjala— 
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sutras. But, this does not mean that the man, who wishes to 
achieve the Karma-Yoga must spend his entire life in the 
practice of the Patafijala-Yoga. The Patafijala-Yoga has been 
described in this chapter as a means for acquiring that Equable 
Reason, which is necessary in the Karma-Yoga; and solitude is 
necessary only to that extent. As a result of Prakrti, many 
persons are not able to acquire in one life the Mental 
Absorption (samadhi) described in the Patafijala-Yoga; and the 
Blessed Lord has said at the end of this very chapter, that such 
persons should practise the Karma-Yoga by steadying their 
Reason, as far as possible, instead of wasting their whole life in 
the practice of Patafijala-Yoga; and that by doing so, they will 
ultimately attain Perfection (siddhi) after many births (Gi. Ra. 
Ch. X, pp.389 to 390)-] 


gat eat yfecora Peace: | 
aad ales ents Il 6.11 1 
aaa HA: Hear ahaa: | 
SUALATAT AATATATCATAT SA II 6.12 I 

aa ara araract FI: | 

AMET Aaa Ca EMA AHA II 6.13 II 


(6.11) Having unchangeably fixed one's 'asana' (that is, place of 
sitting ~Translator.) on dried grass, covered by a deer-skin, 
over which too has been placed a piece of cloth, neither too 
high nor too low, in a pure place, 


(6.12) and controlling in that place the activities of the [1] 
Mental Vision (i.e., citta ~Translator.) and of the senses, and 
concentrating the Mind, one should practice Yoga, sitting on 
that seat, for self-purification. 


(6.13) Becoming steady, holding the kaya (that is, the back), 
the head, and the neck fixedly in a vertical straight line, not 
looking towards the cardinal directions (that is, around 
oneself), and fixing the, gaze on the tip of 
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one's nose, 


marae faraiiserattad fad: | 
WA: Gara Aer Ach aela AH: I6.14 Il 


(6.14) not entertaining any fear, keeping a peaceful frame of 
mind, observing brahmacarya (that is,. celibacy~Translator.), 
controlling the Mind, fixing one's Mental Vision on Me, 
becoming devoted to Me, one should become yukta (i.e., 
‘steeped in Yoga' ~Translator.) 


[1] See, Apte, Practical Sanskrit-English Dictionary, 1924, p.435. 
~Translator. 


[The words "in a pure place" and "holding the back, neck, and 
the head fixedly in a vertical straight line " are from the 
Svetasvataropanisad (see Sve. 2.8 and 10); and the whole of 
the description given above is not from the Hatha-Yoga, but is 
more consistent with the description of Yoga given in the 
ancient Upanisads. In the Hatha-Yoga, there is a coercive 
control of the senses; but it is stated later on in the 24th 
stanza of this very chapter, that " the senses should be 
controlled by the Mind " Cf. "manasaiva indriyagramam 
viniyamya". This clearly shows that the Gita does not 
countenance the Hatha-Yoga. Similarly, it has been stated at 
the end of this chapter, that this description is not to be 
understood as directing a person to spend his whole life in the 
practice of Yoga. The Blessed Lord now further expounds the 
concrete results of this Yoga-practice —] 


aad aaa anit Pacare: | 
omfed atracar Acdearafent=ass 116.15 Il 


(6.15) By thus continually practising the Yoga, the Mind! comes 
under control; and the (Karma-) Yogin attains the. tranquility, 
to be found in Me, and which is ultimately productive of 
‘nirvana’ (that is, which causes assimilation, into Me). 


[The word ‘continually’ in this stanza is not to be taken as 
meaning for twenty-four hours a day. All that is meant is, that 
one should perform this practice, for a few hours every day 
(see commentary on stanza 10). The —'reason for saying: 


"become 'maccitta' and 'matparayana’ while thus practising 
Yoga", is that the Patafijala-Yoga is 


p.993. 


only one of the devices or processes for controlling the Mind. 
When the Mind has been controlled by this practice, it is 
possible to fix it on other things instead of on the Blessed Lord. 
Therefore, the Gita says that, (i) one should not thus misapply 
the concentrated Mind, but should’ utilise this concentration 
or ‘samadhi’ of the Mind, for acquiring the Knowledge of the 
form of the Paramesvara; chat, (ii) it is only when this is done 
that Yoga becomes beneficial; and that, (iii) otherwise, the 
practice is only productive of useless trouble; and the same 
meaning is conveyed later on in the 29th and 30th stanzas, and 
again in the 47th stanza at the end of the chapter. Those, who 
have only practised the physical control of, or acquired the 
Yoga of, the organs, without being devoted to the 
Paramesvara, only become adept in such practices, as 'jarana’' 
(incantations to produce impotency, diseases, or infirmities), 
'marana' (incantations to destroy or kill), 'vasikarana' 
(incantations for fascinating or enchanting and subduing), 
which are harmful to others. This state of things is not 
desirable either for the Gita or for any other path of Release. 
The Blessed Lord now gives again a further elucidation of this 
Yoga-practice —] 


Aaya Asher AF ARCA: | 
Tae carats wa Aa ATA Il 6.16 II 
UDERAREA AAS BHT | 
Gmeaaaaes Ue Watt SET Il 6.17 


(6.16) O Arjuna! he who eats too much, or who eats nothing; 
at all, and he who sleeps too much, or who keeps awake too 
much cannot succeed in (this) Yoga. 


(6.17) Whose food and pastime are moderate, whose Action is 
just sufficient, and whose sleep and keeping awake are 
measured, to him, (this) Yoga becomes a destroyer of pain 
(that is, a producer of happiness). 


[In this stanza, the word 'yoga' means the practice of the 
Patafijala-Yoga; and the word 'yukta' means, moderate, 
enough, or measured; and further on also, in one or two places 
the word ' yoga ' has been used to mean 
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Patafjala-Yoga. Nevertheless, it does not, on that account, 
follow that this chapter deals independently with the 
Patafijala-Yoga. It has been clearly stated in the foregoing lines 
that one's most important duty in life is to successfully practise 
the Karma-Yoga; and that this description of the Patafjala- 
Yoga has been given as being a means for attaining that 
Karma-Yoga, and for that purpose only; and it becomes clear 


from the words "whose Action is just sufficient", that this 
Yoga-practice has to be carried on, without giving up other 
Action. The Blessed Lord now first gives a short description of a 
Yogin, and describes the nature of the happiness of mental 
absorption (samadhi) —] 


gg ual fattad Paaarcaeaaratdac | 
eq: Aap Bh TqeAd AT Il 6.18 
mar stat Parceat Aga STAT FACT | 
UR Aaeaer TAA ARTA: I 6.19 I 


(6.18) When the controlled Mind becomes fixed on the Atman, 
and when there does not remain the desire for any enjoyment, 
the man is said to have become 'yukta'. 


(6.19) Just as a lamp (that is, the flame of a lamp) kept ina 
breeze-less place, remains unflickering, that same simile is 
applied to the Yogin, who practices Yoga, having controlled the 
Mind. 


[Besides this simile, there are other similes in the 
Mahabharata, such as, " the mind of a Yogin becomes 'yukta', 
just as a man becomes ‘yukta' (concentrated) when taking a 
utensil filled with oil down a stair-case, or when protecting a 
boat in a storm (Santi. 300. 31, 34). The simile in the 
Kathopanisad of the charioteer and the horses of the chariot, 
is well-known; and although that simile has not been clearly 
used in the Gita, yet, the 67th and 68th stanzas of the second 
chapter, and the 25th stanza of this chapter, have clearly been 


written with that simile in mind. Although the word 'yoga' has 
the technical meaning of "Karma-Yoga ' in the Gita, yet, that 
word has been used in various other meanings in the Gita; for 
instance, in 9.5 and 10.7, the word 'yoga' has been used, to 
mean "the 
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power to do something supernatural, or whatever is desired". 
Nay, as the word 'yoga' has several meanings, the supporters 
of the Patafijala-Yoga, or of the Samkhya-Yoga, have found an 
opportunity of making use of that fact for saying that the Gita 
supports their respective doctrines. The Blessed Lord now 
describes in a more exhaustive manner the ' samadhi’ in the 
shape of 'total control of the Mental Vision' prescribed by the 
Patafijala-Yoga —] 


aaa Fat es Anas | 

WA VAI WAAC TARA Il 6.20 I 
qararre wag aaurerriteray | 

afd aa a sare feuaraetiet dead: 11 6.21 I 
A eee ATE AA Head Allele Act: | 
aeareadt 7 exaq Tey feraTead | 6.22 I 
df freee aeaNTaanT ATS TA | 

a eat Great anTistareractad Il 6.23 Il 


(6.20) That state in which the Mind remains entranced after it 
has become controlled by Yoga-practice, and seeing one's 
Atman in which, one remains contented in the Atman itself; 


(6.21) j in which It experiences that summit of happiness, 
which is only Mind-Realised c, buddhigamya) and 
imperceptible to the senses; and, having (once) become steady 
in which, It does not swerve from the 'tattva' (that is, principle 
~Translator.); 


(6.22) similarly, having acquired which state, It does not 
consider any other attainment as greater, and having become 
steady in which, no pain, however big can move (It) there- 
from; 


(6.23) that state is known as the "viyoga" (i.e., disunion 
~Translator.) from the contact of pain", that is, as 'yoga'; and 
this 'Yoga' must be practised determinedly, without allowing 
the Mind to get tired. 


[These four stanzas make one sentence. The demonstrative 
pronoun "to him" (‘tam’), used at the beginning of the 23rd 
stanza, refers to the description given in the first three stanzas; 
and the four stanzas complete the 
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description of the 'samadhi'. The words used in the beginning 
of the 20th stanza are similar to the description of 'Yoga' as, 
"yogas cittavrttinirodhah", that is, "Yoga means the control of 


the activities of the Mental Vision (citta) " given in the 
Patafijala-Yoga-Sutras. The 'samadhi' is the culmination of this 
control of the activities of the Mental vision; and that is called 
'Yoga': this is the new definition of the word 'yoga’, which has 
now been intentionally given. It has been stated in the 
Upanisads and in the Mahabharata, that a determined and 
industrious man can accomplish this Yoga in six months 
(Maitryu. 6. 28; Amrtanada. 29; Ma. Bha. Asva. Anugita, 
19.66). Nevertheless, it has been stated above in the 20th 
stanza, and later on also in the 28th stanza, that this 
happiness, arising out of the samadhi of the Patafjala-Yoga, is 
not the result . merely of the control of the activities of the 
Mind, but arises after one has become acquainted with the 
nature of the Atman, after having controlled the activities of 
the Mind. This painless condition is known as 'brahmananda' 
(the Brahmic bliss), or, 'atmaprasadaja happiness’ (the 
happiness resulting from the Realisation of the Atman), or, 
'@tmananda' (the Atmic bliss), (Gi. 18.37, and Gi. Ra. Ch. IX, 
p.320). It is not that this Equability of the Mind, necessary for 
acquiring the Knowledge of the Atman, can be acquired only 
by the Patafijala-Yoga; and it is stated in the following chapters 
that the same result, namely, the purification of the Mind, can 
also be achieved by means of Knowledge (jfiana) and Devotion 
(bhakti); and, that course is usually considered more proper 
and easier. The Blessed Lord has thus given a description of 
the samadhi; He now explains how that samadhi is to be 
brought about —] . 


§§ UH CTMMA HACIA TATA: | 
AAaarsao Ra AAA: 11 6.24 I 

wt: waeTaaqeea afer | 

arcaeed Wa: peat a fariary Freq 6.25 I 


(6.24) Abandoning all the kama (that is, wishes) arising out of 
samkalpa (that is, imagination ~Translator.), and controlling 
the senses on all sides by the Mind, 


(6.25) you should gradually 
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become tranquil, with a courageful Mind; and steadying the- 
Mind on the Atman, you should allow no thought to enter the 
Mind. 


gg Ad Ad MRA ATT ATAE AA | 
adedal Paeddtercaaa at AAAI 6.26 Il 


(6.26) (while you are concentrating the Mental Vision in this 
fashion) Controlling the volatile and unsteady Mind in every 
direction, from which it may seek to escape, you should bring 
it within the control of the Atman. 


[The description of this process of attaining the samadhi 
(absorption) of the Mind is well-exemplified by the illustration 
of a chariot given in the Kathopanisad (Katha. 1.3.3). Just as 


the skilful charioteer takes the horses along a straight road, 
without allowing them to rush in this direction or that, the 
same kind of effort has a man to make in order to attain 
samadhi. He, who is accustomed to concentrate his mind on 
any particular subject, will easily understand the meaning 
underlying this stanza. When the Mind is controlled in one 
direction, it breaks out in another direction; and unless this is 
stopped, it is not possible to attain samadhi. The Blessed Lord 
now describes the result which can be obtained by controlling 
the Mind in this way-] 


g§ WI dare Ct UI TARA | 
Tals MIR TEATS ATA |! 6.27 1 
qaad Sa BN farce: | 
Gat TEASE TAAL Il 6.28 II 
(6.27) The (Karma-)Yogin, who is thus peaceful-minded, devoid 


of the rajas quality, sinless, and brahma-bhuta, attains the 
highest kind of bliss. 


(6.28) The (Karma-) Yogin, who continually practises Yoga in 
this fashion, becomes liberated from all sins, and happily 
enjoys the beatific happiness arising from brahma-samyoga 
(i.e., union with the Brahman ~Translator.). 


[I have interpreted the word 'yog!', in these two stanzas, as 
meaning 'Karma-Yogin'; because, as the Patafijala-Yoga has 
been mentioned as one of the means for attaining 
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the Karma-Yoga, such a man who practises the Patafijala-Yoga 
must be a Karma-Yogin. Nevertheless, it will do if the word 
'yog!' is taken to mean a person, who is in samadhi. It must 
not, however, be forgotten that the course of conduct 
advocated by the Gita is beyond this. The same argument is 
advanced in the next two or three .stanzas. The Blessed Lord 
now describes the Self-Identifying (atmaupamya) vision 
towards the entire creation, acquired after a man has in this 
way experienced the happiness of the nirvana (Absolute) 
Brahman -j 


§5 CATET ATCT UAT ATCA | 

Sad ATA GAA AAA: 116.29 ll 

at at uate aaa aa a ay aeata | 

eas A Wa A A A A Woeatct 6.30 I 


(6.29) Whose Atman has (thus) become yoga-yukta (i.e., 
steeped in Yoga ~Translator.), his vision becomes equalised in 
all directions, and he sees himself in all things, and sees (that) 
all created things (are) within himself. 


(6.30) Who: sees Me (the Paramesvara, Paramatman), (to be) 
everywhere, and who sees everything, within Me, him, | never 
abandon; nor does he ever abandon Me. 


[ The description in the first out of these two stanzas, where 
the word 'atman' has been used, is from the imperceptible, 
that is, the metaphysical point of view; and the second 
description, where the first personal pronoun '|' has been 
used, is from the perceptible, that is, the devotional point .of 
view. But both these things mean the same (Gi. Ra. Ch. XIII, 
pp.598 to 605). This vision of the identification of the Brahman 
with the Atman, is the foundation both of Release and of 
Karma-Yoga. The first part of the 29th stanza has appeared 
with a slight difference in the Manu-Smrti (Manu. 12.91), in 
the Mahabharata (San. 238.21 and 268.22), and also in the 
Upanisads (Kaiva. 1.10; and Isa. 6). Nay, the realisation of the 
identity of the entire creation with the Atman is the origin of 
all Metaphysics and of Karma-Yoga, as has been shown by me 
at great 
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length in Chapter XII of the Gita-Rahasya (see p.537 etc.). 
Although a man may have obtained control over the senses, 
such control is useless in the absence of this JAana; and 
therefore, the Blessed Lord starts from the nest chapter to 
speak about the Knowledge of the Paramesvara. ] 


aarcteadt at At werctepcaranead: | 
aaa adaristy a anit aa ade il6.32 Il 


aaa aaa aa ovale aso | 
Gea a ale a Ta S AM WAT Aer: 116.321 


(6.31) He, who worships Me (the Paramesvara), Who pervade 
every created thing, keeping in mind the idea of Unity, (that: 
is, of the Identity of the Atman with all created things), that 
Karma-Yogin, though he may be acting in all manner, is in. Me. 


(6.32) O Arjuna! that (Karma-) Yogin, who has begun to look 
everywhere with a (Self-Identifying-) Vision according to 
which, others are the same as himself, such a man is . 
considered parama (that is, most superior). 


[The idea, that there is only one Atman in the entire creation, 
is common to the Samkhya-marga as also to the Yoga-marga; 
in the same way, even according to the Patafijala-Yoga, this 
Equability is attained after a man has Realised the 
Paramesvara. But as both the Samkhya-Yogins and the 
Patafjala-Yogins support the: Abandonment of Action, they 
never make occasion for utilising in actual life this feeling of 
Equability; and the Karma-Yogin of the Gita , on the contrary, 
continually utilises in everyday life this Equability of Reason, 
acquired by Metaphysical Realisation, and goes on performing 
all the different affairs of the world for Universal Welfare: this 
is the great difference between the two; and, that is why it is 
stated at the end of this chapter, that the Karma-Yogin is 
superior to the 'tapasvin’, (that is, the Patafijala-Yogin) on the 
one hand, and the 'jhanin' (that is, the Samkhya-Yogin) on the 


other hand (stanza 46). Having heard this-description of the 
Yoga of Equability, Arjuna now raises . the following doubt—] 
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wat Sara 
§§ Usa ANTecaaT Yich: SRI ATaea | 
Udeae FT Waa AAercaliceatd TATA Il 6.33 Il 
sae fe At: SUT Waa aAcrage sa | 
aeare fue Wea aaa YsraeH II 6.34 Il 


Arjuna said:— 


(6.33), O Madhustdana, | do not think that this Yoga (that is, 
Karma-Yoga), acquired by samya (that is, by Equability of 
Reason), which You have preached will last permanently, 
having regard to the inconstancy (of the Mind); 


(6.34) because, Krsna! the Mind is volatile, rebellious, 
powerful, and drdha (that is, difficult to mould); | think that the 
control of it is as difficult as of the wind, (that is, as trying to 
bind the wind in an envelope).. 


[The word 'yoga' in the 33rd stanza must be taken as meaning 
'Karma-Yoga'; because, it is qualified by the adjective 'by 
means of samya’, that is, 'by means of Equability of Reason’. 
Although the samadhi according to the Patafijala-Yoga has 
been described in the foregoing lines, yet, the Patafijala-Yoga 


is not meant by the word" yoga ' in these stanzas; because, in 
Chapter Il, the Blessed Lord has Himself defined Karma-Yoga 
as: "samatvam yoga uccyate" (2.48), that is, "Equalness of 
Reason, or Equability, is known as 'Yoga'". The Blessed Lord 
admits the correctness df the doubt' of Arjuna and says —] 


sPATararst 


Fea Helalel HAT SAAS AH | 
POT TBAT AMAT TEA 11 6.35 I 
HAIMA BT SoaTT Slt A Alc: | 
aaa I AAA WerASATAAITA: II 6.36 I 


The Blessed Lord said:— 


(6.35) O Mighty-armed Arjuna, there is not the slightest doubt 
that the Mind is volatile, and' that controlling it, is difficult; 
but, O Kaunteya, it can be kept under control by abhyasa ({hat 
is, by practice ~Translator.), and by vairagya (that, is, absence 
of Desire ~Translator.). 


(36) That man whose Inner Sense (antahkarana) is not within 
control, 
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for him, it will be difficult in My opinion to achieve this Yoga 
(of Equable Reason); but, if one makes the effort, rafter 
controlling the Inner Sense, it is possible to acquire this Yoga. 


[ In short, that which appears difficult in the beginning can 
ultimately he achieved by practice and by industry. 'abhyasa' 
means ‘doing any particular thing over and over again’; and 


'vairagya' means "absence of 'raga' or of 'love'", that is to say, 
"absence of desire". In the Patafjala-Yoga-Sutras, after first 
describing the nature of Yoga, as "yogas cittavrttinirodhah", 
that is, "controlling the activities of the Mental Vision is Yoga", 
(see the 20th stanza of this Chapter), it is stated in the next 
sutra that "abhyasa vairagyabhyam tan nirodhah", that is, 
"Mental Vision is controlled by practice and by indifference to 
the world". The same words have been used in the Gita, and 
the meaning is the same; but it cannot be stated, on that 
account, that, these words have been taken from the 
Patafjala-Sutras 


(See Gi. Ra. pp.746 — 747). Although it is thus possible to attain 
samadhi (mental absorption) in this way, by controlling the 
Mind, and although it might be possible for some determined 
persons to acquire it by practice in six months, yet, another 
difficulty now arises, to the following effect, namely, this 
highest stage of the Karma-Yoga cannot be acquired by many 
people even after several births, as a result of their inherent 
nature. How are such people to .attain this Perfection? 
Because, even if such a person begins to practise Karma-Yoga, 
in one life, after having practised the control of the senses as 
far as possible, yet, that practice is bound to remain 
incomplete at the moment of his death; and if in the, next 


birth, he is to start over again from the beginning, the same 
thing will be repeated in his next birth. Therefore, the next 
question: of Arjuna is as to what such persons should 


ott Jaa 
§§ Aad: AeA ANTHAlera AA: | 
aay Saas cet Tit HoT WesiTt Ul 6.37 Il 


Arjuna said:— 


(6.37) O Krsna! what state is attained by 
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aman, instead of acquiring success in Yoga, who has. Faith, 
but whose Mind, on account of his being ayati (that is, wanting 
in sufficient effort, or sufficient control, as a result of his 
natural proclivities), has moved from the (Karma-) Yoga, 
(consisting of an Equable Reason)? 


arramaaretsauiara award | 
AMS Aetael FaAST AEA: WT I 6.38 
UAH GMT HOT PTAC EAT: | 

CAST: GMACAA SFA A CATTAT II 6.39 


(6.38) O Mighty-armed Krsna! is such a man, who, being 
encompassed by Ignorance, and not having become steady in 
the path of attaining the Brahman, has become bhrasta (that 


is, alienated) from both sides, ruined (in the middle) like a 
broken cloud?" 


(6.39) O Krsna! You it is, Who must remove this doubt in. my 
mind; because, no one other than You will begot for removing 
this doubt. 


[Though in the nafi-samasa, the prefixed nafi (i.e., a) is 
commonly taken to mean ‘absence of', yet, as it is very, often 
also used to denote dimunity, the word ‘ayati’ in the. 37th 
stanza has to be interpreted as meaning, 'one who makes 
little, that is, insufficient effort or control’. The words 
"alienated from both sides" that is, "ito bhrastas tato 
bhrastah" used in the 38th stanza must be taken to. refer to 
the Karma-Yoga. If Action is performed according to the 
directions of the Sastras, though desirefully, one obtains 
heaven; and if it is performed with a Desireless-Reason, one , 
obtains Release, without being bound by the Action; these are 
the two results of Karma; but, this man, who is neither here 
nor there, does not get the Desire-borne Fruit in the shape of 
heaven, etc., because, that has not been his motive; and 
cannot also attain Release, as he has. not acquired Equability 
of Reason. Arjuna's question is whether, in this way, heaven is 
lost and Release is also lost-to him; whether, ghee is. lost to 
him, as also the oil, and 
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there remains in his hands the empty vessel [1], like a person- 
abandoned by both sides. It is not that this question applies 
only to the means, for the acquision of the Karma-Yoga in the 
shape of the practice of Patafijala-Yoga. It has been stated in 
the following chapters, that the Equability of Reason necessary 
for Karma-Yoga can be acquired either by the Patafjala-Yoga, 
or by Devotion, or by Knowledge; and just as the means in the 
shape of Patafijala-Yoga are likely to remain incomplete in one 
life, so also are the means in the shape of Devotion, or of 
Knowledge, —if those paths are followed, —also likely to remain 
incomplete in one life. Therefore, the reply given by the 
Blessed Lord to this question of Arjuna may be said to apply 
equally to all the various means in the path of Karma-Yoga.] 


SPATararst 


) 


aed ae area faarerecer ferae | 

a fe Seanrpcpeacattt ad West ll 6.40 I 
Wee Waa aaEatca wad: Bar: | 
grat atrat We aTaishrsaTa II 6.41 II 


[1] This is a reference to the story of a foul, who went to buy clarified 
butter, as also oil, with a vessel (usually used for burning incense), 
which has openings on both sides and a partition in the middle, and 
who, putting the clarified butter on one side inverted the vessel to put 
the oil in on the other side, and thus lost the clarified butter: and then 
lost the oil also, in inverting the vessel-again, to see what had become 
of the clarified butter. ~Translator. 


ara AMAA pet walt aaa | 
Uae Sera eee VA ATER II 6.42 Il 
The Blessed Lord said:— 


(6.40) O Partha! such a man does not come to grief, whether in 
this world or in the next; because, my friend, no man, who 
performs beneficial Actions, ever reaches an unhappy end. 


(6.41) This Yoga-bhrasta (that is, this man, who has fallen from 
the Path of Karma-Yoga), takes (re-) birth in the family of pure- 
minded rich people, after reaching the spheres (like heaven, 
etc.), which are attained by people, who perform good Actions, 
and (after) having remained there for many years; 


(6.42) or, he is 
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torn in the family of intelligent (Karma-) Yogins; such (re-) 
births are very rare in (this) world. 


aa & afeaant aaa tdaena | 
aaa aT dat Wa: Aaast PEAR Il 6.43 Il 
yaaa aa fea ezasirstt a: | 
Tray anes etaeAiradct Il 6.44 


(6.43) The spiritual impressions acquired in the previous births, 
come to him again here (that is, in the birth which he has thus 


acquired); and, O Kurunandana! he attempts to acquire 
success (in Yoga), which is 'phiyah' (that is, even higher). 
(6.44) As a result of that practice, made by him in the previous 
births, he is necessarily (that is, though he may not wish it) 
drawn (towards complete siddhi). He, who has experienced 
the jijhiasa (that is, the desire to possess the knowledge) of 
(Karma-) Yoga, such a man also goes beyond the sabda- 
brahma (that is, the desire-prompted ritual, such as, Yajiias, 
Yagas, etc., prescribed by the Vedas. ~Translator.). 


WaaaAaed BET aystotreay: | 
AAA seda Alt TE WALI 6.45 Ul 


(6.45) Becoming absolved of sin, while (thus) practising 
industriously, the (Karma-) Yogin, acquires success, after many 
births, and reaches a most superior state. 

[The words ‘yoga’, ' yoga-bhrasta' and 'yogt' in these stanzas 
have been used as meaning 'Karma-Yoga’, 'one who has fallen 
from the Karma-Yoga' and 'Karma-Yogin', respectively; 
because, being born ina rich family cannot be proper for 
anyone else. The Blessed Lord says that one should start the 
practice of the Karma-Yoga with as much pure-mindedness as 
possible in the beginning. Whatever Action is performed in this 
way, however little it be, that will gradually bring more and 
more of success; and in the next life, if not in this life, it will 
ultimately lead to Release. The stanzas, "if this 'course of 
conduct’ (‘dharma’) is observed even to a small extent, it saves 


a person from the great danger " (Gr. 2.40), and "" one 
reaches .Vasudeva after many births" (Gi. 7.19) further 
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support this proposition. For further discussion on this subject, 
see pp.389 — 395 of Chapter X of the Gita-Rahasya. The word 
‘Sabda-brahma’ used in the 44th stanza means 'desire- 
prompted ritual, such as, Yajfias and Yagas, prescribed by the 
Vedas'; because, that ritual is enjoined by the Vedas; and it is 
performed, keeping faith in the Vedas; and the 'Veda' is the 
‘Sabda' (word), that is, the 'Sabda-brahma’, which was in 
existence before the entire creation came into existence. Any 
person whosoever performs all Actions with .some desire in 
the first instance; but, as the Mind is gradually purified by the 
performance of such Action, he gradually acquires the 
inspiration of performing Action desirelessly. That is why it is 
stated in the Upanisads, as .also in the Mahabharata that: 


dve brahmani veditavye sabda-brahma param ca yat | 
$abda-brahmani nisnatah pararn brahmadhigacchati II 


that is, "it must be understood that the Brahman is of two 
kinds, namely, the sabda-brahma, and the other (that is, 
nirguna-brahma) beyond it; when a person has become well- 
versed in the Sabda-brahma, he reaches the nirguna-brahma, 
which is beyond it" (Maitryu. 6. 22; Amrtabindu, 17; Ma. Bha. 


San. 231.63; 269.1). Getting tired of the desire-prompted ritual 
prescribed by the Sabda-brahma (that is, the Vedas), the man 
gets the desire to practise the Karma-Yoga, which prescribes 
the same Actions, but for Universal Welfare; and in this way, 
this Desireless Karma-Yoga is for the first time practised to a 
certain extent. Later on, according to the rule "svalparambhah 
ksemakarah", this little practice slowly drags the man more 
and more forward by gradual degrees; and, ultimately gives 
him complete Release, This is the meaning of the words, "who 
has experienced the desire to possess the knowledge of 
Karma-Yoga, such a man also goes beyond the Sabda-brahma", 
which appear in the 44th stanza; because, such a desire, or 
‘jijiasa’, is the mouth of the grinding-mill in the shape of 
Karma-Yoga; and once one gets into this mill, then, either in 
this life or in the next, and sometime or other, one cannot but 
get complete success, and reach the (nirguna) Brahman, which 
is beyond the Sabda-brahma. It would 
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appear at the first sight that Janaka and others acquired this 
success in one life; but, considering the matter scientifically, 
those persons also must have acquired that fruit as a result of 
the spiritual training acquired in many previous births. In as 
practising Karma-Yoga, even to a small extent, nay, and, also as 
one undoubtedly acquires Release by means of it, the Blessed 
Lord now says to Arjuna as follows —] 


gg aaeaeaistaael anit siftearsht watstea: | 
Sara aN TATA WATS II 6.46 I 


(6.46) The (Karma-) Yogin is superior to the tapasvin; he is also 
superior to the jAanin, and also superior to the karmin; 
tasmat, (that is, therefore, ~Translator.), O Arjuna! Do you 
become a Yogin (that is, Karma-Yogin) 


[The meaning of the word 'tapasvin' in the stanza is, ‘one, who, 
going into the forest, performs fasts and other body-tiring 
practices, or other devices of the Hatha-Yoga, and obtains 
Release’; and, that is also the meaning of that word in 
common parlance. 'jAanins' means naturally that 'samkhya - 
nistha'’ person, who is described by the words ‘jhanayogena 
samkhyanam' etc. (Gi. 3.3); and who, by means of ‘jfiana', that 
is, by the Samkhya path, abandons Action, and obtains 
Release. In the same way, ‘karmin' means that orthodox ritual- 
practiser of the Mimamsa school, who aspires to heaven, and 
performs only desire-prompted ritual, and who is described in 
Gi. 2.42 — 44, and 9.20, 21. Persons in each of these paths of 
life say that Release if obtained only by the path of life 
followed by them respectively; but the Gita says that the 
Karma-Yogin, and necessarily the path of life known as 'Karma- 
Yoga’, is superior whether to tapasvin, or the Mimamsaka, or 
the JAanin; and the same proposition has been enunciated 
before in the words "Action is better than Inaction" (Gi. 3.8); 
and "Karma-Yoga is better than Karma-Samnyasa" etc. (Gi. 
5.2); and in other stanzas 
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(see Gita-Rahasya, Ch. XI, pp.424 — 426). Nay, the Karma-Yogin 
is superior even to the tapasvin, or the Mimamsaka, or the 
JAanin; and, that is why the Blessed Lord has, in the stanza 46, 
again clearly advised Arjuna that: "do you become a (Karma-) 
Yogin"; in the same way as He has Advised Arjuna above to: 
"perform Action, being yogastha" (Gi. 2.48; Gi. Ra. pp. 78 — 79); 
or, "arise, taking shelter in Yoga" (Gi. 4.42). Again, if one does 
not thus consider the Karma-Yoga as the superior path, the 
word 'tasmat' = 'therefore', in the sentence, "therefore, do 
you become a Yogin", will become meaningless; but, how will 
this proposition be palatable to the commentators of the 
Samnyasa school? Therefore, they have twisted the meaning 
of the word 'jhanin', and interpreted it to mean "one who has 
acquired mere 'sabda-jhana’' or 'bookish knowledge"; but this 
interpretation is purely doctrine-supporting. These 
commentators do not want to interprete the Gita as saying 
that it considers the JAana-marga, which gives up Karma, as 
inferior; because, thereby a slur is cast on the doctrine of their 
school. And, it is for this very reason, that they have perverted 
the meaning of the phrase "karmayogo visisyate" (Gi. 5.2); but, 
as this matter has been fully considered by me in Chapter XI of 
the Gita-Rahasya (p.424 et. seq.), | shall not further discuss 
here the interpretation of this stanza given by me. In my 
opinion, it is unquestionable that the Karma-Yoga is absolutely 


the best path of life according to the Gita. The Blessed Lord 
now explains in the next stanza, the various degrees of 
superiority among Karma-Yogin-—] 


AAT FAT AAAATKAAT | 
sera AAT A At A A Achat Act: 11 6.47 ll 


(6.47) Nevertheless, he, among all (Karma-Yogins), who, fixing 
his mind on Me, worships Me devotedly, is considered by Me 
as the most superior yukta (that is, the most completely 
perfect Karma-Yogin). 


[This purport of this stanza is that, when to Karma-Yogi is 
added the affection included in Devotion, that Yogin 
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becomes the most beloved of the Blessed Lord, as when sugar 
is added to milk. It does not mean that Devotion is better than 
the Desireless Karma-Yoga; because, later on in Chapter XIl, 
the Blessed Lord has Himself clearly stated that Renunciation 
of the Fruit of Action is better than. Meditation (dhyana), (GI. 
12.22). It is one thing to say that the mixture of Devotion and 
of Desireless Action is-valuable, and it is quite another thing to 
say that the Desireless Karma-Yoga is useless, and that 
Devotion is-superior to it. The doctrine laid down by the Gita, 
is of the first kind; and that laid down by the Bhagavata-purana 
is . of the second kind. It has been stated in the first, and. again 


in the last chapter of the Bhagavata, after declaring that all 
kinds of kriyayoga (ritual) are destructive of Spiritual 
Knowledge (see Bhag. 1.5.34), that, 


naiskarmyam apy acyuta bhavavarjitam na Sobhate 
jhanamalam nirafijanam | 
(Bhag. 1.5. 12 and 12. 12. 52), 


that is, "even naiskarmya, i.e., 'Desireless Action’ (Bhag. 11.3. 
46), does not seem good, is useless, without devotion to the 
Blessed Lord". This will show that as the entire bias of the 
writer of the Bhagavata is on Devotion, he even goes beyond 
the Bhagavadgita, when occasion arises. This Pur3na came to 
be written in the belief that due stress was not laid on 
Devotion in the Mahabharata, and necessarily, in the Gita. 
Therefore, it is not a matter of surprise, if one finds in it 
statements similar to those above. But, what we have to see is 
the summary or the import of the Gita, and not what the 
Bhagavata says. The: occasion for writing, as also the time of 
writing, was different in each case; and, therefore, it is not 
possible to fully harmonise them with each other. This chapter 
has described the devices from the Patafijala-Yoga, which are 
part of the devices necessary for cultivating the Equability of 
Reason required in Karma-Yoga. Knowledge, and Devotion, are 
other such devices; and their description starts-from the next 
chapter.] 
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ait arrearage sentra ares 
SEPT as SMAI AMT WSIS EAT: 11 6 Il 


c ) 


Thus ends, the sixth chapter entitled DHYANA-YOGA in the 
dialogue between Sri Krsna and Arjuna on the Yoga included in 
the Science of the Brahman (that is, on the Karma-Yoga), in the 
Upanisad sung (that is, told) by the Blessed Lord. 


—:0:— 
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CHAPTER VII — JNAKA-VINANA 
YOGA. 


Seals Sar: 


CHAPTER VII. 


[After having proved that the Karma-Yoga is as much 
productive of Release as the Samkhya-marga, and yet, 
independent and superior to it; and that even a little practice 
of this Yoga is not useless, the Blessed Lord has explained how 
to acquire the control of the senses necessary in that path of 
life. But, the control of the senses is a purely external Action, 
and the purpose for which this exercise of the senses is 
necessary, has not yet been considered. The Blessed Lord had 
already explained to Arjuna in the third chapter that, enemies 
like Desire, Anger etc. fix their abode in the senses, and 
destroy both Spiritual Knowledge (jAana) and Specified 
Knowledge (vijfAana), and that he should, therefore, first 
control the senses and destroy these enemies; and He had 
thus shown the necessity for the control of the senses; and He 
has also described the Yoga-yukta person in the last chapter as 
one who, after having controlled the senses, "has become 
satisfied by JAana and vijhana" (6.8), and "sees the 


Paramesvara in all created beings, and all created beings in the 
Paramesvara" (6.29). Therefore, as He has explained to Arjuna 
what is meant by the control of the senses, it has become 
necessary for Him, as a matter of course, to also explain to him 
what is ‘Jfiana’ and what is 'Vijhana', as also the methods 
(vidhi) of the Karma-Yoga, by which one can acquire the 
complete Knowledge of the Paramesvara, without abandoning 
Action, and ultimately attain Release with certainty; and this 
same subject has been explained in the eleven chapters of the 
Gita from the seventh chapter to the end of the seventeenth 
chapter; and in the last, that is, in the 18th chapter of the Gita, 
a summary of the Karma-Yoga has been made. Realising that 
there is only One Indestructible Paramesvara, Who pervades 
all the various perishable things which fill the world, is known 
as '‘Jfiana'; and understanding in what way the various 
perishable things come into existence out of one permanent 
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Paramesvara, is known as 'Vijfhana' (Gi. 13.30); and this is also 
known as 'ksaraksara-vicara' (the Consideration of the Mutable 
and the Immutable). But, in addition to this, one can also 
acquire the Knowledge of the form of the Paramesvara by 
understanding what is the nature of the Atman or Self , to be 
found within the body or 'ksetra' of every person. This method 
of consideration is called 'ksetra-ksetrajfia-vicara' that is, the, 
Consideration of the Body (ksetra) and the Atman (ksetrajfia). 


Out of these, the Blessed Lord has first started the 
Consideration of the Mutable and the Immutable; and taken in 
hand the Consideration of the Body and the Atman in Chapter 
XIII. But, although the Paramesvara may be One, He has two 
aspects from the point of view of Worship, namely, the 
Imperceptible (avyakta) one, which is realisable only by the 
Reason; and the Perceptible (vyakta) one, which is empirical, 
that is, which can be actually experienced. It is, therefore, 
necessary to explain, as a part of this subject-matter, how one 
can Realise the Paramesvara by means of Reason, as also how 
it is possible to Realise the Imperceptible, by worshipping the 
perceptible form, in the first instance, with Faith or Devotion. 
One should not, therefore, be surprised if this subject-matter 
has taken up eleven chapters. Besides, as both these paths of 
life automatically produce the control of the senses, 
simultaneously with the Knowledge of Paramesvara, the Path 
of Knowledge and the Path of Devotion are both considered , 
to be of greater value in the science of Release, than the 
Patafijala-Yoga path. Nevertheless, it must be borne in mind 
that all this exposition is a part of the justification of the Path 
of Karma-Yoga, and is not something independent. Therefore, 
the division of the Gita into three parts, according to which the 
first six chapters deal with Karma, the next six chapters deal 
with Devotion and last six chapters deal with Knowledge, is not 
a scientifically correct division. Broadly speaking, all these 
three subjects have been dealt with in the Gita; but they are 


not independent, and have been dealt with as being parts of 
the Karma-Yoga, as has been explained by me in chapter 
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XIV of the Gita -Rahasya (pp.638 to 644). Therefore, instead of 
repeating the same subject-matter here, let us see how the 
Blessed Lord starts the 7th chapter—] 


PATaqarst 


§§ HAHA: TS ANT AAFAATAAE: | 
Hae TAA AT AA AeA THT Il 7.1 
ae asd Blase ararragrard: | 
UsAcaA TS AAISHASAMATCAAAEAT Il 7.2 I 


The Blessed Lord said:— 


(7.1) O Partha! hear yatha (that is, in which manner or by what 
method) you will acquire complete and unquestionable 
knowledge of Me, while you are practising the Karma-Yoga, 
keeping your mind on Me, and taking shelter in Me. 


(7.2) Leaving nothing in balance, | am explaining to you this 
‘Jfiana' together with 'Vijfiiana’, by knowing which, there 
remains no other thing in this, world to know. 

[ From the words "taking shelter in Me" and specially the word 
'Yoga' used in the first stanza, it becomes quite clear that the 
‘Jhiana' and 'Vijhana' explained further on, has been explained, 


not independently, but as a means for perfecting the Karma- 
Yoga, which has been described in the previous chapters (Gt. 
Ra. Ch. XIV, p.641). Not only in this stanza, but also in other 
places in the Gita , the-words "mad yogam asritah" (Gr. 12.11) 
"mat parah"" (GI. 18.57 and 11.55) have been used with 
reference to the Karma-Yoga; and therefore, there remains no 
doubt that the Yoga which the Gita ordains for practice, after 
one has taken shelter in the Paramesvara, is the Karma-Yoga, 
which has been dealt with in the last six chapters. Some. 
persons interpret the word 'vijhana' as meaning the 
‘brahmajfiana (Knowledge of the Brahman), which is-acquired 
by experience’, or the 'brahmasaksatkara’. But, as the 
knowledge of the Paramesvara is divided into-synthetic 
(samastirupa) Knowledge, (that is, JAana), and. analytical 
(vyastirupa) Knowledge, (that is, Vijfiana), |. think those are 
the two meanings, which are here conveyed 
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by the words ‘jfhana' and 'vijfiana' (See Gi. 13. 30 and 18. 20). 
The words "there remains no other thing in this world to 
know" in the second stanza, have been stated on the-authority 
of the Upanisads. In the Chandogyopanisad, the father of 
Svetaketu, after asking him: "vena... ... ... avijAatam vijhatam 
bhavati", that is, "what is That, by knowing Which, one can 
know everything", has explained to him that problem by 
saying: "yatha somyaikena mrtpindena sarvam mrnmayam 


vijiatam syad vacarambhanam vikaro namadheyam mrttikety 
eva satyam" (Chan. 6.1.4). that is, "just as, after once knowing 
what is contained in a ball of clay, one knows that all 
earthenware articles are only different evolutes of clay, 
bearing different Names and Forms, and nothing else, so also 
after knowing the Brahman, nothing else remains to be 
known"; and evert in the Mundakopanisad (Mun. 1.1.3), the 
first question is: "kasmin nu bhagavo vijhate sarvam idam 
vijhatarm bhavati", that is, "by knowing what, is knowledge of 
all other things acquired?" From this, it is clear that what is 
meant here is the Non-Dualistic Vedanta doctrine that, (i) 
when one has acquired the JAana and the Vijhana of the 
Paramesvara, nothing else remains to be learnt in this world; 
because, the Fundamental Element of this world is only one; 
that, (ii) this Fundamental Element pervades everything in 
different Names and Forms; and that, (iii) there is no other 
thing besides it in the world. Otherwise, the statement made 
in the second stanza does not become intelligible. ] 


Arat aay Basalt Ase | 
AAA art BIA ART aca: 17.3 Ul 


(7.3) Only some persons out of thousands make an attempt 
to—attain Perfection; and out of these (numerous) Perfect 
Beings, who make the attempt, only some gain true Know- 
ledge of Me. 


[ Though the persons who are making the attempt, are 
referred to as 'siddha-purusa' (Perfect Beings) in this place, 


yet, it must be borne in mind that they attain 'siddhi’ 
(Perfection) only after having acquired the Knowledge of 
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the Paramesvara. The Blessed Lord now starts the 
Consideration of the Mutable and the Immutable, being one of 
the two sub-divisions of this Knowledge of the Paramesvara, 
namely, (i) the Consideration of the Mutable and the 
Immutable and (ii) the Consideration of the Body and the 
Atman —] 


gg WATTSACH AA: GF AA asa TI 
HEH SHA A Pat wplaeear It 7.4 Il 
aiadecaat Tet fate A WTA 
Hayat Herat AS aA TTL 7.5 I 
Uda wat Barvitcrtae | 

He HAA WT: WA: WeaeAaT Il 7.6 Il 
Fa: We aatcehetatet aT | 

Ae wale wet Ga ATT Sal 7.7 I 


(7.4) The earth, water, fire, air, and ether (these five subtle 
elements), the Mind, the Reason, and Individuation, this is My 
Prakrti divided into-eight-divisions. 


(7.5) This Prakrti is 'apara' (that is, of an inferior order). O 
Mahabaho, Arjuna, know that there is besides this, yet another 
Prakrti of Mine, in the form, of Jiva, which is para (that is 
superior), by which this world is maintained. 


(7.6) Bear in mind that from both these, all created beings are 
created. | am the 'prabhava' (that is, the origin) and the 
‘pralaya' (that is, the end) of the entire Cosmos. 


(7.7) Beyond Me, O Dhanaiijaya, there is nothing else. Just as 
several beads are strung on a string, so is all this strung on Me. 


[These four stanzas contain a summary of the science of the 
Mutable and the Immutable; and the same has been dealt 
with in extenso in the subsequent stanzas. The Samkhya 
system says that (i) there are two independent Elements of the 
universe, namely, (a) the acetana (inanimate) or jada (gross) 
Prakrti (Matter) and (b) the 'sacetana' (conscious) Purusa 
(Spirit); and that, (ii) every-thing is created out of these two 
Elements. But, as the Gita does not admit this Duality, it looks 
upon Prakrti and Purusa, as two manifestations (vibhati) of 
one and the same 
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Paramesvara, of which Gross Matter (jada prakrti) is an inferior 
manifestation, and the ‘Jiva' or 'Purusa' (that is, Spirit) is the 
superior one (See the 4th and Sth stanzas); and it further 
states that all moveable and immoveable creation is created 


out of these two (Gi. 13.28). Out of these, the superior Prakrti 
in the form of Jiva, considered as the Atman (ksetrajfia), has 
been fully considered later on in the Chapter XIII. Then 
remains Gross Matter (jada prakrti). The Gita does not look 
upon this as independent, but considers that the entire 
creation is created out of this Gross Matter, under the 
supervision of the Paramesvara (Gi. 9.10). Nevertheless, 
though the Gita does not look upon Prakrti as independent, 
yet, the divisions of Prakrti according to the Sarnkhya system 
have been accepted with minor differences by the Gita (Gi. Ra. 
Chapter VIII, p.244 — 250); and the Gita also accepts the 
Samkhya theory of gunotkarsa regarding the subsequent 
creation of all things out of Prakrti (Gi. Ra. Ch. IX, p.334 — 335), 
after Gross Matter has come into existence out of the 
Paramesvara (GI. 7.14) as a result of Maya. According to the 
Samkhyas, Prakrti and Purusa make up 25 Elements; out of 
these, Prakrti gives rise to 23 Elements. Out of these twenty- 
three, the five Gross Elements, the ten senses, and the Mind, 
these 16, arise out of the remaining seven, that is, are Evolutes 
(vikara) of those seven. Therefore, in considering the 
Fundamental Elements, these sixteen elements are left out of 
account; and when that is done, there remain only seven 
Elements as Fundamental Elements, . namely, the Reason 
(mahan), Individuation (ahamkara) and the five Fine Elements 
(tanmatra). These seven have been named 'prakrti-vikrti' in the 
Sarnkhya system, and these seven prakrti-vikrti and the 
Fundamental Prakrti, now make up what is known as the 


‘Eight-fold Prakrti'; and this known as the ‘astadha prakrti' 
(that is, Eight-fold Prakrti) in the Mahabharata (San. 310.10 — 
15). But the Gita has not considered it proper to place the 
original Prakrti in the same grade as the seven prakrti-vikrti; 
because, if that is done, the distinction that there is one 
Fundamental Prakrti and that the remaining seven are its 
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Involutes (vikara) is not shown. Therefore, there is a difference 
between the classification in the Mahabharata and the 
classification in the Gita, according to which latter, the seven 
prakrti-vikrti and the Mind make up the fundamental eight- 
fold Prakrti (Gi. Ra. p.249). In short, it must be borne in mind 
that although the Gita does not accept the independent Prakrti 
of Sarmkhya philosophy, the description of the further growth 
of Prakrti is essentially the same in both places. As in the Gita, 
so also in the Upanisads, there is a statement that, 


etasmaj jayate prano manah sarvendriyani ca | 

kham vayur jyotir apah prthivi visvasya dharini Il 
that is, "from this (para-purusa), Prana (Vitality), the Mind, all 
the senses, ether, air, fire, water, and the earth, which 
supports the Universe, these (all) are created " (Munda. 2.1.3; 


Kai. 1.15; Prasna. 6.4). For further details, see Chapter VIII of 
the Gita-Rahasya. It has been stated by the Blessed Lord in the 


Ath stanza that He Himself is the .five Elements, namely, the 
Earth, "Water, etc. Now, saying that He is also the qualities 
which are to be found in these Elements, the Blessed Lord 
makes clear what is meant by the statement made above, that 
all these things are strung on a string like beads—] 


g§ ISeaCY Blraa Wales asa: | 
Wa: aaaey wos: GT Wet ATI 7.8 Il 
wat wee: yteat a aarates feraraat | 
Hat Say TIAA ATWAT Il 7.9 1 
atest At aaa fats ae AATAATA | 
asaSaaaes Asada aATASA Il 7.10 Il 


(7.8) |am the Liquidity, of water, O Kaunteya; | am the 
Effulgence, of the Sun and the Moon; | am the 'pranava' (that 
is, the Om-kara), in all the Vedas; | am the Sound, of Ether; and 
lam also the Manhood, in all men. 

(7.9) And |am the punyagandha (that is, the smell), of the 
earth; and also, the Lustre, of fire; | am the Life-Force, in all 
created "beings; and 1 am the Austerity, in those who perform 
austere practices. 


(7.10) O Partha! know that | am the 
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Eternal Seed, of all created beings; | am the Intelligence, of all 
intelligent people; and the Brilliance, of those who are bright. 


ae Teaeaah AS HTATaaS TA | 
TASS ATT BAIS ACTH I 7.12 I 
Ha Mea AAT USAT ATT FF | 
He valet arate + cas TT a APN 7.12 1 


(11) | am the Strength, of all the strong, but not their kama 
(that is, Desire) or raga (that is, Attachment to objects of 
sense); and O Bharatasrestha! | am also the kama, which 
dwells in all created beings, which is not antagonistical to 
Morality. 


(12) And know also that the sattvika, rajasa, and tamasa 
‘Bhava' (that is, objects) are all sprung out of Me; but they are 
in Me, and | am not in them. 


[The meaning of the words "they are in Me and | am not in 
them" is very deep. The first, that is, the broad meaning, is 
that, all things have sprung from the Paramesvara, and that 
though the Paramesvara is the substratum in the shape of the 
qualities in all things, like the string round which the beads are 
strung, yet, the pervasiveness of the Paramesvara does not 
end there; and that, the Paramesvara pervades all these things 
and is also beyond; and the same meaning is brought out later 
on in the words, "| have occupied the whole of this universe by 
only a part of Myself" in Gi. 10.42; but, there is another 
meaning, which is always implied, namely, " though the 


diversity in the three-constituented universe seems to have 
sprung from Me, yet, that diversity does not exist in My 
qualityless (nirguna) form"; and there are descriptions of the 
supernatural powers of the Paramesvara later on (GI. 13.14 — 
16), which have been made on the basis of this second 
meaning; such as, "bhutabhrt na ca bhitasthah" (Gi. 9.4 and 5) 
etc. If the pervasiveness of the Paramesvara is thus more than 
that of the universe itself, -then it is clear that one must go 
beyond the Mayic universe in order to fully understand the 
true form of the 
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Paramesvara; and this meaning is now plainly brought out by 
the Blessed Lord —] 


55 aRnhraaata: aaae wera | 
Aled aaa AAT: TOTS II 7.13 I 


(7.13) This entire universe, being confused by the three 'bhava' 
(that is, objects), which are the embodiment of the three 
(sattva, rajas and tamas) constituents, does not realise Me, the 
Inexhaustible (Paramesvara), Who Am beyond them (that is, 
necessarily qualityless). 


[ Maya, or ignorance is the inherent quality of the senses and 


of the Body, in which the three-constituents are embodied; it 
is not the quality of the Atman: the Atman is JAana-formed, 


and is permanent; and It is thrown into confusion, by the 
senses: this Non-Dualistic proposition, which has been 
mentioned in Chapter IX of the Gita-Rahasya with reference to 
Maya, has been stated in the above stanza. (See Gi. 7.24 and 
Gi. Ra. Ch. IX, pp.325 — 341.] 


oat ear Wee AA AT aR | 
Aaa F Weed AAA aelet TI 7.24 Il 


(7.14) This My divine Maya, which is the embodiment of the 
constituents, is difficult to understand; and therefore, they 
alone, who surrender themselves to Me, can swim through, 
this Maya. 

[ This clearly shows that the Blessed Lord refers to the three- 
constituented Prakrti of the Samkhya system as His Maya. It 
has been stated in the Narayaniyopakhyana of the 
Mahabharata that, the Blessed Lord, after showing His. Cosmic 
Form to Narada, said in the end:— 


maya hy esa maya srsta yan mam pasyasi Narada | 


sarvabhitagunairyuktam naiva tvam jhatum arhasi_ Il 
(San. 339. 44). 


that is, "O Narada, that which you see, is the Maya, which has 
been created by Me. Do not think that | possess the qualities, 
which are to be found in the created world". The same 
proposition has now been stated here. For a description of the 
nature of Maya, please refer to Gi. Ra. Ch. IX and X.] 
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TAT Sepia HST: Wrelet AAT: | 

Ase THAT age ATTA: 17.15 Ul 
(7.15) Those fools and evil-doers, whose Jiiana has been, 
annihilated by Maya, they, being inspired by an ungodly- 
Reason, do not surrender themselves to Me. 
[The Blessed Lord has explained that those, who are engulfed 
in Maya, forget the Paramesvara and are destroyed. HE now 


describes what happens to those, who do not do so, but 
surrender themselves to the Paramesvara, and worship Him —] 


§§ Ada Aad Al AAT: THAIsaT | 

Ava AACA aA A ALATA I 7.16 Il 

aot at Peach weEaichtaread | 

(at fe aatscadHe Ma AA TS: 17.17 Il 
Bent: wa vad ae calcha F way 
alert: a fe Sica Aaa WALA 7.18 II 


(7.16) O Bharata-srestha Arjuna! four kinds of virtuous people 
worship Me, namely, the ' atra ' (that is, those who are 
affected by disease), the 'jijAasu'-s (that is, those who desire to 
acquire Knowledge), the ‘arthartht'-s (that is, those who 
entertain the desire for money or other desirable things), and 
the 'jAanin'-s (that is, those who, although they are 


Accomplished (krtakrtya), as they have acquired the 
Knowledge of the Paramesvara, and have nothing more to 
gain, yet, worship Me desirelessly). 


(7.17) Out of these, that JAanin, who is an 'ekabhakti ' (that is, 
one, who, believing that there is no other, worships Me alone), 
and who always behaves like a 'yukta' (that is, with a desireless 
frame of mind), is the highest in worth. | am most beloved of 
the Jfiianin, and the Jhanin is (most) beloved of Me. 


(7.18) All these Devotees are 'udara' (that is, good); but, 
(among all of them) 1 hold the JAanin as equal to Myself; 
because, having become yukta-citta (that is, having his Mind 
united (to Me) ~Translator.) he has become steady in Me, Who 
Am the 51-52 
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highest Goal (of everyone). 
Seat AAAS AAA WITT | 
aes: ala SF ASA Fsetw: II 7.19 1 


(7.19) After many births, the JAanin, having come to the 
empirical conclusion that 'whatever is, is Vasudeva’, comes 
and reaches Me. Such a 'mahatma' (that is, noble soul 
~Translator.) is rare. 


[One must thoroughly understand the import of the 
statement, made by the Blessed Lord, that by worshipping His 


form, a man acquires the Knowledge of the Paramesvara, after 
He had described that form, from the point of view of the 
Mutable and the Immutable, by saying that, (i) both Matter 
and Spirit are His forms, and that, (ii) He pervades everything 
on all sides homogeneously. Everyone needs to perform 
worship, whether it is of the Perceptible, or of the 
Imperceptible; but, as, out of these two, the worship of the 
Perceptible is easier, that kind of worship has been described 
here; and that is known as 'bhakti' (Devotion). Nevertheless, 
that kind of Devotion, in which a man entertains some kind of 
desire in his heart, and worships the Paramesvara for some 
particular object, is inferior; and, even those 'Knowledge- 
seekers' (jijfasus), who are devoted with the intention of 
acquiring the Know-ledge of the Paramesvara, must be 
considered as imperfect; because, their knowledge is not yet 
complete, as is apparent from their state of being 'Knowledge- 
seekers’. But, as all these are worshippers, they have all been 
referred to as 'udara' (that is, 'going by a good path’), (stanza 
18). But, the import of the first three stanzas is that, the 
worship desirelessly offered (Bhag. 1.7.10) by those Jianins, 
who have gone further, that is, who have become 
Accomplished as a result of the Acquisition of Knowledge and 
for whom, there is nothing more left in this world to do or to 
acquire (Gi. 3.17 — 19), is the highest kind of Devotion, The 
Devotion of devotees like Prahlada and Narada falls into this 
excellent category; and that is why the 'Yoga of Devotion' 
(bhakti-yoga) has been denned in the Bhagavata as the 


‘desireless and endless worship of the Paramesvara’' (Bhag. 
3.39.12; and Gi. Ra. Ch. XIll, p.572). It may 
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safely be said that the words 'ekabhakti', and 'vasudeva' in the 
17th and 19th stanzas are from the Bhagavata religion; nay, 
even that the above description of devotees is from the 
Bhagavata religion. Because, in the Mahabharata, while -the 
description of this religion is being given, and after the four 
kinds of devotees have been first described, we find it stated 
that:— 


caturvidha mama jana bhakta evam hi me srutam | 
tesam ekantinah Srestha ye caivananyadevatah |l 
aham eva gatis tesam nirasth karmakarinam | 
ye ca Sistas trayo bhaktah phalakama hi te matah Il 
sarve cyavana-dharmas te pratibuddhas tu, sresthabhak 
| (Ma. Bha. San. 341. 33 - 35). 
that is, " the other three kinds of devotees do not perform 
Actions like the 'amnyadaivata' ('‘no-other-deity') and the 
‘ekantin' (solitudinal) devotee, but perform Action with some 
desire or other; and therefore, they are 'cyavansila', whereas, 


the 'ekantin'-s are 'pratibhuddha' (that is, scients), and 
superior. And later on the word 'Vasudeva' has been given a 


metaphysical etymology by saying "sarvabhutadhivasas ca 
vasudevas tato hy aham", that is, "| am called 'Vasudeva', 
because | reside (have my vasa) in everything which is created" 
(San. 341.40). The Blessed Lord now explains why different 
people worship different deities, though there is only one 
Paramesvara everywhere -], 


§§ SARAEAS TATA: WIFI ASATT: | 

a od aaareaa vepcar aa: FAT I 7.20 Il 
at at at at dat Ah: Aeaidaeaid | 
Wea Tears at TAs freareaeA II 7.21 Il 


(7.20) Various persons, being befooled by their respective 
desires, (such as, fruit in the shape of heaven etc.), according 
to their respective natures, follow those respective rules (of 
worship), and take to the worship of other (various) deities . 


(7.21) Whatever form or deity any devotee may desire to - 
worship with Faith, | steady such his Faith therein. 
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a aa Asal AHedeaRaHed | 
aad 4 dd: Sraraaa fateatre ai 7.22 1 
ada Hel A akacaeTAT aA | 
eareeaaat UMlet AachT Aled ATA Il 7.23 I 


(7.22) Then, being full of that Faith, he becomes engaged in" 

the 'radhana' (that is, the worship) of that deity; and then he 

obtains those very desired fruits, which have been created by 
Me Myself. 


(7.23) But, this fruit, which (these) short-sighted people obtain, 
is perishable (and not permanent like Release); those, who 
worship deities, reach the deities; and those who worship Me, 
come to Me. 


[It is the common belief that though the Paramesvara is the 
One, Who gives Release, yet, the power to give the-various 
things, which are necessary for the ordinary worldly-life, can 
be given only by deities; and that, it is necessary to worship 
the deities for that purpose. How various people run after 
various deities (Gi. 17.1 —6.), after it has thus become 
necessary, according to them, to worship deities, some 
running after Mhasoba, others observing Saturday, after the 
deity Saturn, etc., has been very nicely described in the above 
stanzas. But, what must be borne in mind here is. that, though 
the fruit to be obtained by worshipping various deities, may be 
looked upon as having been given by those respective deities, 
yet, ultimately that worship amounts to a worship of the 
Paramesvara (GI. 9.23); and, that fruit also is essentially given 
by the Paramesvara (stanza 22). Not only is this so, but even 
this idea of worshipping the various deities is given by the 
Paramesvara, according to the previous destiny of a particular 
person (stanza 21); because, in this world, there is nothing else 
but the Paramesvara. The same doctrine has been laid down in 


the Vedanta-Sutras (3.2.38 — 41), and in the Upanisads (Kaus?. 
3.8). The utility of these diverse kinds of worship is, that after 
worshipping various deities, the Mind becomes steady and 
pure, and one ultimately acquires the-Knowledge of the One, 
and Permanent, Paramesvara. But, fruit obtained before the 
acquisition of that Knowledge is 
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non-permanent. Therefore, the advice of the Blessed Lord to 
everyone is, that he should not he enmeshed in this Hope of 
Fruit, but should aspire to become a ‘Jianin' devotee. As the 
Blessed Lord gives reward to everyone according to his own 
Actions, (Gi. 1.11), although He does everything, and gives all 
kinds of rewards, it is also said, that He essentially does 
nothing whatsoever Himself (Gi. 5.14). The reader is referred 
to the further elucidation of this matter at page 369 in Chapter 
X and at pages 595 — 6 in Chapter XIll of the Gita-Rahasya. The 
Blessed Lord now further explains what is meant above by 
saying that people run after deities according to their own 
natural inclinations, forgetting that the fruit of the worship of 
the deities is given by the Paramesvara Himself —] 


§§ Heath CaHATA Ard AAAS: | 
Oe WaHAKa AATTTAATAA Il 7.24 Il 
Ae Wh: GACT ANTATAATATAC: | 


ASIsSa AMS city ATASTACAAA II 7.25 II 


(7.24) The 'abuddhi' (that is, fools), not recognising my 'para' 
(that is, superior), best of all, and imperceptible form, look 
upon Me, Who am imperceptible, as having become 
perceptible. 


(7.25) As |am enveloped in My Yoga-formed Illusion (that is, 
Maya ~Translator.), | do not (clearly) appear to all (in My own 
Form). Fools do not Realise, that | am Unborn, and 
Inexhaustible. 

[The device of giving up the Yoga-form, that is, imperceptible 
form, and taking up the perceptible form (GI. 4.6; 7.15; 9.7), is 
called " Maya ", by "Vedantists; and when the Paramesvara 
becomes enveloped in this Yoga-Maya, He begins to possess a 
perceptible appearance. In short, the import of this stanza is, 
that the perceptible universe is Mayic, or non-permanent; and 
that, the Paramesvara is Real, and Permanent. But the word 
‘maya’ in this place, and also in other places, is taken by some 
as meaning ‘a super-natural or wonderful power’; and these 
say that this Maya is not Unreal, but is as permanent as the 
Paramesvara Himself. As the form of Maya has been 
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considered by me at great length in Chapter IX of the Gita- 
Rahasya, | will here only say that the proposition that Maya is 
some wonderful and eternal pastime of the Paramesvara is 


acceptable even to the Non-Dualistic Vedanta, because, 
although Maya is an 'Appearance’, created by the senses, yet, 
as this is done by the senses at the direction of the 
Paramesvara, Maya, must be ultimately said to be the pastime 
of the Paramesvara. The only point at issue is, whether this 
Maya is essentially Real, or Unreal; and on this point the 
doctrine of the Gita, clearly appears from the above stanzas to 
be the same as that of the-Non-Dualistic Vedanta, namely that, 
that Maya expressed by Name and Form, by which the 
Imperceptible Paramesvara is considered to have become 
perceptible — whether it is called a super-natural power or 
anything else — is merely an 'Appearance’, or 'moha’', created 
by 'ajhana' or Ignorance; and that the true essential 
Paramesvara is different from it. Otherwise, there seems to be 
no reason for using the words 'abuddhi’ or 'mudha’ in this 
place. In short, Maya is not Real, and the-Paramesvara alone is 
Real, and the Gita says that, being confused by this Maya, 
people run after various deities-. In the Brhadaranyakopanisad 
(Br. 1.4.10), there is a similar statement; and it is stated there 
that those persons, who, not recognising that the Atman and 
the Brahman are one and the same thing, run after various 
deities, with a distinguishing mind are the ‘animals of the 
gods', that is to say, just as men benefit from cows-and other 
animals, so do these deities benefit from these ignorant 
devotees, and that these devotees do not obtain Release. So 
far, the Blessed Lord has given a description. of those, who 
being fooled by Maya, worship diverse deities, with a 


distinguishing mind. HE now explains how one escapes from 
this Maya —] 

aate Gaia ACA ATT | 

aracaray a Aa AT I ae A HMAT I 7.26 ll 


(7.26) | know all bhita-s (that is, created beings), (who-existed, 
or exist, or will be) in the past, present, and future; 
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but, O Arjuna, none know Me; 
SSSA SHAT ART | 
aaa SAS ST Aled TTT I 7.27 
UT CART WT TAT Wore | 
T SSAA Aaed AL TSA: Ul 7.28 Il 


(7.27) because, O Bharata, all created beings are steeped in 
ignorance in this world, as a result of the confusion created by 
the pairs of Opposites (such as, pain and happiness etc.) 
arising, O Parantapa, from Desire and Hate. 


(7.28) But, the virtuous people, whose sin is exhausted, 
become fixed in purpose, escaping from the ignorance created 
by the pairs of Opposites (of pain and happiness etc.), and 
worship Me. 


[The Blessed Lord now describes the state of these people 
after they have thus become free from Maya —] 


§§ AUT ATTA Aled a | 

aq FEN Aes: SeetHeaes SH AAAI 7.29 II 
aeaensed wi afeast a a fag: | 
yarreretstt Ft At ct fagachade: I 7.30 


(7.29) All those, who (thus) taking shelter in Me, attempt to 
escape from jaramarana (that is from the cycle of re-births) 
Realise what (all) Brahman, (all) Absolute Self, and all Karma 
(is). 

(7.30) Those, who know Me, along with the adhibhita, the 
adhidaiva, and the adhiyajiia (that is, who know that | am all 
that), such (being) yukta-citta (that is, Mind-united with Me 
~Translator.), Know Me, even at the time of death. 


[See the explanation given in the next chapter of-the words 
adhyatma, adhibhuta, adhidaiva, and adhiyajiia. The words 
"even at the time of death" in the last stanza have reference to 
the doctrine of the Dharma-Sastra and of the Upanisads that a 
man has his next birth according to the desire which is most 
prominent in his mind at the moment of his death. 
Nevertheless, the word "even" clearly shows that, unless a 
man has acquired complete Knowledge of the Paramesvara in 
his lifetime, he cannot acquire that 
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Knowledge light at the moment of death (See Gi. 2.72). A 
further explanation has been given in the next chapter. It may 
be said that the next chapter has been introduced by the 
words ‘adhibhuta’, etc., in this stanza.] 


alt aaarageaaacd aeAlaarat area 
Apornptdars AAA A SATS EAT: 7 I 


Thus ends the seventh chapter entitled JNANA-VIINANA Yoga 
in the dialogue between Sri Krsna and Arjuna on the Yoga 
included in the Science of the Brahman (that is, the Karma- 
Yoga) in the Upanisad sung (that is, told) by the Blessed Lord. 


—:0:—~ 
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CHAPTER VIII — AKSARA-BRAHMA 
YOGA. 


ASSHTs CAT: 


CHAPTER VIII. 


[ The explanation of the Jhiana and Vijhana included in "the 
Karma-Yoga is continued in this chapter, and after first 
explaining the meaning of the various forms of the 
Paramesvara, such as, Brahman, adhyatma, karma, adhibhuta, 
adhidaiva, and adhiyajiia, mentioned at the end of the last 
chapter, the inner import thereof is explained. But, as this 
explanation has been given merely by defining those several 
worlds, that is to say, in an extremely concise way, it is 
necessary to give a somewhat exhaustive ex-planation of this 
subject in this annotation. Different people form different 
ideas in different ways about the creator of the universe, on 
looking at the external universe. Some say that all things, 
which exist in the world, are only evolutes of the five 
primordial Elements (mahabhita), and that there is no other 
Original Principle, except these five primordial Elements. There 
are others, who maintain that all this world has been created 
from a Yajiia as stated in the fourth chapter of the Gita; and 


that, therefore, the Paramesvara is of the form of a yajfia- 
narayana; and that He can be worshipped only by a Yajfia. A 
third class say that the various activities of the world are not 
carried out by the material objects by themselves; but that, in 
each of them, there is some active (sacetana) deity (or purusa), 
and that these deities carry on all these activities; and that, 
therefore, we must worship these deities. Pot example, the act 
of giving light is performed by the 'purusa’ called Sun, 
embodied in the globe, made up of the five primordial 
Elements, which is known as 'the Sun’; and this purusa is the 
subject-matter of worship. A fourth class says, that it is not 
proper to imagine that there exists in everything, some deity, 
other than the thing itself. Just as the Atman exists in the body 
of a man, so does there also exist in everything, some subtle 
form of that very thing, that is to say, some subtle force, like 
the Atman; and that thing is the original and true form of it. 
For instance, they say that the five gross primordial Elements 
have, at their core, 
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the five Fine Elements (tanmatra-s); and that in the material 
organs, such as, the hand or the foot, there are similar 
fundamental subtle organs. The Samkhya doctrine that each 
person has a different Atman, and that there are innumerable 
such Atmans, is based on this fourth theory. But in this stanza, 
the Samkhya doctrine seems to be included in the adhideha 


class. These four schools of thought are respectively called the 
adhibhtta, the adhiyajfia, the adhidaivata, and the 
adhyatmaka. Whenever the prefix 'adhi' is placed behind any 
word, it conveys the meaning of 'tamadhikrtya’, 'tadvisayaka’, 
that is, 'in that matter’, or, ‘embodied in it'. According to this 
interpretation, 'adhidaivata' means 'the Principle existing in 
many deities’. 'adhyatma' ordinarily means 'the science which 
maintains that there is only one Atman pervading everything’; 
but this is the interpretation by way of 'conclusion drawn' 
(siddhanta-paksa); that is to say, this is the conclusion 
(siddhanta) arrived at by the Vedanta-sastra, after considering 
the pros and cons of the theory that there are numerous 
Atmans in numerous human beings or things, which is the 
hypothetical position (pUrvapaksa). So, when the hypothetical 
position has to be considered, it. is assumed that the subtle 
form of the Atman in every-thing is different, and this is the 
meaning conveyed by the word 'adhyatma’ in the present 
stanza. How one and the same exposition becomes diversified 
into different classes . from the adhyatma, the adhidaivata and 
the adhibhuta points of view, has been made clear in the 
Mahabharata, by giving an example of the organs of a man 
(See Ma. BhS. San. 313 and Aégva. 41). The writer of the 
Mahabharata. says, that the question of the organs of human 
beings can be considered from three points of view, namely, 
the 'adhibhita', the 'adhyatmika' and the 'adhidaivata’'. AIL 
those things, which are perceivable by these organs, namely, 
that which has to be taken by the hands, that which has to* be 


heard by the ears, that which has to be seen by the eyes, or 
that which has to be contemplated by the Mind, all this -is the 
‘adhibhuta'; and the subtle capacities of these organs,. namely, 
the hands, feet, etc., (according to the Samkhya. 
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system), that is to say, the subtle senses are the 'adhyatma'-s 
of those organs; but when one keeps aside both these points 
of view, and considers the matter from the ‘adhidaivata' point 
of view, Indra is said to be the deity of the hands, Visnu, of the 
feet; Mitra, of the anus; Prajapati, of the organ of generation; 
Agni, of the speech; Surya (Sun), of the eyes; the eight cardinal 
points or Ether, of the ears; water, of the tongue; the earth, of 
the nose; the wind, of the skin; the Moon, of the mind; buddhi 
(Reason), of Individuation, and purusa (Spirit), of the Reason; 
and these various deities are said to be performing the various 
functions of these organs. Among the symbols of the form of 
the Brahman, which have been described in the Upanisads for 
purposes of worship, the Mind is described as the adhyatma 
symbol, and the Sun or the firmament as the ‘adhidaivata' 
symbol (Chan. 3.18.1). It is not that the distinction between 
the 'adhyatma' and the 'adhidaivata' has been made only for 
the purpose of worship. But, in considering the respective 
superiority of the organs of speech, or of seeing, or of hearing, 
etc., and of Vitality (prana), the -matter is considered once 
from the Metaphysical (adhyatma) point of -view by taking the 


subtle form of the organs of the voice, the eyes, and the ears, 
and again from the Intuitionist {adhidaivata) point of view, 
taking the Agni, the Sun, and Ether, as the deities of those 
organs (Br. 1.5.31 — 23; Chan. 1.2, 3; Kausi. 4.12, 13). In short, 
the distinction between ‘adhidaivata', 'adhibhuta', 'adhyatma' 
etc. has been in vogue since very old times; and the question 
as to which of these various ideas regarding the form of the 
Paramesvara is the correct idea, or as to the inner import of 
such ideas, having arisen in those times, Yajhavalkya has told 
Uddalaka Aruni in the Brhadaranyakopanisad (Br. 3.4), that 
there is only one Paramatman, Which subsists at the core of all 
created things, all deities, all adhyatma, all spheres, all Yajfias, 
and all bodies what-soever, and Which makes them 
unwittingly perform their respective functions. This doctrine of 
the Upanisads has been accepted in the Antaryamyadhikarana 
of the Vedanta-SUtras (Ve. Si. 1.2.18 — 20), where it has been 
proved that 
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this Principle, which, exists at the inner core of everything, is 
not the Prakrti or the Jivatman of the Samkhya system, but the 
Paramatman. The Blessed Lord now tells Arjuna, with 
reference to this proposition, that there is only one 
Paramesvara, Who pervades every human body, all created 
beings (as adhibhita), all Yajfias (as adhiyajfia), all deities (as 
adhidaivata), all Karma, and all the subtle (that is, 


Metaphysical) forms of everything; and that the diversity, or 
the various kinds of Knowledge of deities, Yajfias etc. is not 
true Knowledge. The words 'adhibhuta’' etc., used by the 
Blessed Lord at the end of the seventh chapter, create in 
Arjuna a desire to learn their meaning, and he first asks as 
follows —] 


wat Sara 
9g fee caaen feaeact fe ae cea | 
ated a fe vrepalaed feaeaa tt s.2 
ata: Ba Disa ceshearaqaes | 
Ware Te Tasha aaa: II 8.2 1 


Arjuna said:— 

(8.1) O Purusottama, what is that Brahman?; what is 
adhyatma?; what is karma?; what is to be called adhibhuta?; 
and what is called adhidaivata?; 


(8.2) of what kind is the adhiyajia? and O Madhustidana, Who 
is (the adhideha) in this Body (that is, deha ~Translator.)?; and 
how do those, who control their senses, Realise You, at the 
moment of their death? (Tell me this). 


[The words 'brahma’, 'adhyatma’, 'karma', 'adhibhuta', and 
‘adhiyajfia' are to be found in the last chapter; but, in addition 
to these, Arjuna has asked something new, namely, "who is 
the 'adhideha'?". If this is borne in mind, it will not be difficult 
to understand the meaning of the following answer.] 


PATaqarst 


\ 


FAC TEA WA TAMAS CATCH | 
HAMA RAHe flat: HAST: Il 8.3 
The Blessed Lord said:— 
(8.3) That Element, which is 


p.1031 


parama (that is, higher ~Translator.), (than anything else), and 
aksara (this is, immutable), is BRAHMAN; (and) the 
fundamental quality of each and every object itself (that is, its 
SVA-bhava) is called 'ADHYATMA', That 'visarga' or ‘creative 
activity’ which creates (the move-able and immoveable) 
created things (from the immutable Brahman) is called 
KARMA. 


aad eet ara: Yeurnfaseaas | 

HIASeHaA TS SSAA ATI 8.4 Il 
(8.4) The ksara (that is, ‘conditioned by Name and Form’, or 
‘perishable') state (of all things which have come into 


existence) is the ' ADHIBHUTA '; and the purusa (that is, the 
conscious (sacetana) Overlord (adhisthita), Who exists in all 


things) is the 'ADHIDAIVATA'. HE, who is called the 
ADHIYJNANA [that is, the Lord (adhipati) of all Yajfias] is 
Myself, Who am (ADHIDEHA), (that is, am the Installed 
~Translator.), in this Body, O Most Superior among all 
embodied beings! 


[The word 'parama’ in the third stanza is not an adjective of 
Brahma, but of 'aksara’. In Samkhya philosophy, the 
imperceptible Prakrti is also called 'aksara' (immutable), (GI. 
15.16). But, the Brahman of the Vedantists is beyond this 
imperceptible and immutable Prakrti (see stanzas 20 and 31 of 
this chapter); and therefore, although the word 'aksara' alone 
is used, it may mean either the Sarnkhya Prakrti, or the 
Brahman. In order that such a doubt should not arise, the 
adjective 'parama’' has been placed before the word ‘aksara’ in 
defining the word Brahman (Gi. Ra. Chap. IX, pp.274 — 277). | 


have explained the word 'svabhava' as "'the subtle form' 
(suksma-svaripa) of any and every object", following the 
example given above from the Mahabharata. In the 
Nasadiyasukta, the visible world is called the 'visrsti’' (visarga), 
that is, 'growth' of the Parabrahman (Gi. Ra. p.351); and the 
word 'visarga' must be understood here in the same meaning. 
It is not necessary to interpret the word ' visarga ' as meaning 
the ‘havirutsarga of the Yajfias'. Why this visible world is itself 


called 'Karma' has been 
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explained at p.362 of Chapter X of the Gita-Rahasya. 'ksara’ is 
the mutable Name-d and Form-ed 'Appearance' of everything 
created; and, the Immutable Principle beyond it, is to be 
understood as the Brahman. The word 'purusa’ includes the 
‘purusa’' in the Sun, the Varuna-purusa or the deity in water, 
and other conscious (sacetana) subtle-formed deities, as also 
the Golden Embryo (hiranya-garbha). The word ‘adhiyajfia' has 
not been defined here by the Blessed Lord; because a detailed 
description of the Yajfia has been given above in the 3rd and 
4th chapters, and the Blessed Lord has again later on stated 
(Gi. 9.24; 5.29; .and Ma. Bha. San. 340), that "| am the Lord 
and the recipient of all Yajfias". After having in this way 
described the characteristic features of the 'adhyatma' etc., 
the Blessed Lord has ultimately said shortly that " (that which 
is called) the 'adhiyajfia' is Myself, Who Am in this deha ", that 
is to say, that He is the adhideha as also the adhiyajfia in the 
human body. The Samkhyas believe that everybody has a 
different Atman (purusa), and these Atmans are innumerable; 
but this doctrine is not acceptable to Vedanta Philosophy, 
which holds that although there may "be innumerable bodies, 
there is only one Atman in all of them (Gi. Ra. Ch. VII, p.225). 
This very proposition is borne out by the sentence "1am the 
adhideha". Nevertheless, the words "I am" in this sentence 
have not been said only with reference to the 'adhiyajiia' or 
the 'adhideha’; and their reference to the previous words 
adhyatma, etc., is patent. Therefore, the sum and substance of 
the whole seems to be:— take the various Yajfas, take the 


various deities in various things, take the five perishable 
elemental principles, take the subtle forms of substance, take 
the diversity of Atmans, take Brahman, take Karma, or take the 
various bodies of different human beings, | am everywhere, 
that is, there is only one Paramesvara-.principle in all things. 
According to some, there is no independent description here 
of the 'adhideha' form; and the 'adhideha' has been 
mentioned by implication in giving a definition of the 
‘adhiyajfia'; but, | do not consider this interpretation as 
correct. Wherever this 
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subject-matter has been referred to, not only in the Gita, but 
also in the Upanisads and in the Vedanta-Sutras, (Br. 3. 7; Ve. 
Su. 1. 2. 20), the embodied Atman has been considered side by 
side with the adhibhuta and the other forms of the 
Paramesvara; and the doctrine has been laid down, that 
everywhere there is only one Paramatman. Besides, as there 
has been previously asked a question about the adhideha, it is 
logical to conclude that that aspect "has been mentioned here 
distinctly and not by implication. One is likely to think at first 
sight that if all that which is, is the Parabrahman, then, in 
describing the various forms of the Parabrahman, such as, the 
adhibhiuta etc., it was not necessary to consider the 
Parabrahman also. But, as this description of diversity has 
been addressed to people, who are engrossed in the different 


kinds of worship on the basis that the Brahman, the Atman, 
the deities, the YajAanarayana, etc., are all different from each 
other, the declaration that "I am all this", has been made after 
explaining the characteristics of the differences arising 

on .account of the different beliefs of different people. When 
one looks at it from this point of view, no such doubt can arise. 
The Blessed Lord has thus explained this diversity by saying 
that although various distinctions may be made for purposes 
of worship, such as, the adhibhita, the adhidaivata, the 
adhyatma, the adhiyajfia, the adhideha, etc., yet, this diversity 
is not real; and that, as a matter of fact, there is only one 
Paramesvara, Who pervades everything. HE now gives His 
reply to the last question of Arjuna, namely, how the All- 
pervading Paramesvara is Realised at the moment of death —] 


§§ Ardell A AAA CACHaca Helay] | 
a: Watt Mt Aart Alt ACTA ARTA: 11.8.5 Il 
OF at Cas Tad Hera | 

a qaafa wide wer darautiaa: 8.6 


(8.5) And there is no doubt that he who leaves his body, 
thinking of Me at the moment of death, is merged in My form. 


(8.6) O, Kaunteya, thinking of whatever form (bhava 
~Translator.) a man ultimately leaves his body, because, he has 
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sada, (that is, for the whole of his life) been engrossed in 
thinking of that form, that is the form (bhava) in which he is 
(later on) merged. 


[In the fifth stanza, the Blessed Lord has explained the 
necessity and the result of thinking of the Paramesvara at the 
moment of death; but, that is likely to give rise to the 
misunderstanding, that it will be enough if a person thinks of 
the Paramesvara only at the moment of death. There-fore, it is 
stated in the sixth stanza, that whatever is in the mind 
throughout life, does not leave the mind at the moment of 
death; and, the necessity of remembering and worshipping the 
Paramesvara throughout life, and not only at the moment of 
death, is made clear (Gi. Ra. Ch. X., p.398). "When one accepts 
this proposition, it naturally follows that those, who worship 
the Paramesvara at the moment of death are merged in the 
Paramesvara; and that those, who worship other deities at 
that moment, are merged in the other deities (GI. 7.23; 8.13; 
and 9.25); because, as has been stated in the 
Chandogyopanisad, "yatha kratur asmiml loke puruso bhavati 
tathetah pretya bhavati" (Chan. 3.14.1), that is, "a man gets a 
state after death, which is consistent with his 'kratu' or 
samkalpa, that is, his resolution". There are similar sentences 
in other Upanisads as in the Chandogya (Prasna. 3.10; Maitryu. 
4.6). But the Gita now says that unless the Mind is steeped in 
one particular aspiration throughout, life, it is not possible to 
have that aspiration during the throes of the passing away of 
life. Therefore, consistently with the doctrine that it is 


necessary to meditate on the Paramesvara 'amarananta’ that 
is, throughout life' (Ve. Sd. 4.1.12), the Blessed Lord now tells 
Arjuna that —) 


TEATCAAT HTT ATHACHL YET FI 
Hea aAa Se Aaa TAA II 8.7 1 


(8.7) Therefore, think of Me at all times (that is, always), and 
fight; when you have dedicated your Mind and your Reason to 
Me, you will, (notwithstanding that you have fought), 
undoubtedly come and be merged in Me, 
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PATINA AAT AKT | 
ae Ted fred att Walaa Il 8.8 I 


(8.8) O Partha! when a man, with the help of practice, steadies 
his Mind, without letting it stray elsewhere, and meditates on 
the Highest Spirit, he goes and is merged in that Spirit. 


[Those who maintain that according the Bhagavadgita, one 
must give up worldly life and take to Devotion, should pay 
attention to the proposition laid down in the seventh stanza. It 
is unquestionable that Release is obtained by Devotion 
combined with the Knowledge of the: Paramesvara; and that, 
in order to possess that frame of mind at the moment of 
death, it is necessary to have that practice throughout life. But, 


it is not necessary, according to the Gita, for this purpose, to 
give up Action. On the other hand, it is the proposition of the 
Gita-science, that even the Devotee of the Blessed Lord must 
desirelessly perform all Actions, which fall to his lot, according 
to the duties allocated to him; and the same meaning has been 
conveyed by the words "continually meditate on Me, and 
fight". The Blessed Lord now describes how the Karma-Yogin, 
who desirelessly performs Action throughout life, with the idea 
of dedicating it to the Paramesvara, meditates on the effulgent 
Highest Spirit at the moment of death —] 


§§ Hla TOTAAL ATH: | 
Bay MAAS AT Aa: WREATT II 
8.9 Il 

WATT AAA Aer UAT ANTaACT A | 
qartet yoraraea ara a de eT 
TeerH Il 8.10 II 


(8.9) That (man), who meditates on the Purusa, Who is the 
kavi (that is, omniscient), Who is the Ancient, the All-ruler, the 
Minuter-than-the-atom, the dhata (that is, the supporter, or 
the doer) of everything, Whose form is unimaginable, and 
Who is as brilliant as the Sun beyond the darkness, 

(8.10) after steadying his Mind by force of Yoga (in the shape 
of control of the senses), and being imbued with Devotion, and 
properly keeping the prana (that is, the Vital breath 
~Translator.) 
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between the two eye-brows at the moment of death, such (a 
man) goes and is merged in that effulgent Highest Spirit. 


area aataal aatedt faettet Bacar Ara: | 
Meryed AAA Aled Td Is AUST Waes II 
8.11 I 

Bagi aera Hat ele eer TT 
ASAT: WOTATETA ATAU | 8.12 I 
SOSCUTAL TEN COATT | 

a: Watt caress ST Alt TAT TAI 8.13 Il 


(8.11) | shall briefly describe to you that pada, (that is the OM- 
formed Brahman), which is called aksara by the vedavit-s (that 
is, by those, who know the Vedas. “Translator.); which, Yatins 
enter after having become vitaraga (that is, free from love. 
~Translator.), and desiring which, they observe the rules laid 
down for brahmacarin-s. 


(8.12) Controlling all the opening (in the shapes of organs), and 
taking the life-breath into the head, after having controlled the 
Mind in the heart, and becoming steady in the Yoga of Mental 
Absorption, 


(8.13) and mediating on OM, the one-worded form of the 
Brahman, and thinking of Me, who gives up his body, he 
reaches a superlative state. 


[ The description of the form of the Paramesvara in the 
stanzas9 to 11, has been borrowed from the Upanisads. The 
words ‘anorantyan' in the 9th stanza, as also the last quarter of 
that stanza is from the Svetasvatara Upanisad (Sve. 3.8 and 9); 
and the first quarter of the stanza 11, according to its 
implication, and the second quarter of it, literally, are from 
Kathopanisad (Katha. 2.15). In the Kathopanisad, the word 
‘om ityetat' has been clearly expressed after the words "tat te 
padam samgrahena bravimi". According to this, the words 
aksara and pada, in the eleventh stanza, must be taken to 
mean "the Brahman in the shape of the word 'OM'"", or "the 
word 'OM'""; and it is absolutely clear from stanza 13, that the 
worship of the OM-kara is meant there (see Prasna. 5). 
Nevertheless, it cannot be said that the Blessed Lord did not 
mean the imperishable Brahman by the word 'OM', and "the 
highest 
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state", by the word ‘pada’; because it can be said that the 
latter 'om' is a letter from the alphabet; and also that it is 
imperishable, as being the symbol of the Brahman (see. Stanza 
21 later on); that is why, | have retained the double- 


meaninged words 'aksara’ and 'pada' from the original Sanskrit 
in my translation of stanza 11. The Blessed Lord now further 
describes the superlative state, which is reached by this 
worship-—] 


§§ AAA: Aaa A AT TA PAT: | 
aeare Sete: Te caer SIRT: UN 8.14 I 
ATATAS TASH FRAT LATA | 
Aedaled AeIca: Alas WAT WaT: 118.15 Ul 
AACA AAT CHT: TATA STA | 

Aaa ¢ BAA Vases 7 AAAI 8.16 Il 


(8.14) O Partha! Whoever, with a feeling that there is none 
other than Me, ever and continually thinks of Me, to that 
nitya-yukta (that is, perpetually steeped-in Yoga), (Karma-) 
Yogin, becoming merged in Me, is easy. 

(8.15) After having come and become merged in Me, that 
mahatma (that is, noble soul ~Translator.), who has attained 
the highest perfection, does not get re-birth, which is the 
home of unhappiness and non-permanent. 


(8.16) O Arjuna! There is bound to be a punaravartana (that is, 
a return) from even the sphere of the Brahmin and other 
spheres (such as, heaven etc.), (to this world sometimes or 
other); but, O son of Kunti! After having become merged in 
Me, there is no re-birth. 


[The word punaravartana in the 16th stanza means coming 
back to the earth after one’s merit is over (See, Gi. 9.21; Ma. 
Bha. Vana. 260). Even if a man reaches the spheres of Indra, 
Surya, nay, even of the Brahman, by such ritual as Yajfia, or the 
worship of the deities, or the recital of the Vedas, yet, as soon 
as the merit which he had acquired (before death) is 
exhausted, he has to return to this world (Br. 4.4.6); or at any 
rate, it becomes necessary for him to fall into the cycle of re- 
births, after the sphere 
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of the Brahman has ceased to exist; therefore, all these states 
are of a lower order; and as there is no re-birth after the 
Realisation of the Paramesvara, that state is the highest: such 
is the import of the 16th stanza (See Gr. 9. 20, 21). In support 
of the statement that even the sphere of the Brahman is non- 
permanent, the Blessed Lord now explains how the entire 
cosmos, including the sphere of the Brahman, is created and 
destroyed over and over again —] 


§§ Mea aH eagaEAM fag: | 
Ua Breaeara aserraesral GAT: 18.17 Il 


(8.17) Those persons, who (essentially) understand what is 
meant by ‘day’ and 'night', realise that the day of Brahmadeva 
is made up of a thousand {mafia-) Yugas (each mahayuga being 


made up of the four Yuga periods called Krta, Treta, Dvapara, 
and Kali respectively), and that one thousand (similar) Yugas 
make one night (of his). 


[ This stanza has appeared in the Gita without there being a 
previous explanation of the calculation of a Yuga; and it has to 
be understood by reference to such a table, which is to be 
found elsewhere. This table, as also this stanza from the Gita, 
are to be found in the Bharata (San. 231.31), and in the Manu- 
Smrti (Manu. 1. 73); and the same description has been given 
in the Nirukta of Yaska (Nirukta, 14.9). The day of Brahmadeva 
is also known as a 'kalpa'. The word ‘avyakta', used in the next 
stanza, means the avyakta (that is, imperceptible) Prakrti of 
Samkhya philosophy, and not the Parabrahman; because, it is 
clearly stated later on in the 20th stanza, that the 
Imperceptible in the form of the Brahman, is something 
beyond the 'avyakta' described in this stanza. How the 
Perceptible (vyakta) universe springs from the Imperceptible, 
as also the method showing how the 'kalpa' has to be 
computed, has been given at p.264 in Chapter VIII of the Gita- 
Rahasya, to which the reader is referred. ] 


HOHIEAHS: GA: WHATEMTA | 
Wan Weed TATA aay Il 8.18 Il 


(8.18) When this day (of Brahmadeva) starts, all perceptible 
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(objects) are created out of the Imperceptible; and when (his) 
night starts, (they) become dissolved into the above- 
mentioned Imperceptible. 


HATA: SH Vas Aral Aca Weis | 
Wasa: WA TAACAETA Il 8.19 II 


(8.19) This collection of beings, coming (thus) to birth again 
and again, is dissolved when the night starts (as though put 
into a machine), being 'avasa' (that is, whether they personally 
wish it or not); and O Partha | (it) comes to birth (again) when 
the day starts. 

[ That is to say, although a man may have acquired a 
permanent residence in the sphere of the Brahman, as a result 
of his meritorious Actions, yet, as even the Brahma-loka is 
destroyed when Destruction (pralaya) starts, created beings 
cannot escape coming to birth again at the beginning of a new 
Kalpa. The Blessed Lord now explains the only way in which 
this can be avoided —] 


§§ TLETEATR, ATAISFASCAHISCAHTCA AAT: | 
a: Hay Hay AVAcy A larvae i 8.20 ti 
AAHISAL SHAS: WAT WIA | 

a wea a Maded Ta WH AAI 8.21 I 
Get: He TS Waa ACT | 
BEATA Ae AT AAAS ATA I 8.22 I 


(8.20) But, the other eternal Imperceptible, which is beyond 
the Imperceptible mentioned above, which does not come to 
an end even if all created things come to an end, 


(8.21) that Imperceptible, which is (also) called 'aksara' which 
is said to be the parama (that is, the most excellent or the 
ultimate) state, (and) having reached which, there is no return 
(to birth), that, indeed is My super-excellent sphere. 

(8.22) O Partha! that para (that is, highest) Spirit, within Which 
all created beings are contained, and by Which all this has 
been enclosed or pervaded, can be reached only by Devotion, - 
which is ananya (that is, to-none-other ~Translator.). 


[The 20th and 21st stanzas make together only one sentence. 
The word ' avyakta ' in the 20th stanza, has first been applied 
to the Samkhya Prakrti, that is, to the 
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Imperceptible mentioned in the 18th stanza; and later on, the 
same word has been applied to the Parabrahman, Which is 
beyond the Samkhya Prakrti; and it has been stated in the 21st 
stanza that this second Imperceptible is also called 'aksara' 
(that is, the Immutable); similarly, in the beginning of this 
chapter, there is the phrase "aksaram brahma paramam'", (that 
is, "the immutable highest Brahman "; cf., 8.3 ~Translator.). In 
short, the word ‘aksara' (Immutable) like the word 'avyakta' 
(Imperceptible) has been used in two meanings in the Gita; it is 


not that the Samkhya Prakrti alone is imperceptible and. 
immutable, but the Paramesvara or the Brahman, Which "is 
not destroyed, even when all created things are destroyed" is 
also immutable and imperceptible. This clearly shows that the 
word ‘aksara', used in giving the characteristics of the 
"Purusottama” in Chapter XV, where it is stated that He, is 
beyond the ksara (mutable) and the aksara (immutable), has 
been used with reference to the Samkhya Prakrti (see, Gi. 
15.16 — 18). In short, it must be borne in mind that, both the 
adjectives 'avyakta' and 'aksara' have been used in the Gita, 
sometimes with reference to the Samkhya Prakrti, and 
sometimes with reference to the Parabrahman beyond this 
Prakrti (GI. Ra. pp.275 — 277). The form of the Parabrahman, 
which is beyond the Perceptible and the Imperceptible has 
been referred to in the ninth chapter of the Gita-Rahasya, to 
which the reader is referred. So far, there has been a 
description of the 'aksara brahma' (Immutable Brahman), that 
is, of the goal, having reached which, a man escapes from the 
necessity of re-birth. The Blessed Lord now describes the 
difference, from the point of view of time of death and goal 
reached, between those for whom there is no ‘anavrtti', that 
is, no coming back after death, and those for whom there is 
‘avrtti', that is, those who have to come back from heaven and 
take birth again —] 


§§ 44 Bet CAAT Aa AT: | 
Waa Alea SF Hret ASA ATTH 8.23 Il 


(8.23) | shall now mention to you, O Bharatasrestha! the 
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time of death, having died when, the (Karma-) Yogins do not 
come back (to birth in this world); and (the time of death, 
having died) when, they come again. 


ATATAAS: MFA: WAT FATATA | 

aa Wa Wesied TEA TEAR GAT: 118.24 II 
GAT UPAETA BOT: TATA spe | 

Wa Uses vacant wea act 8.25 tl 
arp Wel Cat WTA: Mad Ad | 

Ua aca aaaadst TA: 18.26 Il 


(8.24) The Fire, jyotih (that is, flames), daytime, the bright half 
(of the month), and. the six months of the uttarayana (that is, 
northern solstice ~Translator.), those men, knowers of 
Brahman, who die in these, attain the Brahman after death 
(and do not come back).. 


(8.25) (Fire), smoke, night, the dark half (of the month), and 
the six months of the daksinayana (that is, the southern 
solstice~Translator.), the (Karma-) Yogin (who dies) in these,. 
going to the light of the Moon, (that is, the sphere of the 
Moon), returns (after his acquired merit is over). 


(8.26) In this way, the white and the black (that is, the light and 
the dark), have been considered the two 'sasvate gatt' (that is, 
the eternal paths) of the world; going by one path, one does 
not return; and by the other path, one returns. 


[These two paths are known in the Upanisads by the names 
‘devayana' (bright half) and 'pitryana’ (dark half), or the 
‘arciradi-marga' and the 'dhumradi-marga’; and these paths 
have been described even in the Rg-Veda. When fire is set to 
the dead body of a man, that is, from fire itself, both these 
paths commence; therefore, the word 'Fire' must be taken as 
implied from the previous stanza into the 25th stanza. As the 
only object of the 25th stanza is to show the difference 
between the path described in the previous stanza and the 
second path, the word 'Fire' has not been repeated in it. A 
further explanation about this matter has been given towards 
the end of Chapter X of the 
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Gita-Rahasya (pp.408 to 412), to which the reader is referred, 
and which will clearly explain the import of this stanza. The 
Blessed Lord now explains the benefit of realising the principle 
underlying these two paths —] 


gga oat aet wat qeata Ber | 


TEATCAAT STAT ATTACH HATS U1 8.27 II 

aay aT A Fa AT a at S| 
aca decades fafecar anit oe earaate aI 
8.28 |l 


(8.27) O Partha! no (Karma-) Yogin, who (essentially) 
understands these two srti-s (that is, paths) is overcome by 
Ignorance; therefore, O Arjuna! become (Karma-) Yoga-yukta 
at all times. 


(8.28) Understanding this (principle which has been explained 
above), the (Karma-) Yogin transcends the fruit in the shape of 
merit mentioned in the Vedas, in the Yajfias, for austerity, and 
for charity, and reaches the highest state, which lies beyond. 


[ It is clear that the man, who has understood the principle 
underlying these two paths, namely, the devayana and the 
pitryana, that is, who has understood that, by going by the 
devayana path, he does not incur re-birth, and that the 
pitryana path, though productive of heaven, is, yet, not 
productive of Release, will, of course, choose that path out of 
the two, which is truly beneficial to him; and will not ignorantly 
follow the path, which is of a lower order; and it is to convey 
this idea that the words, "one who (essentially) understands 
these two srti-s, that is, paths" have been used in the former 
stanza. These stanzas mean that the Karma-Yogin understands 
which path, out of the devayana and the pitryana leads where; 
and that he, therefore, naturally goes along that path, which is 


the better one, and acquires Release, avoiding the trips to and 
from heaven; and in the 27th stanza, the Blessed Lord has 
advised Arjuna to act accordingly. ] 
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ait Stratragtareaacd TEA STATA 
HE UAMAS AAACAAN ATAMCATS CATA: I 8 I 


Thus ends the eighth chapter entitled AKSHARA-BRAHMA Yoga 
in the dialogue between Sri Krsna and Arjuna on the Yoga 
included in the Science of the Brahman, (that is, on the Karma- 
Yoga) in the Upanisad sung (that is, told) by the Blessed Lord. 


—:0:— 
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CHAPTER IX — RAJAVIDYA- 
RAJAGUHYA YOGA. 


Aaals care: 


CHAPTER IX. 


[In order to show how a man, by practising the Karma-Yoga, 
acquires peace of mind or Release as a result of his acquiring 
full Knowledge of the Paramesvara, an exposition of JAana 
(Spiritual Knowledge) and Vijhana (empirical Knowledge) has 
been started in Chapter VII; and the form of the immutable 
and imperceptible Spirit has been described; and the Blessed 
Lord has explained in the last chapter how the worship of the 
OM-kara (omkaropasana) should be performed at the moment 
of the close of life, after entering into mental absorption 
according to the Patafijala-Yoga, in order that that form of the 
Paramesvara should remain fixed in the mind even at the 
moment of death. But, acquiring the Knowledge of the 
immutable Brahman is in itself difficult; and if, in addition to 
that, mental absorption is prescribed as an essential, this path 
of life will have to be given up by ordinary people! Bearing this 
difficulty in mind, the Blessed Lord now explains a royal road, 
by following which the Knowledge of the Paramesvara will 


become easy for everybody. This path is called the Path of 
Devotion (bhaktimarga); and | have fully discussed that path in 
Chapter XIII of the Gita-Rahasya. In this path, the form of the 
Paramesvara can be realised by means of love, and is vyakta, 
that is, actually perceptible; and the 9th, 10th, 11th, and 12th 
chapters contain an exhaustive description of that perceptible 
form. Nevertheless, it must not be forgotten that this Path of 
Devotion is not something independent, but a part of the 
Jhana and Vijhiana necessary for acquiring the Karma-Yoga, of 
which a description was started in Chapter VII; and this 
chapter has been opened as being a part of the previous 
exposition of Jhana and Vi jhiana]. 


PATA arat 


ggae d d Weadh vararraqaa | 
we fasrratet asses AleTaS TAT I 9.1 
The Blessed Lord said:— 


(9.1) Now, as you are not 
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fault-finder, | will expound to you the most mysterious 
Spiritual Knowledge, coupled with empirical Knowledge, by 
knowing which, you will become free from sin (to which, 
listen). 


Usa Uses wae aTAA | 
Wuaae Tet THES BTACTAA Il 9.2 I 
FACIAT: FOU THAT WAT | 
aoa At aed AAALAC II 9.3 Il 


(2) This (Knowledge) is the king, (that is, the most superior) of 
all mysteries, it is a rajavidya [that is, the most superior science 
(vidya) of all], it is holy, excellent, actually realisable, easy to 
observe, consistent with religion, . and inexhaustible. 


(3) Those persons, O Parantapa! who do not put faith in this 
religion, return to the path of worldly life, circumscribed by 
death, instead of coming to Me (that, is, they do not attain 
Release). 

[The meanings of the words 'rajavidya’, 'rajaguhya'’ and 
‘pratyaksavagama' in the second stanza, have been fully- 
considered in Chapter XIII of the Gita-Rahasya, at pp.574 to 
582, to which the reader is referred. The means of attaining to 
the Paramesvara are referred to as 'vidya' in the Upanisads; 
and it was usual to keep these Vidyas clothed in mystery. It is 
said here that the bhaktimarga (that is, the Path of Devotion, 
or the worship of the Perceptible) is a Vidya, which is the king 
or the most superior of these mysterious Vidyas, and also that 
this religion, being something which is actually visible to the 
eyes, is easy to follow. Nevertheless, as this Yoga has come 
into vogue by the tradition of Iksvaku and the other kings (Gi. 
4.2), it may also he said to be the path followed by Rajas or 


eminent persons, and to be a 'rajavidya' also in that sense. 
Whichever meaning is taken, it is quite clear that this stanza 
does not refer to the Knowledge of the immutable or the 
imperceptible Brahman; and that the word 'rajavidya' indicates 
in this place the Path of Devotion. Having in this way praised 
this path of life, to start with, the Blessed Lord now describes it 


at length —] 
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gg Ha Ade Ha WTeSaH AAT | 
AeA SAMA FAs Aaafert: | 9.4 Il 
TT Aa VI Wee A aay | 
THA FT ATCA AACA ATHTAA: 119.5 
marred ct aa: Aaa AST | 
Aa AAT AM ACEATATCTTAA Il 9.6 I 


(9.4) 1 have occupied or pervaded this universe by My 
imperceptible form. All created beings are in Me, | am not in 
them; 

(9.5) and at the same time, all created beings are not in Me! 
See this My divine Action or power of Yoga! My Atman, which 
created (these) created things, although it is embodied in the 
created things, (yet,) is not in them; 


(9.6) just as, the great vayu (atmosphere), which reaches 
every-where, is perpetually in space, so are all created things 
in Me, this believe. 


[This apparent contradiction in terms results from the 
Paramesvara being qualityless as also qualityful (see my 
commentary on stanza 12 of Chapter VII of the Gita, as also 
Gita-Rahasya, Chapter IX, pp.281, 285, 286, and 287). Having in 
this way excited the curiosity of Arjuna, by giving hima 
surprising description of His own form, the Blessed Lord now 
again describes here how the universe is created from Him, 
and which His perceptible forms are, which (descriptions) are 
slightly different from those given above in Chapters VII and 
VIIl of the Gita (Gi. 7. 4-18; 8. 17 — 20). Although the word 
‘yoga’ is interpreted as meaning some supernatural power or 
device, yet, this Yoga or device for transforming the 
Imperceptible into the Perceptible is nothing but Maya, as has 
been proved in my commentary on Gita 7.25, and in Chapter IX 
of the Gita-Rahasya (pp.325 to 330). As this Yoga is very easy 
for the Paramesvara, nay even His slave, He is referred to as 
the 'Lord of Yoga' (yogesvara), (Gi. 18.75). The Blessed Lord 
now explains how the transformations of the universe are 
carried on by the power of this Yoga —] 
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gg aaa Brae weld ated Aner | 


Sea TAA Seat aMTeASA Il 9.7 Il 
watt carraceee ferent Gt: TA: | 
HAMA SAHA WTA 9.8 Il 
TA OM Bait Macaca stare | 
sada ay PA 1 9.9 1 
AEA Yeptd: Tat PARTI | 
Saat Gira Wrsaheade Il 9.10 I 


(9.7) At the end of a kalpa, O Kaunteya! all created beings are 
merged into My Prakrti; and in the beginning of a kalpa, (that 
is, at the beginning of the day of Brahmadeva), | Myself create 
them again. 


(9.8) Taking in hand My own Prakrti,. | create again and again 
all this collection of created beings, which has become avasa 
(that is, dependent, or, in other words, bound by its respective 
Karma) as a result of its having become subject to (that) 
Prakrti. 

(9.9) (But) O Dhanafijaya! as | am not attached to this My 
Action (of creating the universe), and as | live like an 'udasin' 
(that is, apathetically ~Translator.), these Actions do not bind 
Me. 


(9.10) Becoming the adhyaksa (that is, Superintendent- 
Translator.), | cause Prakrti to give birth to the moveable and 
immoveable universe. By reason of this, O Kaunteya! the. 
make and break of this world is going on. 


[ It has been stated in the previous chapter that the 
perceptible universe begins to come to birth out of the 
imperceptible Prakrti, when the day of Brahmadeva (that is, 
the kalpa) starts (8.18); but, as the Paramesvara gives to 
everyone a good or bad birth according to his own Karma, the 
Blessed Lord has explained here that He Himself is untouched 
by (that is, is not responsible for) this Karma. In a scientific 
exposition, all these principles are stated in one and the same 
place; but as the catechismal system has been adopted in the 
Gita, the same subject has been dealt with partly in one place 
and partly in another place, as occasion arose. Some 
commentators have raised a point 
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that the words "jagad viparivartate" used in the 10th stanza 
have reference to the Vivartavada (See p.331 in Chap. IX of the 
Gita-Rahasya~Translator.). But | do not think that the word 
‘viparivartate' means anything more than that "the make and 
break of this world is going on" or, that "the Perceptible is 
transformed into the Imperceptible, and the Imperceptible re- 
transformed into the Perceptible"; and even the 
Samkarabhasya does not say that anything more is meant. 
How a man becomes 'ava§a' (that is, dependent), as a result of 
Karma, has been explained in Chapter X of the Gita-Rahasya, to 
which the reader is referred —] 


§§ Aad At AST ATT TAAL | 
Ue Wasa AA ATHeLAH II 9.11 I 
ATE ATTHA ATES aera: | 
caret aa yet Afest frar: 119.12 1 


(9.11) Those foolish people, who do not realise my parama 
(that is, super-excellent ~Translator.) form, namely, that | am 
the Highest Isvara of all created beings, do not pay respect to 
Me, Who have taken a human form, (considering Me to be 
human-formed). 

(9.12) Their hopes are futile; (their) Actions, useless; (their) 
Knowledge, barren; (their) Mind misguided; and they have 
given shelter to a devilish .and ungodly temperament, based 
on Ignorance. 

[ This is the description of the ungodly person; now the 
Blessed Lord describes the godly (daivi) nature —] 


g§ Helcaed Bt orel Sat wepferarfera: | 
WACO AATH MCA AAS ACA A II 9.13 I 
aad Blase Al AdeaLsT TSAI: | 
AHESALT AT HEAT ACAI SAAT Il 9.14 I 


(9.13) But, O Partha! those mahatma-s (that is, noble 
souls*Translator.), who have taken shelter in a godly nature 
(prakrti), realise and recognise (that) Me, Who am the 
supreme inexhaustible source of all created beings; and 
believing that there is no one else, worship Me; 


(9.14) and being industrious, 
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fixed of purpose, and continually steeped in Yoga, they 
continually praise Me and bow to Me, and worship Me with 
devotion. 


WaT AAA BaAeat AAI | 
UaEcat Gaacat ager fexaa HSA II 9.15 I 


(9.15) Similarly, others worship Me, Who am sarvatomukha 
(Hast is, all-facing ~Translator.), looking at Me on the basis of 
‘ekatva (that is, synthetically), or, on the basis of 'prthaktva' 
(that is, analytically), or in many other ways, by means of a 
Jfiana-yajiia (that is, sacrifice by Knowledge ~Translator.) 

[ The brief description given here of people of godly and 
ungodly natures has been amplified in Chapter XVI. As has 
been explained before, a Jhana-yajia means, 'comprehending 
the form of the Paramesvara by Jiiana (Knowledge), and 
thereby acquiring Release’. (See my commentary of Gi. 4.33). 
But, this Knowledge of the Paramesvara can also be of 
different kinds, such as dualistic, non-dualistic, etc.; and 
therefore, the JAana-yajiia, may Also he of many kinds; and 
stanza 15 says that, although the JAana-yajiia may thus be of 
many kinds, yet, in as much as the Paramesvara is All-facing 
(visvatomukha), He becomes the recipient of all these Yajiias. 


It is clear from the words "on the basis of ekatva", and "on the 
basis of prthaktva", that these ideas were ancient, though the 
dvaita (Dualistic), advaita (non-dualistic), and visistadvaita 
(qualified monistic) systems are modern. The Blessed Lord now 
further exhaustively deals with the one-ness and diversity of 
the Paramesvara referred to in this stanza, and also explains 
how the one-ness exists in the diversity—] 


§§ He Hae Ua: TAMSASATA | 
AFASeHEAASAASAR ALE SAA II 9.16 Il 


(9.16) kratu (that is, the Yajfia according to the Srutis) is 
Myself; Yajfia (that is, the Yajfia according to the Smrtis) is 
Myself; svadha (that is, the food offered to one's ancestors 


p.1050. 


in the death-anniversary ceremony) is Myself; ausadha (that is, 
the food prepared from vegetables for the purposes of a 
Yajfia) is Myself; the hymns (chanted while offering sacrifice 
into the Yajfia) are Myself; | (am) the clarified butter, | (am) the 
Fire; and, the offering, which is thrown into the Fire, is also 
Myself. 

[The words 'kratu' and 'yajfia' were originally synonymous; but, 
though the word ‘yajfia' acquired later on a wider significance, 
by being applied to the worship of the household deities, the 
worship of the household Fire, the feeding of guests, breath- 


control, reciting prayers, and performing other ritual, the 
meaning of the word 'kratu' has not been extended. The 
Yajfias, such as the asvamedha, etc., to which this word had 
been applied according to the Sruti religion, were the only 
Yajfias, which were even later on signified by it. It is, therefore, 
stated in the Samkarabhasya that the word 'kratu' in this place 
should be taken to mean the Yajiia according to the Srutis, and 
that the word 'Yajfia' should be taken to mean the Yajiias 
according to the Smrtis; and the same meaning has been given 
by me above; because, if this distinction is not made, the 
words 'kratu' and 'yajfia’ will become synonymous, and the 
stanza will become liable to the fault of containing a 
meaningless repetition of the two words.] 


frarexes Sarat Ara aa FraTAS: | 

ad WUaaHia BAA AAT 7119.17 
TMavat WH: aett Pare: MT eC | 
Waa: Wea: tart Part AherqSa aA II 9.18 II 


(9.17) | (am) the father, mother, supporter (support), grand- 
father of this world; | am also all that which is holy, or which is 
knowable; and | am the OM-kara, the Rg-Veda, the Sama-Veda 
and the Yajur-Veda; 

(18) | (am) the Ultimate State (of all), the Maintainer (of all), 
the Overlord, the Witness, the Rest, the Refuge, the Friend, 
the Origin, the Destruction, the Existence, the Repository, and 
the Imperishable Seed. 
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cares ay reTeTFaCT STA qT | 
ANd Fa Fa AeaATSAGA I 9.19 I 


(9.19) | cause the Sun to shine, | restrain and let loose the-rein; 
(and) O Arjuna! |am Immortality as also Death; and the 
Imperishable as also the Perishable. 


[A description of the form of the Paramesvara similar to this 
description has again appeared in detail in, Chapters X, Xl, and 
XII. But the difference between the two descriptions is, that in 
this place instead of merely-mentioning the manifestations of 
the Paramesvara, there is a specific statement, that the 
relationship of the Paramesvara to all created beings in the 
world is like that of a father, a mother, a friend, etc. It must be 
borne in mind that though causing the rain to fall or 
preventing the rain from, falling, is either profitable or 
unprofitable from the human point of view, yet, scientifically 
speaking and essentially, both the acts are the acts of the 
Paramesvara. With this idea in mind, the Blessed Lord has said 
before (GI. 7.12) that He Himself creates all the things which 
are sattvika, rajasa or tamasa ; and later on in Chapter XIV",. 
there is an exhaustive description of how diversity is created in 
this world as a result of the difference between the three 
constituents of Prakrti. Looking at the matter from this point of 
view, the words 'sat' and ‘asat' in the 19th stanza can also be 


translated as meaning 'good' or 'bad'; and later on in the Gita 
(Gi. 17.26 — 28), such a-meaning has once been given to those 
words. But the ordinary meaning of those words namely, 'sat' 
meaning; 'imperishable' and 'asat' meaning ‘perishable’ (Gt. 
2.16) must have been meant here; and it would appear that 
this pair of opposites, namely, 'sat' and 'asat' must have been, 
inspired by the Nasadiya-Sukta in the same manner as the. 
words 'mrtyu' and 'amrta'. Nevertheless, whereas in the 
Nasadiya-Sukta, the word 'sat' has been applied to the-visible 
world, the Gita applies the word 'sat' to the Parabrahman, and 
the word ' asat ' to the visible world; this is the difference (See 
Gt. Ra. Ch. IX, pp.336 — 339). But although there may be this 
terminological difference, yet, 
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when the two words 'sat' and ‘asat' are used together, they 
clearly include both the visible world and the Para-brahman. 
Therefore, in order to show that both the sat and the asat are 
the forms of the Paramesvara, although people might call this 
‘sat' and that 'asat', as a result of terminological difference, 
one may interpret this description by saying that a vague 
definition has been given of the words 'sat' and 'asat' in the 
expression 'l am both the sat and the asat', instead of defining 
those words (GI. 11.37 and 13.12). The Blessed Lord now 
shows the difference between worshipping the forms of the 
Paramesvara looking upon Him as One, and worshipping such 


forms looking upon Him as Diverse, though the forms of the 
Paramesvara may thus be numerous —] 


§§ AM At AAT: Yaa aaiieecar canta 
Wea | 

oq Waa Gerace aged feeatrate Saas Il 
9.20 Il 

aod Marca cattettes faeet after qua Acdettee 
Taare | 

Ud ARTAAAMTA WARTS STATA MAK I 9.21 Il 


(9.20) The sinless (persons) and the somapr-s (that is, 
performers of the Soma-yajfia), who are traividya (that is, who 
perform the ritual prescribed in the three Vedas, namely, the 
Rg, Yajuh, and Sama); who, worshipping Me by means of a 
Yajfia, entertain a desire to obtain heaven, reach the holy 
sphere of Indra, and enjoy the numerous divine enjoyments of 
the gods, in heaven. 


(9.21) And when they have exhausted their merit, by enjoying 
that expansive heaven, they take birth again and come to the 
mortal world. In this way, those people, who observe the trayl- 
dharma (that is, the Sruti religion, consisting of Yajfias and 
Yagas prescribed in the three Vedas), and who entertain a 
desire for desirable enjoyments, have to go backwards and 
forwards (from heaven). 


[ The proposition that, although residence in heaven for some 
time becomes possible by worshipping various deities, and by 
performing such religious observances as Yajfhas and Yagas, 
one has to take birth again and come back to 
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the mortal world when the acquired merit is over, has been 
mentioned several times before (Gr. 2.42 — 44; 4.34; 6.41; 7.23; 
8.16 and 25). Release is not like that, but is permanent; that is 
to say, when once a person has reached the Paramesvara, the. 
cycle of birth and death does not any more exist for him. The 
description of the happiness of heaven given in the 
Mahabharata (Vana. 260) is similar. But a doubt may arise as 
to how the 'yoga-ksema’' (that is, security and prosperity in life 
~Translator.), in the world will go on, if Yajfias and Yagas are 
given up, seeing that the Yajiias and Yagas are responsible for 
rain, etc., (see my commentary on Gi. 2.45 and Gi. Ra. pp.404 — 
405). Therefore, the Blessed Lord gives a reply to that doubt, 
immediately after the above stanza —] 


FTAA At A TAT: TAIT | 
cot Pear SNe ASAT I 9.22 I 


(9.22) Those none-other-worshipping persons, who, 
meditating (only) on Me, worship Me, of those perpetually 


steeped-in-Yoga persons, | carry on the yoga-ksema (that is, 
security and prosperity ~Translator.). 


[ Even the Sasvatakoéa defines 'yoga-ksema' by saying that 
‘getting the things one has not got' is 'yoga'; and 'protection of 
the things one has got' is 'ksema' (see stanzas 100 and 292); 
the sum and substance of the expression is ‘daily maintenance 
in worldly life’. The reader is referred to the explanation of 
what this means in the path of Karma-Yoga, given in Chapter 
XII of the Gita-Rahasya (see pp.535 to 537). It has been 
similarly stated in the Narayantya doctrine that:— 


manisino hi ye kecit yatayo moksadharminah | 
tesam vicchinnatrsnanarm yogaksemavaho harih II 
(Ma. Bha. San. 348. 72). 


And it is also stated there that such persons, though they may 
be 'ekanta-bhakta-s', (that is, worshippers in solitude 
~Translator.) belong, nevertheless, to the Path of Action, that 
is, they perform Action with a desireless frame of mind. The 
Blessed Lord now explains what happens to those persons 
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who worship the Paramesvara, looking upon Him as diverse 
(that is, analytically ~Translator.) 


§§ ASHACAM AH] Asad AAA: | 


asht waa Birds aarcafeatarera ll 9.23 I 
we fe aaa Atel A WALA TI 
Td Waar aeataaeaated TI 9.24 I 


(9.23) Even those, who, becoming faith-filled, and (becoming) 
devotees of other deities, perform sacrifice, they too, O 
Kaunteya! (indirectly) sacrifice to Me, though not in, the 
prescribed way; 


(24) because, | am the recipient and the Lord of all Yajfias; but, 
as they do not understand-Me essentially, they slip. 


[ See the explanation given by me in Chapter XIII of the Gita- 
Rahasya (pp.586 to 591) of the importance of the proposition 
laid down in these two stanzas. The principle that, whatever 
deity is taken, it is a kind of form of the Paramesvara, has been 
in vogue from very ancient times in the Vedic religion. For 
instance, it has been stated in the Rg-Veda that "ekam sad 
vipra bahudha vadanty agnim yamam mataris vanamahum" 
(Rg. 1. 164, 46), that is, "though the Paramesvara is only One, 
sages give Him such different names as, Agni, Yama, Matarisva 
(Wind)". And consistently with that doctrine, there is a 
description of the various manifestations of the Paramesvara 
in the next chapter though He is only One. So also in the 
Narayanlyopakhyana of the Mahabharata, after stating that 
the devotee, who performs Actions in solitude, is the most 
excellent one out of the four kinds of devotees, (see my 
commentary on Gi. 7.19), it is stated as follows.— 


brahmanam ksitikantham ca yascanya devatah smrtah 
| 


prabhuddhacaryah sevanto mamevaisyanti yat param 


Il (Ma. Bha. San. 347.35.) 


that is, "even those saints, who worship Brahmadeva or Siva or 
the other deities, also ultimately come and reach Me"; and the 
ideas in the above stanzas in the Gita have also been adopted 
in the Bhagavata-Purana (Bhag. 10, pp.408 — 10). 
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In the same way, it is again stated later on in the 
Narayanlyopakhyana, that:— 


ye yajanti pitrn devan gurdns caivatithims tatha | 
gas caiva dvijamukhyamés ca prthivim mataram tatha II 


karmana manasa vaca visnum eva yajanti te | (Ma. 
Bha. San. 345; 26,27). 


that is, "those who worship deities, ancestors, preceptors, 
guests, Brahmins, cows, etc., indirectly worship only Visnu." It 
is surprising that even the followers of the Bhagavata religion 
should quarrel with the followers of Saivism, though the 
Bhagavata religion itself thus clearly states that Devotion 
should be taken as the principle factor, and that the symbol in 
the form of a deity is a matter of minor importance, or that 


though there may be a difference in the form of worship, yet, 
the worship is only of the One Paramesvara. To proceed: the 
Blessed Lord now explains how though the proposition, that 
whatever deity is worshipped, the worship is ultimately 
received by the Bhagavanta, is true, worshippers miss the Path 
of Release, as they do not realise that the deity is one and the 
same; and the Blessed Lord Himself gives different Fruits of 
Action to different persons according to their respective faith 
= 

HA Aled Asa Alea AAMAS ATA I 9.25 UI 


(9.25) Those, who worship deities go to and are merged in the 
deities; those, who worship ancestors, in the ancestors? those, 
who worship (different) past beings, in (those respective) past 
beings; and those who worship Me, in Me. 


[In short, although one Paramesvara alone pervades 
everything, yet, the fruit of the worship is of a higher or lower 
grade to everyone according to his respective faith. 
Nevertheless, it must not be forgotten, that the act of giving 
the reward is not performed by the deity, but by the 
Paramesvara, as has been stated above (GI. 7.20 — 23). The 
statement made above by the Blessed Lord, in the 24th stanza 
that, "| am the recipient of all YajAas" means the 
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same thing. Even in the Mahabharata, it is stated as 
follows:— 


yasmin yasmins ca visaye yo yo yati viniscayam | 


sa tam evabhijanati nanyam bharatasattama ll (San. 
352. 3); 


that is, "on whatever form (bhava) any man is fixed, he gets a 
fruit, which is conformable to that form"; and there is a Sruti 
text that "yar yatha yathopasate tad eva bhavati" (see my 
commentary on Gi. 8.6). After having described the state 
obtained by those, who worship the Paramesvara. analytically, 
in the first part of the stanza, the second part states that 
those, who worship the Blessed Lord with the faith that there 
is none other, are really merged in the Blessed Lord. The 
Blessed Lord now enunciates the important principle in the 
Path of Devotion, that He does not pay any attention to what 
His Devotee offers to Him, but merely takes into account his 
faith or devotion —] 


gg Ta TT Het dla at A vaca yaesid | 

Was HECATETALAA WATCH: II 9.26 Il 
(9.26) Whoever with devotion, offers Me a leaf, or a flower;, or 
a fruit, or (according to his means) even a little water, that 


devotional offering of that 'prayatatma’' (that is, person. with a 
regulated Mind), | accept (gladly). 


[The above stanza enunciates the devotional trans-formation 
of the principle of Karma-Yoga, that "the Reason is superior to 
the Action" (See Gr. Ra. Chap. XV, pp.668 to 672). In this 
connection, the tradition of the boiled rice offered by Sudama 
to Sri Krsna is well-known; and in the Bhagavata-Purana, this 
stanza has appeared in the Sudamacaritopakhyana itself (Bhag. 
10. U. 81.4). Having a large or a small quantity of the material 
for worship, is not subject to the control of a person, under all 
circumstances, and at all times. It is, therefore, said in the 
Sastras, that the Blessed Lord is satisfied, not only with 
whatever little material for worship may be available according 
to one's means, but even by the mental material of worship 
offered with a pure mind. The Blessed Lord 


p.1057. 


does not crave for materials of worship, but is concerned only 
with Devotion. This is the most important difference between 
the Mimamsa Path and the Path of Devotion. For performing 
Yajfias and Yagas, it is necessary to spend a lot of money, and 
also many other things have got to be done; but the devotional 
sacrifice can be performed even with a single leaf of the tulsi 
plant. There is an incident described in the Mahabharata of 
Draupadi having performed this kind of Yajfia when Durvasa 
had come as a guest to her place, and having thereby pleased 
the Blessed Lord. To proceed: the Blessed Lord now advises 
Arjuna to perform various Actions in the way, in which the 


devotee of the Blessed Lord performs them; and explains to 
him what is obtained by doing so—] 


g§ Aha aM AsaVST Tas AC | 
FAAS BAT AeHPorA ATG |! 9.27 I 
wap Hers Haas: | 
SAAT FAT ATATTAPA I 9.28 II 


(9.27) O Kaunteya! whatever you do, whatever you eat, 
whatever you offer as sacrifice, whatever you give, whatever 
austerity you perform, dedicate all that to Me. 


(9.28) Acting thus, (even performing Actions), you will be free 
from the bonds of Action, in the shape of a good or evil result; 
and, becoming a 'yuktatma' (that is, pure-hearted), and 
(becoming) Released, by means of this Yoga of Renunciation, 
(of the Fruit of Action), you will come and reach Me. 


[ From this it becomes quite clear, that even the Devotee of 
the Blessed Lord (the bhagavadbhakta) has to perform all 
Actions, with the idea of dedicating them to Sri Krsna, and that 
he cannot give up Action; and from this point of view, these 
two stanzas are important. The principle of the JAana-Yajhia, 
namely, "brahmarpanam brahma havih" (GI. 4.24), has now 
been enunciated in the 27th stanza in the terminology of 
Devotion. (See Gr. Ra. Ch. XIII, pp.602 to 604). The Blessed Lord 
has advised Arjuna already in Chapter Ill that: "mayi sarvani 
karmani 
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samnyasya" (GI. 3. 30), that is, "making a Renunciation of all 
Action in Me - fight"; and in Chapter V, the Blessed Lord has 
again said, that the person, who performs Actions 
unattachedly, dedicating them to the Brahman, is not affected 
by the Action (5.10). This is true Renunciation according to the 
Gita (Gi. 18.2); and, one who performs all Actions, in this way, 
giving up (sarnnyasya) the Hope for Fruit of Action, is a 'nitya- 
samnyasin' (perpetual ascetic), (Gi. 5.3). The Gita does not 
approve of Renunciation in shape of the Abandonment of 
Action. It has been stated in various places before, that 
performing Actions in this way, is not obstructive of Release 
(Gi. 2.64; 3.19; 4.23; 5.12; 6.1; 8.7); and, the same thing has 
been repeated here in the 28th stanza. In the Bhagavata- 
Purana, the Nrsimha-formed Lord has advised Prahlada as 
follows namely, "mayyavesya manastat kuru karmani 
matparah", that is, "perform all Actions, fixing your mind on 
Me" (Bhag. 7.10.23); and later on, in the 11th skandha, the 
principle of Yoga by Devotion has been enunciated by saying, 
that the Devotee of the Blessed Lord should dedicate all 
Actions to Narayana (See Bhag. 11.2.36 and 11.11.24). To 
proceed: it has been stated in the beginning of this chapter 
that the. Path of Devotion is pleasant and easy. The Blessed 
Lord now describes the other great special quality of that Path, 
namely, Equability, as follows:—] 


§§ UHISe AAMAT TA Featshet a ya: | 

a Aad TAT AaecaT A FT AT AASAI 9.29 Il 
AY AAU AAT AAAS | 

Ma A Heder: Braverataat fF F: 19.30 tl 


(9.29) | am the same towards all created beings; to Me (there) 
is not (Someone, who is) dvesya (that is, un-liked), nor 
(someone, who is) priya (that is, dear). But, those who worship 
Me with devotion, | am embodied in them, and they are 
embodied in Me. 


(9.30) Be he a great evil-doer, yet, if he worships Me with the 
faith that there is no one else, then he must be considered a 
saint; because, the determination 
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his Reason is proper. 
fay wate gatcar wyaeaied Presid | 
Brag Wa waeife + A wh: Wreatt 9.31 I 


(9.31) He soon becomes a 'dharmatma’' (that is, 'a pious soul’ 
~Translator.); and attains eternal tranquility. O Kaunteya! 
know this to be certain, that no devotee of mine is (ever) 
destroyed. 


[The third stanza is not to be understood as meaning that the 
Blessed Lord loves his devotee, even if he is an evil-doer. All 
that the Blessed Lord says is that, even if a man is an evil-doer 
in the beginning, yet, when his mind has become definitely 
directed towards the Paramesvara, he cannot afterwards 
perform any evil Action; and, that he gradually becomes a 
pious soul (dharmatma), and attains Perfection; and by such 
Perfection, his sin is ultimately fully destroyed. In short, the 
proposition stated in Chapter VI, that even if a man is merely 
inspired by the desire to know what Karma-Yoga is, he 
becomes helpless, as if he was put into a grinding-mill, and 
gradually goes beyond the fruit-promising ritualism (Sabda- 
brahma), is now made applicable to the Path of Devotion. The 
Blessed Lord now explains more clearly how He is equable 
towards all created beings —] 


at fe oret comarca Ashh ea: wear: | 

feaat avaretat weeds ara wet TAAL 9.32 II 
fee GraeaT: War AT TTI AETAT | 
AMAT HAA Wes AAT ATH II 9.33 I 


(9.32) Because, O Partha! taking shelter in Me, women, 
Vaisyas, Sudras, and others born in a sinful class (such as the 
lowest classes, etc.) obtain the highest state; 

(9.33) then, all the more so, those, who are holy Brahmins and 
also King-Sages (i.e., 'rajarsi-s' ~Translator.), (Ksatriyas), who 
are My devotees. As you are living in this transient and 


unhappy (that is, painful) mortal world, do you be devoted to 
Me. 


[ Some commentators have said that the word 'papayoni' in 
the 32nd stanza is not independent, but applies equally to 
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women, Vaisyas, and Sidras, because no one is bornas a 
woman, or a Vaisya, or a Sidra, unless be has committed some 
sin in previous births. According to them, the word 'papayonii ' 
is acommon word, and women, Vaisyas, and Sudras, are 
specific divisions of such papayoni, given by way of illustration. 
But this interpretation is not correct according to me. The 
word 'papayoni' indicates such tribes as are referred to as 
‘criminal tribes' in present legislation; and, the doctrine laid 
down in these stanzas is, that people belonging to even these 
classes obtain Perfection by means of Devotion to the Blessed 
Lord. Women, Vaisyas, and Sudras do not come under these 
tribes, and their difficulty in obtaining Release, is that they are 
not authorised to hear the Vedas; and it is, therefore, stated in 
the Bhagavata-Purana that:— 


stri SGdra dvija-bandhtnam trayi na Srutigocara | 
karmasreyasi madhanam sreya evam bhaved iha | 


iti bharatam akhyatarh krpaya munina krtam ll (Bhag. 
1.4.25) 


that is, "in order that women, Sudras, and the nominal 
Brahmins of the Kali-Yuga (i.e., the present age), who do not 
get a chance of hearing the Vedas, should not remain ignorant, 
the sage Vyasa has benevolently and intentionally written the 
Mahabharata, — and necessarily also the Gita — for their 
benefit". The above stanzas from the Bhagavadgita have, with 
minor alterations of reading, also appeared in the Anugita (Ma. 
Bha. Asva. 19.61, 62). The true worth of this royal road of 
Devotion to the Blessed Lord, which gives a good final state to 
all, without considering the difference between castes, or 
between classes, or between women and men, or between 
persons of black or white colour., will become fully intelligible 
to anyone who considers the history of the Maharastra saints. 
A fuller explanation of the above stanza has been given in 
Chapter XIII of the Gita-Rahasya at pp.613 to 618, to which the 
reader is referred. The advice given to Arjuna in the latter part 
of the 33rd stanza, to follow this religion of Devotion, is 
continued in the 34th stanza.] 
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§§ HHA WA Hach! AA Al AAEHE | 
Aaa FaAT AIHA ACHAT: 11 9.34 Il 


(9.34) Keep your mind fixed on Me, become My devotee, 
worship Me, offer sacrifice to Me, and bow down before Me. 


When, becoming thus devoted to Me, you perform your Yoga, 
you will come and reach Me. 


[Strictly speaking, this advice has been started in the 33rd 
stanza. The word ‘anitya’, in the 33rd stanza, has been used 
consistently with the Metaphysical doctrine, that the 
expansion of Prakrti, or the Name-d and Form-ed visible world, 
is non-permanent; and, that the Atman, or the Paramatman 
alone is permanent; and the word ‘asukha' echoes the 
proposition, that there is more of unhappiness than of 
happiness in this life. Yet, this description does not pertain to 
the Philosophy of the Absolute Self, but to the Path of 
Devotion; and, that is why, instead of using the words 
‘parabrahman' or 'paramatman', the Blessed Lord has used 
words indicative of the first person, with reference to His 
perceptible form, and said "Worship Me, keep your Mind 
concentrated on Me, and bow down before Me"; and advised 
Arjuna, that, if he thus performed this Yoga or Karma-Yoga, 
with Devotion, and becoming attached to Him, (Gr. 7.1), he 
would be free from the bonds of Action, and ultimately come 
and be merged in Him; and that is-the final admonition of the 
Blessed Lord. And the same advice has been repeated later on 
at the end of Chapter XI. This is, indeed, the mystic import of 
the whole of the-Gita. The only difference is, that it has once 
been expressed from the Metaphysical point of view, and at 
another time, from the Devotional point of view.] 


ait Stratagene TEA ATTA 


HE UTAMAS UMATIITTEIAT AA 
AAAISEATT: 119 II 


Thus ends the ninth chapter named RAJVIDYA-RAJAGUHYA 
Yoga in the dialogue between Sri Krsna and Arjuna, on the 
Yoga included in the Science of the Brahman, (that is, the 
Karma-Yoga) in the Upanisad sung (that is, told) by the Blessed 
Lord. 


—:0:— 
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CHAPTER X — VIBHUTI-YOGA. 


STAs eae: 
CHAPTER X. 


[The description of the royal road in the shape of the -worship 
of the Perceptible, prescribed by the Blessed Lord for acquiring 
Karma-Yoga in the last chapter, is continued in this chapter; 
and in reply to the question of Arjuna, He gives in the end a 
description of the various perceptible forms or manifestations 
(vibhuti) of the Paramesvara; and hearing this description, 
Arjuna is filled with the desire of seeing the Form of the 
Paramesvara with his own eyes; therefore, in the next, that is, 
the eleventh chapter, the Blessed Lord has shown him His 
Cosmic Form, and satisfied his ambition. ] 


PATaqarst 


§§ YA UF Heralel MYT A WH aa: | 
wasé Waarras aeates feaaereaT Il 10.1 Il 
TH fag: GAM: WAT A AT: | 
aemtete cart Het A AAT: | 10.2 
at Aste at ate care ae Ta | 


aes: TAT SAI: YAA II 10.3 1 
The Blessed Lord said:— 
(10.1) Mahabaho! to you, who are gratified (by My speech), | 
am once more describing (one) excellent thing, for your 
benefit, to which listen. 


(10.2) My origin is not understood even by the multitude of 
gods, or by great Rsis; because, | am, indeed, in every way, the 
Fundamental cause of the gods and the great Rsis. 

(10.3) He, who realises that | am the Great I$vara of all 
spheres, (such as, the earth, etc.), and that there is no birth or 
origin for Me, he alone, among all men, becoming free from 
Ignorance, becomes free from all sins. 


[ The idea that the Parabrahman, or the Blessed Lord, was in 
existence even before the gods, and that the gods came 
afterwards, is to be found in the Nasadiya-Sukta in the Rg- 
Veda (See Gi. Ra. Ch. IX, p.351). To proceed: this 
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is, so far, the introduction; the Blessed Lord now explains how 
He is the Great Isvara of all —] 


§§ Aaattaaale: AAT AH TA: MTA: | 
Ue SS warsurat Wa AMAA II 10.4 
ASM SAM AETH ST AMSAT: | 


Waet AAT AAT A Va Faraa: | 10.5 


(10.4) Reason, Knowledge, Non-delusion, forgiveness, Truth, 
sensual restraint, tranquility, happiness, unhappiness, 'bhava' 
(that is, coming to life), 'abhava' (that is, death), as also fear 
and fearlessness, 


(10.5) harmlessness, equability, 'tusti' (satisfaction), austerity, 
charity, 'yasa' (that is, glory—-Translator.), 'ayasa' (that is, 
disgrace ~Translator.), and other similar 'bhava'-s (that is, 
temperaments) of all living beings, are born from Me alone. 


[The word 'bhava' means 'condition’, 'state', or 'temperament'; 
and Samkhya philosophy makes a distinction between the 
bhava-s of Reason, and the bhava-s of the Body. As the Spirit is 
non-active, and Reason is an evolute of Prakrti according to 
the Samkhyas, they say that the various conditions or bhavas 
of the Reason, existing in the Subtle Body (lifga-sarira) are 
responsible for the various births, as a bird or a beast, which 
the Subtle Body assumes (see Gi. Ra. Ch. VIII. p.261, and Sam. 
Ka. 40 to 55); and most probably, these are the bhavas which 
have been referred to in the above two stanzas. But, as 
Vedanta says that there is only One Permanent Principle, in 
the shape of the Paramatman, Which is beyond both Matter 
and Spirit, and that the entire visible universe comes to birth 
as a result of the desire to create the universe, which arises in 
the mind of that Paramatman, as described in the Nasadiya- 
Sukta, even Vedantists say, that all the created things in the 
world, which are embodied in in Maya, are the Mental bhava-s 


of the Parabrahman (see the next stanza). The words 
‘austerity’, 'charity' 
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'Yajfia' [1] etc., are to be understood as the frames of mind 
indicating faith in those things. To proceed: the Blessed Lord 
now says that —] 


Heya: SA VS Aca ATAETA | 
Fala AMSAT WaT AI ae SAT: WA: Il 10.6 Il 


(10.6) The seven Great Rsis, the former Four, as also the 
Manu-s from whom this generation was created in this ‘loka’ 
(that is, world ~Translator.), are My mental (that is, 'created by 
the Mind’) 'bhava'-s (that is, 'states' ~Translator.). 


[Although the words used in this stanza are easy, yet, there is 
great difference of opinion between the commentators about 
the legendary personages to whom this stanza refers. 
Especially the explanation as to the terms to which the words 
"the former" and the word "Four" are to be applied, has been 
given by different commentators in different ways. The seven 
Maharsis (i.e., "Great Rsis") are well-known; but one kalpa of 
Brahmadeva consists of 14 Manvantaras (See Gi. Ra. p.264); 
and for each of these Manvantaras, the Manu, the deity, and 


[1] The word 'Yajfia' appears in the author's text; but | think 'yasa' is meant, 
as that is the word used in this stanza of the Gita. ~Translator. 


the seven Rsis were different (See Harivarnsa 1.7; Visnu. 3.1, 
and Matsya. 9). Therefore, some commentators have taken 
the words "the former" as an adjective qualifying the 'Seven 
Maharsis"; and have explained the stanza by saying that the 
seven Maharsis of the Caksusa Manvantara, that is, of the 
Manvantara previous to the present Vaivasvata Manvantara, 
are indicated here. These seven Rsis were Bhrgu and others, 
namely, Bhrgu, Nabha, Vivasvan, Sudhama, Viraja, Atinama, 
and Sahisnu. But according to me, this interpretation is not 
correct; because, there seems no reason to say anything in this 
context about the seven Great Rsis in the Manvantara, 
previous to the present one, that is, Vaivasvata Manvantara, in 
which the Gita. was told. Therefore, one must take the seven 
Rsis to be those of the present Manvantara. Their names have 
been mentioned in 
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the Narayaniyopakhyana of the Santiparva of the 
Mahabharata as: Marici, Afigirasa, Atri, Pulastya, Pulaha, Kratu, 
and Vasistha (Ma. Bha. San. 335.28, 29; 340.64 and 65); and in 
my opinion those are the seven Rsis who are indicated here; 
because, it is the Narayaniya or Bhagavata religion, with its 
relative ritual, which has been supported in the Gita (See Gi. 
Ra. pp.12 and 13). However, it must be mentioned here that 
the names of the seven Rsis mentioned above, namely, Marici, 
etc., are sometimes found started from Bhrgu instead of from 


Afigirasa; and in some places, there is even a description that 
the seven Rsis of the present Yuga are Kasyapa, Atri, 
Bharadvaja, Visvamitra, Gautama, Jamadagni, and Vasistha 
{Visnu. 3.1.32 and 33; Matsya. 9.27 and 28; Ma. Bha. Anu. 93. 
21). In the Visnu-purana, Bhrgu and Daksa have been added to 
these seven Rsis, namely, Marici and the others, so as to make 
out nine (Visnu, 1.7.5. 6); and one more, namely, Narada has 
again been added to those nine in the Manu-Smrti in 
describing the ten Mind-born sons (manasa-putra) of 
Brahmadeva (Manu. 1. 34, 35); and the etymology of the 
words Marici, etc., has been given in Bharata (Ma. Bha. Anu. 
85). But, as we have to see for .the present only which these 
seven Great Rsis were, it is not necessary to consider here 
those nine or ten Mind-born sons or the etymological 
significance of their names. It is quite clear that the words "the 
Former" cannot be interpreted as meaning the seven Rsis of 
the previous Manvantara. Let us now see to what extent the 
interpretation of some commentators, who have taken the 
words "the former Four" as referring to the word 'Manu'-s is 
correct. There are in all fourteen Manvantaras, of which there 
are fourteen Manus; and these are sub-divided into two 
classes of seven each. The first seven are called Svayambhuva, 
Svarocisa, Auttam!, Tamasa, Raivata, Caksusa, and Vaivasvata; 
and they are referred to as 'Svayambhuva and others' (Manu. 
1.62 and 63). Of these, the first six Manus are over; and the 
seventh, that is to say, the Vaivasvata Manu, is now going on. 


When this Manu is over, the seven subsequent Manus (Bhag, 
8.13.7) are 
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called the Savarni Manus. Their names are, Savarni, Daksa- 
Savarni, Brahma-Savarni, Dnarma-Savarni, Rudra-Savarni, 
Deva-Savarni, and Indra-Savarni (Visnu. 3.2; Bhagavata. 8.13; 
Harivamsa, 1.7). Considering that there are seven Manus in 
each class, it cannot be explained why the Gita should have 
referred only to " the former Four ",. that is to say, the " first 
four " only from either class. On account of the tradition in the 
Brahmanda-Purana, that out of the Savarni Manus, the four 
after the first one, namely, the Daksa-, Brahma-, Dharma-, and 
Rudra-Savarni Manus, were all created at the same time, some 
commentators say that the Gita refers to these four Savarni 
Manus. But to this suggestion, an objection is taken by others 
that as the Savarni Manus are all to come in the future, the 
words "from whom this generation was created in this world", 
which are indicative of the past tense, cannot be applied to the 
Savarni Manus, which are to come in the future. In short, the 
words "the former Four" cannot be taken to refer to the word 
"Manus". Therefore, the words "the former Four" must be 
taken to have independent, reference to some former four 
Rsis, or four personages; and-if you say so, the question who 
these " former Four " were, naturally arises. Those 
commentators, who have interpreted this stanza in that way, 


say that these " former Four " were the four Rsis named 
Sanaka, Sananda, Sanatana, and Sanatkumara (Bhag. 3.12, 4). 
But, to this interpretation, there is the objection that although 
these four Rsis were the Mind-born sons of Brahmadeva, yet, 
as they were Samnyasins from birth, they refused to raise 
progeny; and, on that account, Brahmadeva had got angry 
with them (Bhag. 3. 12; Visnu. 1. 7); and, therefore, the 
sentence " from whom this generation was created in this 
world — "yesam loka imah prajah" — cannot under any 
circumstances be applied to the Rsis. Besides, although it is 
stated in the Puranas, that these Rsis were four, yet, in the 
Bharata, in the Narayantya, that is, the Bhagavata doctrine, 
Sana, Kapila, and Sanatsujata have been added to these four, 
and these seven Rsis are said to be the Mind-born sons of 
Brahmadeva; and it is stated that they 
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followed the Path of Renunciation from birth (Ma. Bha. 
340.67.68). Besides, even if the Rsis are thus taken to be 
seven, that is, Sanaka and others, yet, there seems to be no 
reason why only four of these should have been referred to 
here. Then, who are these "former Four"? In, my opinion, the 
answer to this question must be given from, the legendary 
stories pertaining to the Narayanlya, or, the Bhagavata 
religion; because, in my opinion, it is-unquestionable that the 
Bhagavata doctrine alone is supported in the Gita. Now, if one 


considers the Bhagavata. conception of the creation of the 
universe, the four entities Vasudeva (Atman), Sarnkarsana 
(Jiva), Pradyumna (Mind), and Aniruddha (Individuation) had 
come into existence-before the seven Rsis; and, it is there 
stated that, from the-last of them, namely, from Aniruddha, 
that is, from Brahmadeva, the Mind-born sons Marici, etc., 
came to be born (Ma. Bha. San. 339.34 to 40 and 60 to 72; 
340.27 to 31). The four entities, Vasudeva, Samkarsana, 
Pradyumna, and. Aniruddha, are collectively known as the 
‘Caturvytha'; and whereas one sect of the Bhagavata doctrine 
says that these four entities were all independent of each 
other, other sects look upon two or three, out of these four, as 
the more important ones. But, these conceptions are not 
acceptable to the Bhagavadgita, which pertains to the 
‘Ekavytha' school, that is, which is of the opinion that the four 
Vythas and everything else was created from 'eka' or One, 
Paramesvara, as has been shown by me in the Gita-Rahasya 
(Gi. Ra. p.266 and 756). It is, therefore, stated in this stanza, 
that the four entities, Vasudeva, etc., forming the 'Caturvytha' 
are not independent of each other, and that all these four 
Vythas are the bhava-s or 'states' of One Paramesvara, that is, 
of the All-pervading. Vasudeva (Gi. 7.19). Looking at the matter 
from this point of view, it will be seen that the words "the 
former Four" have reference to the Caturvytha of Vasudeva 
and the others, who had come into existence before the Seven 
Rsis according to the Bhagavata religion. It has been stated in 


the Bharata itself, that the distinction between the four 
Vythas according to the Bhagavata religion was 
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In vogue from former times (Ma. Bha. San. 348. 57); this idea is 
not something new invented by me. In short, on the authority 
of the Narayaniyopakhyana of the Bharata, | interpret "the 
seven Maharsis", to mean, Marici and others; "the former 
Four", to mean, Vasudeva and others forming the Caturvytha; 
and 'Manu-s', to mean, the six previous Manus, and the 
seventh Manu then current, making up the Svayambhuva 
group of Manus. The idea of looking upon the four entities, 
namely, Aniruddha, (that is, Individuation), and the others, as 
the sons of the Paramesvara is also to be found in another 
place in the Bharata (Ma. Bha. San. 311. 7, 8). The bhava-s or 
mental states of the Paramesvara have thus been mentioned. 
The Blessed Lord now explains the result of worshipping Him, 
after one has realised this fact —] 


gg Udt faatd ant a AA Ut ahd aad: | 
astrErat a Asad AA PANT: Il 10.7 Il 
He Ha WAAL Ac: Aa Wactc | 

Sit Acal AaKd Al Aa AaaTAeaaT: Il 10.8 
ATA ACTH AAA: TET | 


pura A ea Caled 4 Ta FI! 10.9 1 
at Aaa Herat Virsa | 
eae ateart fat Aad Tl 10.10 I 


(10.7) He, who understands the principle of this my 'vibhuti' 
(that is, manifestation) and this my Yoga (that is, device or 
power by which | cause this manifestation), undoubtedly 
attains the permanent (Karma-) Yoga. 


(10.8) Wise men, realising that | am the Origin of everything, 
and that all things spring from Me, become imbued with My 
bhava-s (that is, states ~Translator.) and thus worship Me. 
(10.9) Concentrating their minds on Me, fixing their life on Me, 
giving counsel to each other and telling each other legends 
about Me, they are always happy and engrossed (in doing 
that). 


(10.10) To those, who thus always remaining 'yukta' (that is, 
content), worship Me, | give the Yoga of the (Equable) Reason, 
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which enables them to come and reach Me. 
CAAA ATS TH: | 
AMATEATHMTAEAT STATA ATA | 10.11 I 


(11) And in order to bestow favour on them, | enter their 
‘atmabhava' (that is, their Inner Sense); and by the brilliant 


Lamp of Knowledge, destroy the darkness born of Ignorance 
(in their Minds). 

[ It has been stated above in. Chapter VII that it is the 
Paramesvara Himself, Who creates the faith towards various 
deities (7.21); in the same way, it is now stated in the 10th 
stanza that the act of increasing Equability of Reason in 
persons, who have taken to the Path of Devotion, is performed 
by the Paramesvara Himself; and this proposition in the Path 
of Devotion is similar in .meaning to the statement made 
above (Gi. 6.44) that once a man is inspired by a desire for 
Karma-Yoga, he is dragged towards complete perfection, as if 
he had been put into a grinding-mill. It is said that this capacity 
arises from Free Will according to the doctrine of Causality. 
But, even the Atman is the Parameésvara; therefore, it is stated 
in the Doctrine of Devotion, that this Fruit or this Frame of 
Mind is given by the Paramesvara to each one according to his 
actions in previous births (G1. 7.20 and Gi. Ra. Ch. XIII, p.596). 
After the Blessed Lord has in this way explained the principle 
underlying the Path of Devotion —] 


wat Sara 
gg Ut Fen Te MH Waa WH AarT| 
Get mead erntecaas TAI 10.12 I 
AERA: AA CATAL AT | 
aaa Sac cara: Fat Aa TANT F Ul 10.13 1 


Arjuna said:— 


(10.12) That You (are) the Highest Brahman, the most Exalted 
State, the most Sacred Thing, the Brilliant and the Permanent 
Spirit, the Highest Deity, the Unborn, the sarva-vibhu (that is, 
the All-pervading), 


(10.13) is said with reference to You by all Rsis, as also by the 
Devarsi 
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Narada, by Asita, Devala, and even by Vyasa; and You also tell 
me the same thing. 


aaadad Al Gat aahes ATs | 

a fe of wtarcatcs fagcat + erat: Il 10.14 Il 
THATCH ACT Ca FOTIA | 

HAATAT AAT TATA GATCTT | 10.15 Il 

a ASeaa fea CATHAL: | 
aataatdtreraarecs career TASTE Il 10.16 Ul 
we frame aittecat Aart Raa | 

ey Sy a way faecatsht wraswa ll 10.17 Il 
fareceorctat ant faa aT SATs | 

we: Baa dale Wwadt alet AsHAA I 10.18 II 


(10.14) Kesava! all this which You tell me, | look upon as true. 
O Blessed Lord! Your 'vyakti' (that is, Your origin) is known 
neither to the gods nor to the demons. 


(10.15) O Bhitesa, Who have created all these created beings! 
O God of gods, and Lord of the Universe 1 You alone are the 
one, O Purusottama! Who know Yourself! 


(10.16) Therefore, those your divine manifestations, by which 
You have pervaded all these spheres, (please) describe all 
those in detail to me. 


(10.17) O Yogin t how shall | Realise You, by continually 
meditating on You? and O Blessed Lord! in what different 
objects should | meditate on You? (Tell me that). 


(10.18) O Janardana!' tell me again in full detail Your vibhiti-s 
(that is, manifestations) and Your Yoga, because, | cannot hear 
enough, of this (Your) nectar-like (conversation). 


[ The words ' vibhiti' and 'yoga' have appeared in the 7th 
stanza of this chapter, and Arjuna has repeated them, here. 
See the meaning of the word 'Yoga' which has. been given 
before (GI. 7.25). It must be borne in mind, as has been stated 
in the 17th stanza, that Arjuna's reason for asking about the 
different manifestations of the Blessed Lord was not in order 
to meditate on those different manifestations as deities, but in 
order to look upon all those different manifestations as being 
the All-Pervasive- 
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Paramesvara. Because, the Blessed Lord has already explained 
before that there is a world of difference, from the point of 
view of the Path of Devotion, between believing that there is 
only one Paramesvara in all places, and looking upon the 
different manifestations of the Paramesvara as different 
deities (GI. 7.20 to 25, 9.32 to 28).] 


PATA arst 


~~) 


ed t paca treat Carcass: | 
WAI: PERS AKAea ERT F Il 10.19 Il 


The Blessed Lord said:— 


(19) Very well! Kurusrestha! | shall now describe to you the 
most important of My divine manifestations, because, there is 
no end to My expansion. 


[ There are descriptions of the form of the Paramesvara in the 
AnuSasanaparva (14.311 — 321). and in the Anu-Gita (Asva. 43 
— 44), which are similar to the description of manifestations 
given here. But, as the description in the Gita is sweeter than 
those given elsewhere, it seems to have been copied in the 
other places. For instance, a similar description of 
manifestations has been made in the 15th chapter of the 
eleventh skandha of the Bhagavata-Purana by the Blessed Lord 
to Uddhava; and it has been stated there (Bhag. 11.16.6 — 8), 
that the description is similar to the description given in this 
chapter.] 


FCAT YSTHM TAMA: | 
AEMGLa AEA A AAATAKT Va FMI 10.20 tl 
anfecarné Parusattaat Wa egar | 
FPO FAATAS BTA Il 10.21 UI 


(10.20) O Gudakesa! | am the 'atma’' (that is, Self~Translator.), 
which exists in the heart of all created beings; and | am also 
the origin, the middle, and the end of (all) created beings. 
(10.21) | am the Visnu among the (twelve) aditya-s (that is, 
Suns*Translator.); | am the radiating Sun, among the brilliant 
bodies; | am Marici out of the (seven or forty-nine [1]) 
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Maruta-s; | (am) the Moon, among the lunar asterisms. 
Aart aaaasea Taal ATA: | 
Seat AAAEA AATATATEA AAAT Il 10.22 II 


(10.22) | am the Sama-veda, among the Vedas; (I) am Indra, 
among the gods; (I) am the Mind, among the senses; (1) am. 
the cetana, (that is, the movement of vitality) in created 
beings. 


[1] Inthe 1915 edition of the text, these are stated to be thirty-nine. 
~Translator. 


[ Just as it is stated here, that "| am the Sama-Veda among the 
Vedas" that is to say, that the Sama-Veda is the principal Veda, 
so also is it stated in the Anusasanaparva of the Mahabharata 
(14. 317) that "samavedas ca vedanam yajusam Satarudriyam". 
But in the Anu-gita, supreme importance among the Vedas is 
given to the Om-kara by the words "Om-karah sarva-vedanam, 
etc." (ASva. 44.6); and it has been stated in the Gita itself, ina 
previous chapter (Gi. 7.8), that "pranavah sarvavedesu" (that 
is, "lam the pranava (Om-kara) in all the Vedas" ~Translator.). 
So also in the Gita (9.17) a higher place has been given to the 
Rg-Veda than to the Sama-Veda by the words "rk-sama-yajur 
eva ca"; and the ordinary belief is the same. As these 
statements have been looked upon as mutually contradictory, 
several persons have come out with different explanations 
about them. In the Chandogyopanisad, the Om-kara is given 
the name 'udgitha': and it is stated there, that this 'udgitha’' is 
the summary of the Sama-Veda, and that the Sama-Veda is the 
summary of the Rg-Veda (Chan. 1.1.2). This statement in the 
Chandogya harmonises the various statements regarding 
which is the most superior among the Vedas; because, even in 
the Sama-Veda, the hymns have been taken from the Rg-Veda. 
But, some persons are not satisfied with that; and say that 
there must be some deep reason for giving prominence to the 
Sama-Veda in the Gita in this place. Although the Sama-Veda 
has been given prominence in the Chandogyopanisad, yet, 
Manu has said "the voice of the Sama-Veda is impure" (Manu. 
4.124). From this fact, one critic has drawn the inference that 


the Gita, which gives prominence to the Sama-Veda, must be 
anterior in point of time to 
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Manu; and another critic says that the writer of the Gita was 
possibly a Sama-Vedi; and that he has, on that account, given 
prominence to the Sama-Veda. But, in my opinion, it is not 
necessary to go so far for giving a satisfactory explanation of 
the words "| am the Sama-Veda among the Vedas". The 
worship or praise of the Paramesvara in the form of a song is 
always given prominence in the Path of Devotion. For instance, 
in the Narayantya-dharma, Narada has described the Blessed 
Lord as "vedesu sa puranesu sangopangesu giyase" (Ma. Bha. 
San. 334. 23); Vasuraja has been described as 'singing' the 
'‘japya': cf., " japyam jagau" (San. 337. 27; and 342. 70 and 81), 
by making use of the root 'gai' (to sing). There is, therefore, 
nothing to be surprised at in prominence being given ina 
devotional religion to the musical Sama-Veda over the 
ritualistic Veda consisting of Yajfhias and Yagas; and in my 
opinion, this is the simple reason for saying "| am the Sama- 
Veda among the Vedas". ] 


Sa MHeeaMes ea AACA | 
aeaat WaEraer Fe: feraheoraer ll 10.23 | 
qiaai + Hei wi Rs we geese 


SAMMTAS Chea: ALATA ATT: | 10.24 II 
Hes WS ARTE | 
aA ATARI TATA EATATA: | 10.25 II 


(10.23) And, among the (eleven) Rudras, | am Sankara; Kubera, 
among the Yaksa-raksasa-s; | am the Pavaka, among the (eight) 
Vast -s; |, the Meru among the (seven) mountains; 


(10.24) O Partha! and understand that among the preceptors, | 
am the principal one, namely, Brhaspati; | (am) Skanda 
(Kartikeya) among the commanders of armies; | am the 
Samudra (the ocean), among collections of water. 


(10.25) |, Bhrgu, among the great Rsis; | am the one-syllabled 
sound 'om-kara' in speech; | am the japa-yajfia, among Yajiias; 
and from among the immoveable (that is, steady) things, | am 
the Himalaya; 
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[ The sentence "I am the japa-yajiia, among the Yajfias" is of 
importance. In the Anu-gita, it is stated that "yajAanam hutam 
uttamam'" that is, "out of the Yajfas, that Yajfiia, which consists 
of offering 'havi' (into the fire) is the most important " (Ma. 
Bha. Asva. 44. 8); and the same is the opinion of Vedic 
ritualists; hut, as the nama-yajiia or the japa-yajiia is of greater 
importance than the havir-yajiia in the Path of Devotion, the 
words "yajhanam japa-yajhosmi" have appeared in the Gita. 


Manu has stated in one place (2.87) that:— "whatever else the 
Brahmin may do or not do, he attains Release by japa (silent 
meditation) alone. The reading in the Bhagavata is "yajhanam 
brahmayajii ‘oharm" —] 

AAT: SATA TANT AT ART: | 

waar face: feat altel Al: Il 10.26 

ea sraeavart ats Area | 

UMA WHKKT ALT AT ALATA Il 10.27 Ul 

AQAA Ad GAA BATS | 

WIIMA Bead: ATTA aTAle: Il 10.28 I 

FTAA ARTA TST ATTA SA | 

Prqoreaear AeA UA: SAAATASA Il 10.29 


(10.26) among the trees, the asvattha (that is, the pipal) tree; 
Narada, among the god-Rsis; Citraratha, among the 
Gandharvas; Kapila Muni, among the Siddhas; 

(10.27) and the Uccaisravas horse, which came into existence 
at the time of the churning for nectar, among horses; know 
that | am all these; the airavata, among the excellent 
elephants; and the king, among men. 

(10.28) |, the sword, among instruments of war-fare; | am the 
kama-dhenu among cows; and | am Kama, which is responsible 
for the creation of progeny; | am Vasuki among the serpents; 


(10.29) | am Ananta among the naga-s; |, Varuna, among the 
yadas, (that is, the aquatic creatures); and | am the aryama 
among the ancestors; | am Yama, among those, who regulate. 


[ The meanings of Vasuki as the 'king of serpents' and of 
Ananta as 'Sesa' are to be found in the Amarakoéa, 
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as also in the Mahabharata (Ma. Bha. Adi. 35 — 39). But one 
cannot definitely say what the difference between naga-s and 
serpents, is. In the Astikopakhyana of the Mahabharata, these 
words have been used as synonymous; but the use of the 
words 'sarpa' and 'naga' in this place, shows that two different 
kinds of the common class of serpents are intended. It is 
stated in Sridhara's commentary that the 'serpent' is 
poisonous, and the 'naga', non-poisonous; and in the 
Ramanujabhasya, the distinction is made by saying that 
serpents have only one head, and naga-s have many heads; 
but, both these distinctions do not seem to me correct; 
because, in some places, in mentioning the important families 
among the naga-s, Ananta and Vasuki are both mentioned in 
the beginning; and both are described as being many-headed 
and poisonous, but Ananta is described as fire-coloured and 
Vasuki as yellow-coloured. The reading in the Bhagavata is the 
same as in the Gita. ] 


FEMME IMT BIA: HAATATASA | 


AM FT Haase SAAT VTA I 10.30 I 

Wat: VaMales UA: MeATATAEA | 

AUT HSA BTATAA SEAT II 10.31 I 

STAT HEAL aTEAET | 

FEMA (AAA Ae: WaASAASA Il 10.32 Il 
(10.30) And | am Prahlada, among the demons; |, Kala, among 


the swallowers-up; and I, the 'mrgendra' (that is, the lion) 
among the animals; and the eagle, among birds. 

(10.31) lam the wind, among the speeders. | (am) Rama, 
among arms-bearers; | am the alligator, among fishes; and the 
Bhagirathi, among the rivers. 

(10.32) O Arjuna! | am the origin, the middle and the end of 
the entire creation; Metaphysics, among all sciences; |, the 
logic of all controversialists. 

[ It has been stated in the 20th stanza above, that the Blessed 
Lord is the origin of all activated (sacetana) things; and He now 
says, that He is the beginning, middle, and 
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end of the entire moveable and immoveable creation; this is 
the distinction.] 


AAMAS Seg: SMAHeT | 


AEHAAA: Brea Aas frxaarTE: Il 10.33 I 
Aca: VASAT SAAT ATCA | 
altt: Arata aot catdHar afd: star Il 10.34 I 


(33) |am the akara (the letter 'a'), among the letters; and 
among compounds, lam the (ubhaya-pada-pradhana),. (that is, 
copulative ~Translator.) 'dvarndva'; | am the inexhaustible 
Time (such as, nimesa-muhirta etc.); | am the 'sarvatomukha' 
(that is, having mouths or faces on all the four sides) 'dhata' 
(creator ~Translator.) or Brahmadeva. 


(34) | am death, the destroyer of all; and | am the origin of all 
to be born in the future; among females, | am fam, fortune, 
speech, 'smrti' (that is, memory ~Translator.), 'medha’' (that is, 
intellect ~Translator.), 'dhrti' (that is, courage~Translator.) and 
‘'ksama' (that is, forgiveness ~Translator.). 


[The words 'kirti', 'sri', 'vak', etc., indicate the several 
respective deities. The five out of these, excepting speech and 
forgiveness, and the other five (pusti, Sraddha, kriya, lajja, and 
mati, (that is, sound-bodiedness, faith, action, shame, and 
understanding), these ten are the daughters of Daksa; and, as 
they had been given in marriage to Dharma, they are all 
described as "dharma-patni-s" in the Mahabharata (Adi. 66.13, 
14).] 


Feces Ta SA MAA BreaHea | 
AAMT AnTIseHIA SEATHE: Il 10.35 Il 


(35) Similarly, among the Sama, (that is, those Vedic-hymns, 
which are to be sung) | am the Brhatsama; and among the 
metres, | am the Gayatri-metre; | am Margasirsa among the 
months, and the Spring, among the six seasons. 


[The first place has been given to the month of Margasirsa 
among the months, because, it was usual in those days to start 
with the month of Margasirsa in counting the months (Ma. 
Bha. 3. Anu. 106 and 109; Valmiki Ramayana 3.16). 
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There is a similar reference in the Bhagavata (11.16, 27). | have 
pointed out in my book called 'Orion' that the Mrgasirsa 
constellation is called the agrahayani, or, 'the constellation at 
the commencement of the year’; that, the Mrga constellation 
must have got the first place, when the computation starting 
with the Mrga constellation was in vogue, and that the 
Margasirsa month must also have acquired importance later 
on, on that account; and | have to refer the reader to that 
book. | am not going into the matter here for fear of taking up 
space. ] 


Fe GaAs aetealeaaeA | 

Washes caaeaaisleat Gea AAA ASA Il 10.36 Il 
ala aeeaistea UTSarat TST: | 

AAAS Ca: HATATALTAT HLA: Il 10.37 Il 


evel eaaaaes Actes nia | 

A Baer Wear A AAAATASA Il 10.38 II 
Bea Sa Sst TeSAA | 

A dated fat UcearrHaT A ALPACA || 10.39 I 
Adistet Aa feearat feta Tec | 

UT dexa: Urehl faatteckt AAT Il 10.40 I 


(10.36) | am the gambling, of those, who deceive; I, the 
brilliance of the brilliant; | am the victory (of the victorious)} 
and I, the determination (of those who are determined); and |, 
the faithfulness of the faithful. 


(10.37) Among the Yadavas, | am Vasudeva; among the 
Pandavas, Dhanafijaya; among the sages too, | am Vyasa; and 
among the learned, | am Sukracarya. 

(10.38) | am the rod (of authority) of those, who punish; lam 
the niti (that is, the diplomacy) of those, who desire success; 
and among (all) mysteries, | am silence. | am the knowledge of 
the knowers. 


(10.39) Similarly, O Arjuna! | am the seed of all created beings; 
and there is not a single moveable or immoveable being, which 
can exist without Me. 

(10.40) O Parantapa! there is no end to My divine 
manifestations; | have mentioned this expanse of My 
emanations merely directionally. 
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[ Having thus mentioned His principal emanations, the Blessed 
Lord now summarises the chapter —] 


gg UaeMidHeacs Maat AT | 
Waeaatesy ch AA AoiseayaA II 10.41 II 
aaa sede fee at Tans | 

favevaretie prestapiert feaal BATA 10.42 I 


(10.41) Anything whatever, which is invested with power, 
glory, or splendour, has come into existence out of a portion of 
My brilliance. 


(10.42) Or, O Arjuna! what use have you for knowing all this 
emanation? (To tell you the whole, in short) by (only) one 
portion of Myself, have | pervaded the whole of this Cosmos. 


[ The last stanza is based on the rca "padosya visva bhutani 
tripadasya 'mrtam divi" (Rg. 10.90.3) from the Purusa-Sukta; 
and this hymn has also appeared in the Chandogyopanisad 
(Chan. 3.12.6). The meaning of the word 'armSa' has been 
explained at the end of Chapter IX of the Gita-Rahasya (see 
pp.338 to 343), to which the reader is referred. If the Blessed 
Lord has pervaded the whole of this universe with only a 
portion of Himself, it is quite clear that the entire emanation of 
the Blessed Lord must be still greater; and this last stanza has 
been added only to make that clear. In the Purusa-Sukta, it is 
stated that "etavan asya mahima 'to jyayams ca pUurusah", that 


is, "this is only a description of His greatness, the Purusa 
Himself is much greater than this".] 


ald stranger AeA ANTE 
Tpronstaare fracat A eeAIsearz: Il 10 1 


Thus ends the tenth chapter entitled VIBHUTI-YOGA in the 
dialogue between Sri Krsna and Arjuna on the Yoga included in 
the Science of the Brahman, (that is, the Karma-Yoga) in the 
Upanisad sung (that is, told) by the Blessed Lord. 


—:0:—~ 
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CHAPTER XI — VIsVA-RUPA- 
DARsANA YOGA. 


UTR CATA: 
CHAPTER XI. 


[After the Blessed Lord had described His own manifestations 
in the last chapter, Arjuna was filled with the desire of seeing 
this Cosmic Form (visvartpa); and the description given in this 
chapter of the Cosmic Form, shown by the Blessed Lord to 
Arjuna, at his request, is so entrancing that it is looked upon as 
an excellent part of the Gita; and those who have written the 
other Gitas, have copied it. To begin with, Arjuna asks as 
follows —] 


wat Sara 
§§ Headey TH Teareacaa aaa | 
aaah AeA Alelsa farrat AA 11.1 tl 
warn FS aarat qat Prete AAT | 
Tad: PAATAA AIFAAM ASAT | 11.2 II 
UVAATIUTCA CAAICHT WALA | 
Rees F STAC TEI Il 11.3 Il 


wae ae Tears Aa seat WAT | 
Aa Tat A Ca TMATCATTASTAA | 11.4 I 


Arjuna said:— 


(11.1) That greatest mysticism known as 'Adhyatma' (that is, 
Metaphysics ~Translator.), which You explained to me in order 
to show favour to me, has destroyed my ignorance. 


(11.2) In the same way, O Thou with eyes like lotus-leaves! | 
have heard from You in detail about the origin and the end of 
all created beings and about (Your) inexhaustible greatness. 


(11.3) (Now) O Paramesvara! as You have thus described 
Yourself, in that way, O Purusottama! | wish to see (actually) 
Your divine form. 


(11.4) O Lord! if you think that it is possible for me to see such 
a form, then, O Yogesvara! show me Your imperishable form. 


[ Arjuna has, in the first stanza, signified by the word 
‘adhyatma', the Knowledge of the imperishable or the 
imperceptible form of the Paramesvara, which was described 
by the Blessed Lord in Chapters VII and VIII 
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and the Knowledge of the various perceptible forms 
mentioned in Chap. IX and X, after He had started explaining 
JAana and Vijhiana in Chap. VII; and the words "the origin and 
the end of all created beings" in stanza 2, refer to the 


description of how numerous perceptible objects come out of 
one Imperceptible, which has been given in Chap. VII (7.4 — 
15), Chap. VIII (8. 16 — 21) and Chap. IX (9. 4-8). Some 
commentators consider the two halves of the third stanza as 
two independent sentences and interpret them as follows: " O 
Paramesvara! That description of Yourself, which You have 
given (of Your form) is true (that is, | have understood it). Now, 
O Purusottama, | desire to see Your divine form" (see Gi. 
10.14). But, it is better to consider the two halves as making up 
one sentence; and that has been done in the Paramarthaprapa 
commentary. The word "yogesvara" in the 4th stanza means 
"the Isvara or Lord of Yoga", (not of Yogins), (Gi. 18.75). The 
interpretation of the word 'Yoga' as the power or device of 
creating the perceptible universe from the Imperceptible has 
appeared before (GI. 7.25 and 9.5); and as the Blessed Lord is 
now going to show His Cosmic Form by the use of that power, 
the appellation 'Yogesvara' seems to have been used here 
intentionally.] 


PATaqarst 


g§ Ta A TS SAT MaMNsy AeA: | 
arteaentt treats array A 12.5 Ul 
Waa aA AETETT | 

ASA STANT TLATLAAT ATT Ih 11.6 Il 


The Blessed Lord said:— 


(11.5) O Partha! look at these thousands and thousands of My 
forms of various kinds, of various colours, and of various sizes. 


(11.6) See these (twelve) Suns, (eight) Vasus, (eleven) Rudras, 
(two) Asvintkumaras, as also (forty-nine) Marudganas. O 
Bharata! see these wonders which you have never before 
seen. 


p.1081. 


[ The description of the Cosmic Form (visvariipa) shown to 
Narada in the Narayantya doctrine is more specific; and says 
that the twelve Suns were on the left side; the eight Vasus, in 
the front; the eleven Rudras, on the right side; and the 
Asvinikumaras, at the back (San. 339. 50 — 52). But this 
description does not seem to have been accepted everywhere 
(See Ma. Bha. U. 130). The Adityas, Vasus, Rudras, 
Asvinikumaras, and Marudganas are Vedic deities, and a 
division into four classes among them has been made in the 
Mahabharata by saying that the Adityas were Ksatriyas; the 
Marudganas, Vaisyas; and the Asvinikumaras, Sddras (San. 
208. 23, 24). See also Satapatha-brahmana, 14.4.2.23.] 


eaed Wipe Wa TATA | 
HA ee Ustee Gearag weleala ll 12.7 
TT A Mama Teas ATT | 
feca cat Fae: Wea A aa 12.8 II 


(11.7) O Gudakesa! the entire moveable and immoveable 
universe, which has been collected here to-day, and whatever 
else you may desire to see, see that in (this) My Form! 


(11.8) But, with this vision of yours, you will not be able to see 
Me. Therefore, | am giving to you a supernatural vision; (by it) 
see this My divine Yoga (that is, Yogic Power). 


aay vara 


§§ UAHA Tal UAHSTATAT Ble: | 
aoe Wat WH TAA I 11.9 II 
HAH ATAT TATA TTT TTA | 
arepieeareny frearaaaaTaATA Il 11.10 I 
Safijaya said:— 
(11.9) Having spoken thus, Dhrtarastra! the great Lord of Yoga, 


namely, Hari, showed to Arjuna {His) excellent divine form 
(that is, the Cosmic Form or visvartpa). 


(11.10) To that (that is, to that Cosmic Form), there were 
innumerable mouths and eyes, and many wonderful sights 
were to be seen in it; (and) on it there 
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were shining ornaments of numerous kinds and there were- 
erected (shining) in it numerous instruments of warfare. 


TreqHTearaCay Peearanyear rt | 

BaAaAAs SaHAed fava yay ll 11.11 Il 

tela qaaeara wage | 

ale A: Beall A CaaTaeAea ARICA: Il 11.12 Il 
aaeed Wee WATE | 
AIVASACACA WEL WTSACTAT Il 11.13 Il 

ad: & freraacer Sraar aA: | 

Wey RIA Ta SATAATATTT Il 11.14 I 


(11.11) To that, endless, all-facing and wonderful deity was 
applied an unguent of celestial smell, and it wore celestial 
flowers and clothes. 

(11.12) If the effulgence of a thousand suns arose at once in 
the firmament, it would be somewhat like the brilliance of this 
great Atman. 

(11.13) Arjuna then saw that in this Body of the God of gods, 
the world, divided into numerous divisions, was to be seen 
synthesised. 

(11.14) Then, being filled with surprise, the hairs on his body 
rose; and joining his hands and lifting them to his forehead, 
Arjuna said to the God-] 


ott Jaa 
gg Wa eared Sa SS Saledal WalagrTaqar | 


FATA PHAAAEA AMT SaTaTIT ST TESA | 
11.15 ll 


ATHACALATATA WLAN TAL AAASAKASTA | 
aed A Hed 4 Wedalle aa favavar faraer || 
11.16 Il 


Arjuna said:— 


(11.15) O Lord! in this Your body, | can: see all the gods, and 
collections of various kinds of created beings, as also 
Brahmadeva, the lord (of all gods) seated on a lotus-seat, all 
Rsis, and also all brilliant serpents (including Vasuki and 
others). 


(11.16) | see, on all sides, You of endless form, Who have 
innumerable arms, innumerable stomachs, innumerable 
mouths, and innumerable eyes. 
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O Lord of the Cosmos! O Cosmic-formed! | do not see 
(anywhere) either Your end, or Your middle, or Your beginning. 


fected wet areca carat act AteaKaz | 
Uae cat Ses SAKa-elate a AMAA I 
11.17 Il 

Tana UH afeded caneg faraeg ut Mara | 


caneay: MLACTAMAT GATE TEA AAT Al 
11.18 ll 

AAMC HEM TAAAA ATTA MTA AA | 
Wat cat Seeaaas Cade ate AIKTH I 
11.19 ll 
arargacattearat fe cat caters frees wat: | 
Peaed SIT Tas ciaeas weatat Aer Il 
11.20 ll 

at fe cat ae faetea cetera: wrererat 
TT | 

vaedicarcal Felted: dated cat each: 
qeaeaty: | 11.21 1 


(11.17) | see everywhere, You, Who are wearing a diadem, and 
holding a mace, and a discus, Whose effulgence is spread out 
in all directions, Who are a mountain of brilliance, unbearably 
hot, effulgent like Fire and the Sun, impossible to look at by 
the eyes, and boundless (-ly pervading). 

(11.18) | think that You are the ultimate Knowable, the 
imperishable Brahman, the ultimate support of this Cosmos; 
that You are imperishable, and the protector of the permanent 
religion, and the eternal Spirit. 


(11.19) | see that You, Who have no beginning, middle, or end, 
Who have innumerable arms, Whose eyes are the Sun and the 
Moon, Whose mouth is burning Fire, and Who possess in- 
exhaustible strength, are giving warmth to this world by Your 
own shine. 


(11.20) Because, the (entire) distance between the earth and 
the firmament, as also all the cardinal points, have been 
pervaded by You alone; and, seeing this Your wonderful and 
terrible Form, O Great Atman! the three spheres are. confused 
(by terror). 

(11.21) See! these multitudes of gods are entering Your body; 
(and) some, being frightened, are praying to You with folded 
arms; and multitudes of great Rsis and Perfect beings are 
praising 
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You, uttering such words as 'svasti', ' svasti' ! 


Selec Feat AT Aer favashaat 
FEAT | 

Teedqraeagaear ateara cat Patents aa I 
11.22 || 


(22) Similarly, the Rudras, the Adityas, and the. Vasus, as also 
the Sadhyaganas, the Visvedeva-s, (both) the Asvinikumaras, 


the Marudganas, and the Usmapa-s (that is, the ancestors) and 
groups of Gandharvas, Yaksas, Raksasas, and Siddhas, being 
astonished, arc everywhere, looking at you. 

[The food offered to the ancestors in the performance of the 
death-anniversary ceremony is accepted by them only while it 
is hot; that is why they are called "usmapa-s" (Manu. 3.237); 
and the Manu-Smrti enumerates seven groups of ancestors, 
such as, somasad, agnisvatta, barhisad, somapa, havisman, 
ajyapa, and sukalin (3. 194 — 200). Aditya-s and others are 
Vedic deities. See stanza 6 above. It is stated in the 
Brhadaranyakopanisad that the eight Vasus, eleven Rudras, 
twelve Adityas, Indra, and Prajapati make in all thirty-three 
gods; and their names and etymology have been stated in the 
Mahabharata, Adi-parva, Ch. 65 and 66 and Santi-parva Ch. 
208.] 


ST Hed AaTATA Hea ACACIA | 

eat Aeerahae FAT eT: WeaAaMeTAeA Il 
11.23 Il 

TART Tea Cora SATA | 
areal fe cat yeultarecercan afd a fara et 
TAS |) 11.24 II 

TeHUaI FA AGIA Teas Hraaerara | 
feat A a A TH a a elle caer aaeare Il 


11.25 ll 


(11.23) O Mahabaho! by seeing this Your immense, many- 
mouthed, many-eyed, many-armed, many-thighed, many- 
footed, many-stomached, and many-toothed — and 
consequently terrible-Form, everybody and | myself are 
frightened. 

(11.24) Seeing You, heaven-reaching, brilliant, many-hued, 
open-mouthed, and with tremendous and shining eyes, my 
heart has become restless; and, on that account, O Visnu! | 
have lost both courage and peace. 

(11.25) And seeing these mouths of Yours, which are terrible 
on account -of rows of teeth, and are like the Destructional 
Fire, | cannot 


p.1085. 


make out the cardinal directions, and | have become 
discomposed. O God of gods! O Cosmos-Pervader! be 
appeased! 


aa 4 cat gees Var: Ba Beara aera: | 
Heat gor: Tayaecarat Tareas aes Arar: 
11.26 lI 

AFA FT caCAT fara Seren Aaa | 
PRATT TAY AVIRA ATi eqaTy: Il 


11.27 ll 


aa Aaa Feaistaqam: SATAaAAAE Fale | 
cat dart acetate fase aravatasacttedt II 
11.28 Il 

aa Yale Saetd eg faeiea AMA TATA: | 
aaa aren fated citer. erent serait MAT: I 
11.29 ll 

Meeaa VAAM: Gard eelepraaoracdsaete: | 
CHT TCH ATeETaMT: Wea FATT I 
11.30 ll 

arene A BT WaTHeMT AHIsted FT eaat Weite | 
faardeaet warcared 4 fe wort da ware 
11.31 Il 


(11.26) See how all these sons of Dhrtarastra, with multitudes 
of kings, this Bhisma, Drona, and also this Sdta-putra (Karna), 
together also with the most prominent warriors on our side, 


(11.27) are rapidly entering into these many terrible mouths of 
Yours, with frightful rows of teeth; and the heads of some of 
them are seen being crushed, as a result of having come 
between Your teeth. 


(11.28) Just as the many waves of the waters of a river rush 
towards the sea, so are these warriors from the world of 
humans entering Your several burning mouth9. 


(11.29) Just as butterflies jump with great speed into the 
ignited fire, only to be killed, so also are all {these) people 
entering Your numerous mouths, with great velocity, only to 
be killed. 

(11.30) O Visnu! You are licking Your tongues, while 
swallowing all persons around You, through Your flame-filled 
mouths! and, pervading the entire universe, Your fiery 
effulgence is shining (in all directions). 

(11.31) Tell me Who You are, Who have assumed this frightful 
form! O Super-excellent God of gods! | bow down to You! be 
appeased! | am desirous of knowing what Fundamental Spirit 
You are, because | do not (at all) understand this doing of 
Yours! 
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PATaarat 


) 


gg FIMSEH AMHATEATS Mae WIT: | 
RAs cat A Maratea Ba Asaleaa: wWearlay 
ave: 11.32 

ceHIaHAS aM HET Htcal Wa ASesT UST 
ws 


waad Rea: waa Acard wa aoaeTha I 
11.33 Il 
amt 4 aa at waged a aot cara aaa | 
HM Saeca Vs AT CaAST ASAaea ATT TIT 
AIA Il 11.34 Il 

The Blessed Lord said:— 


(11.32) | am the destroyer of all peoples; | am immensified 
"kala" (that is, 'death' ~Translator.); and | have come here for 
destroying everyone. Even if you are not there, (that is, even if 
you do not do anything), all these different warriors, standing 
in the various armies, are all going to be no more (going to 
die). 

(11.33) 'tasmat' (that is,' therefore’ ~Translator.), arise! win 
success! and conquering your enemies enjoy opulent 
kingdoms! | have already killed these in advance. (Therefore) O 
Savyasacin (Arjuna)! do you (come forward to) become the 
nominal cause. 


(11.34) Drona and Bhisma and Jayadratha and Kama, and also 
other warriors have been killed by Me (long ago); kill them! do 
not be afraid! fight! you are going to conquer your enemies in 
the fight! 


[In short, Sri Krsna has actually shown to Arjuna, the vision of 
what Bhisma had said merely by words to Him, in the Udyoga- 
parva, when He had gone to the Kauravas to bring about a 
compromise, and Duryodhana would not listen to any talk of 


compromise, namely, "kalapakvam idarn manye sarvam 
ksatram janardana" (Ma. Bha. U. 127.32), that is, "O 
Janardana! all these Ksatriyas hare already become ripe for 
death (kalapakva)". (See stanzas 26 to 31 above). The 33rd 
stanza enunciates the doctrine of Causality that, all wicked 
persons die as a result of their own acts; that, the one, who 
kills them, is only a nominal cause; and that, therefore, the one 
who kills is not to blame.] 
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aaa Sart 
gg Udegcal Fat Heraey Haraeraqars: fact | 
AHS WA Vals Ht ares stata: Wes I 
11.35 ll 

Safijaya said:— 


(11.35) Hearing this speech of Kesava, Arjuna, getting 
extremely frightened, having a choking sensation in his throat, 
and trembling, and folding his hands, bowed down low again, 
and said to Sri Krsna. 


aT Sa 
ead eMlae Ta Waa MIME TACIAS AT Fl I 


cena wat feet gated qa AAeatet aT see: I 
11.36 Il 

Head ToT AAC ASIC TTA TEAST SHA | 
FAT TAM Waa TAHA ATAACI AC II 

11.37 |l 


Arjuna said:— 


(11.36) O Hrstkesa! the (whole) world is engladdened by 
singing (Your qualities), and is happy (in that); demons 
becoming frightened of You, run away in the (ten) cardinal 
directions, and concerts of Perfect beings are bowing down 
before you. (All) This is only proper. 


(11.37) O Noble Soul! You are the origin even of Brahmadeva, 
are even superior to him; why will they not worship You? 
Ananta! O God of gods! O Pervader of the Cosmos! You are the 
sat (that is, 'immutable' ~Translator.) and asat (that is, 
‘mutable' ~Translator.); You are also the 'aksara’' (that is, 
immutable ~Translator.), Which is beyond both. 


[ It will appear from Gita 7.24; 8.20; or 15.16 that the words 
‘sat' and ‘asat' in this place mean respectively perceptible and 
imperceptible, (vyakta and avyakta), or mutable and 
immutable (ksara and aksara); that Principle, which is beyond 
both sat and asat, has been described in the Gita, as the 
Immutable Brahman (aksara-brahma) in the words "I am 
neither sat nor asat" (Gita 13.12). The word ‘aksara' is applied 
in the Gita sometimes to Prakrti and sometimes to the 


Parabrahman. See my commentary on Gita 9.19; 13.12; and 
15.16.] 
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cancers: Feu: Weaver favaca ae Peary | 
aa At TTT MTA caa ad fava ace Il 
11.38 Il 

aaaisaaer: MEME: Waraicecd Was | 
AA THEASET Mead: TART Wash TAT AAT I 
11.39 Il 


(11.38) You are the Fundamental God; (You are) the primordial 
Spirit; You are the supreme Support of this universe; You are 
the Knower and the Knowable; You are the Exalted State; and 
You, O Endless-formed! have entirely pervaded or occupied 
(this) Cosmos. 


(11.39) You are Vayu, Yama, Agni, Varuna, Prajapati (that is, 
Brahmadeva), and also the Great-grand-father! | bow down 


before You a thousand times | and once more again do | bow 
down, before You! 


[ Seven mind-born sons, named Marici and others, were born 
from Brahmadeva; from Marici, was born Kasyapa; and from 
Kasyapa, all other progeny. (Ma. Bha. Adi. 65. 11); and 
therefore these Marici and others, are known as 'Prajapatis' 


(the lords of progeny), (San. 340. 65): Therefore, the word 
'Prajapati' is interpreted by some as 'KaSyapa and other 
Prajapatis'. But, as the word 'Prajapati' has been used here in 
the singular number, the interpretation of 'Prajapati' as 
‘Brahmadeva' seems more acceptable. Besides, as Brahmadeva 
is the father of Marici and others, that is, the grand-father 
(pitamaha) of all, the subsequent expression 'great-grand- 
father' (prapitamaha) follows as a matter of course; and its 
propriety becomes clear.] 


AA: TEMS Pode AAISeT Tt Mad Us Aa | 
FTAA awaecs Aa SANT aatshr aa: II 
11.40 || 


(40) | prostrate myself before You; and behind You; and on all 
sides, O Soul of everything! do | prostrate myself to You. Your 
procreativeness is inexhaustible. Your prowess is 
incomparable, and as You overcome everyone, You are 'sarva' 
(that is, ' all-in-all '~Translator.). 


[ The words "| prostrate myself before you, and behind you" 
show the all-pervasiveness of the Paramesvara. This 
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praise in the form of prostrations in the Path of Devotion is 
consistent with the descriptions of the Brahman given in the 
Upanisads; e. g., "brahmaivedam amrtam purastat brahma 


pascat brahma daksinatas cottarena | adhas cordhvam ca 


prasrtam brahmaivedam visvam idarh varistham II" (Mun. 
2.2.11; Chan. 7.25).] 


Wald Aca Wa Gath S SM S aaa S Tad | 
SATA AA TAS AAT WATCHIN | 11.41 
AEATASTMAAACH ASA PASTA TTT | 
Uassaaegd acaaet AAT TATA CHT ATA I 
11.42 | 

Trae cer UTA aH aT TET ar | 
A CATHIE: SaTseat 

HAAS CAMA AAATS Il 11.43 Il 

TEACH WitaT Br Waray carseaiersreaa | 
Tada Gary aaa Ber: twa: farmers Faq UgH Il 
11.44 | 


(11.41) Whatever | may have said disrespectfully to You, by 
mistake or by familiarity, considering you as my friend, not- 
recognising this Your greatness, in addressing you as 'O Krsna!’ 
'O Yadava!' or 'O Friend!', 


(11.42) and what-ever insult | may have offered to You in joke, 
when alone with You, or in the presence of others, while 
eating or sporting, or while sleeping or sitting, O Acyuta, for 
that forgive me, such is my prayer to You, O Immeasurable! 


(11.43) You, being the father of this moveable and 
immoveable world, are worshippable, and the Preceptor of 
preceptors. In the three spheres, there is none, who is Your 
equal; then, O One of immeasurable prowess ! how can there 
be any one greater? 


(11.44) Therefore, to You, Who are praiseworthy, and 
powerful, | pray: " Be appeased", bending my body and bowing 
down to You. As a father (forgives the faults) of his son, or a 
friend (forgives the faults) of bis friend, in the same way O God 
| the 'priyah' (that is, Yourself) should forgive 'priyaya' (that is, 
to me or on account of me, who am priya or beloved of You), 
(all my) faults. 


[ Some persons interpret the words "priyah priyayarhasi" as 
"as the lover, in the case of a woman, beloved by him". 
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But according to me that interpretation is not correct; 
because, the words 'priyayarhasi' cannot grammatically be 
broken up into priyayah + arhasi or priyayai + arhasi; and the 
word ‘iva’, which is indicative of a comparison, has appeared 
only twice in this stanza. Therefore, it is more proper to 
consider 'priyah priyayarhasi' as the subject-matter of 
comparison (upameya) instead of looking upon it as a third 
comparison. It would have been much better if there had been 
a word in the possessive case, such as, 'priyasya' (of the 'priya') 


in the subject-matter of comparison (upameya), like the two 
comparisonal (upamanatmaka) words ‘of the son' (putrasya), 
‘of the friend’ (sakhyuh), which are in the possessive case. But 
we must here follow the rule "sthitasya gatis cintaniya”. 
Imagining an ungrammatical feminine possessive case word 
like 'priyayah', because the masculine-gender-sixth-cased word 
‘priyasya’ is not to be found in the text, and imagining the 
word ‘iva' as implied, because that description does not apply 
to Arjuna, and inventing a third comparison as, "priyah 
priyayah", that is, 'as the lover in the case of a woman beloved 
by him'— which moreover is amorous, and totally out of place 
— is, according to me, not proper. Besides, if all the three 
words 'putrasya’, 'sakhyuh' and 'priyayah' go into the class of 
the standards of comparison (upamana), then there remains 
no word in the possessive case in the subject-matter of 
comparison (upameya); and we have again to take 'me' or 
‘mama!’ (that is, 'to me') as implied; and if, with all "this 
trouble, one brings about a similarity of inflections or case- 
terminations between the subject-matter of comparison and 
the standard of comparison, a new mistake of difference of 
gender between the two again arises. On the other hand, if 
one breaks up the sentence, plainly and grammatically, as 
priyaya + arhasi, the only objection which remains, is that, 
instead of having the possessive case 'priyasya', we have the 
dative case 'priyaya' in the subject-matter of comparison; and 
that too is not a very serious fault. Because, in this place the 
dative case conveys the same meaning as the possessive case, 


and such use is to be seen in other places also. This stanza has 
been 


p.1091. 


interpreted in the Paramarthaprapa commentary in the same 
way as | have done.] 


aaserad etashes sccat wa A yeaa AAT A 
aq A ate ea ST Wale Sag WTAaTaT II 11.45 Il 
frites wet aHeet eae cat wens aa | 

wa Say aa aeaarel va Paras ih 11.46 | 


(11.45) Having seen that which no one has ever seen, | am 
glad; and my mind is strained by fear, O Pervader of the 
Cosmos | O God of gods! be appeased! and O God! show me 
Your previous form. 

(11.46) | desire to see You wearing the 'kirita' (that is, diadem 
~Translator.) and the mace, with a discus in Your hand, as 
before; and therefore, O Cosmic-Formed, thousand-armed 
Lord, appear again in that Your four-armed form. 


PATaTarst 


) 


§§ Ha Waa Tales ST Oe afetararcHan | 
CaaS faLaHTAeT GH CARR AT STS TAA II 


11.47 ll 


Facer sat a Reentit aaihiredt: | 
VAST: WHT AS Acie FS AKI POWA Il 
11.48 ll 

A od eau ATF faaeural seca ST 
URAETAeH | 

errant: Wawa: Gated deat A was wae || 
11.49 Il 


The Blessed Lord said:— 


(11.47) O Arjuna! having become pleased (with you), 
exercising my power of Yoga, | have shown you this brilliant, 
beginning-less, endless, primeval, and super-excellent Cosmic 
Form, which no one else before you has seen. 


(11.48) O highest among the Kuru warriors! no other than you 
can have a chance of seeing, whether by the Vedas, or by 
Yajfas, or by silent meditation, or by charity, or by ritual, or by 
severe austerity, this such My-Form, in this human world. 
(11.49) Do not allow your mind to suffer pain by seeing this My 
terrible form! and do not also become confused by fear. Giving 
up fear, and with a pleased frame of mind, see again that same 
form of Mine. 
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Son TeeaeaTa aca Tah ST sea WA: | 
AVATAR Ft ata Year Ga: SeraHeTaT I 
11.50 Il 

Safijaya said:— 

(11.50) Speaking thus, Vasudeva again showed: to Arjuna His 


(former) form; and assuming again His-peaceful form, that 
Noble Soul gave encouragement to the frightened Arjuna. 


[ The metre of these 36 stanzas, is the same as that of stanzas 
5 to 8, 20, 22, 29, and 70 of Chapter Il, stanzas 9,10,11 and 28 
of Chapter VIII, stanzas 20 and 21 of Chapter IX, and stanzas 2 
to 5 and 15 of Chapter XV, namely, of eleven letters in each 
quarter (carana). But, as they are not governed by one and the 
same rule about the feet (gana), these stanzas cannot be 
recited in the; same way as can stanzas in the indra-vajra, 
upendra-vajra, upajati, dodhaka, salini and other metres used 
in the poetical 1 compositions of Kalidasa and others. Needless 
to say, this metrical arrangement is archaic (arsa), that is, on 
the basis of the 'tristupa' metre used in the Veda-Samhitas. 
This fortifies the proposition that the Gita must be very ancient 
indeed (see p.726 of the Appendix to the Gita-Rahasya.] 


at Sara 
Taad AT Si Ta SAT VATE | 
SarMaea Gat: Gate: Wet We: | 11.52 Il 


Arjuna said:— 


(11.51) O Janardana! seeing this Your mild and human-bodied 
form, my mind is again in its proper place, and | have become 
conscious, as before. 


PATarqarst 


§§ Uses SY Tay IHG | 
ea araey waeT cae ees eT: I 11.52 I 


The Blessed Lord said:— 


(11.52) This My form, which you have seen, is very difficult to 
see. Even the gods always 
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desire to see this form. 


Ae aed aga A GAA A Aaa | 

ray Valea FS TCA AT FAT | 11.53 I 
Waa CATA WET ACHAAaISaA | 

Me HS A Acad WacS AT GAT 11.54 Il 


(11.53) It is not possible for anyone to see Me, as you have 
seen Me, whether by Vedas, or by austerity, or by charity, or 
by Yajfias. 

(11.54) O Arjuna! only by exclusive devotion, is it possible to 
thus acquire knowledge of Me, and O Parantapa! to enter Me 
essentially. 


[ The proposition that by Devotion one first acquires the 
Knowledge of the Paramesvara, and ultimately the devotee is 
merged into the Paramesvara has appeared before in Gita 4.9 
and later on in 18.55; and the reader is referred to the 
explanation given by me in Chapter XIII of the Gita-Rahasya at 
pp.595 to 599. Now, the Blessed Lord briefly explains to Arjuna 
the summary of the entire Gita—] 


§§ HcHAP AA Hath: Fats: | 
frat: aaMay a: FAA WS Ih 12.55 I 


(11.55) Who performs Action with the conviction that all. 
Actions are Mine (that is, of the Paramesvara), who is devoted 
to Me; who is attachment-less , non-inimical towards all 
beings, such My devotee, O Pandava, comes an& reaches Me! 


[The above stanza means that (i) the devotee of the Blessed 
Lord should perforin all worldly Actions with the idea of 
dedicating them to the Paramesvara, that is to say, with a 
prideless frame of mind, thinking that, the entire activity in the 
world is of the Paramesvara, who is the true Doer, and the 
One, "Who truly causes to be done; but that, He gets these 
actions done through us, by making us the nominal causes; 
and that, (ii) thereby, all acts, which are done, do not obstruct 
tranquility or Release (see stanza 33); and it is stated even in 
the Sarmkarabhasya that this stanza contains the summary of 
the entire philosophy of the Gita. This clearly shows that the 
Path of Devotion prescribed in the 
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Gita does not advise one to sit down doing nothing, and only 
saying ‘Hari,' 'Hari' (taking the name of God); but directs one to 
do all acts desirelessly, and enthusiastically, side by side with 
possessing an ardent devotion. In order to make it clear that 
the word 'nirvaira' (non-inimical), does not here mean 
‘niskriya' (actionless) as interpreted by those who follow the 
Path of Renunciation, the adjective 'matkarmakrt' (that is, 
doing all acts with the idea of dedicating them to the 
Paramesvara, and believing that the acts are of the 
Paramesvara, and not one's own) has been added; but as this 
matter has been extensively considered by me in Chap. XII of 
the Gita-Rahasya (pp.545 to 556), | am not going to discuss it 
further here. 


alt aaaragresacey aera ATTA 
Sproniteare ayaeqaetranit AHepresits ara: I 
11 Il 


Thus ends the eleventh chapter entitled VISVARUPA-DARSANA 
Yoga in the dialogue between Sri Krsna and Arjuna on the 
Yoga, included in the Science of the Brahman (that is, on the 
Karma-Yoga) in the Upanisad sung (that is, told) by the Blessed 
Lord. 


—:0:—~ 
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CHAPTER XII — BHAKTI-YOGA. 


Slegits Sa: 


CHAPTER XII. 


[ In Chap. VII, the Blessed Lord has started an explanation of 
the Empirical and Spiritual Knowledge required for acquiring 
Perfection in Karma-Yoga; and in Chap. VIII, He has explained 
the form of the Immutable, Unshowable, and Imperceptible 
Brahman; and thereafter, He has started an explanation of the 
visible royal road in the shape of the Path of Devotion; and 
after having finished the Description of Manifestations 
(vibhdti-varnana) and the showing of the Cosmic Form 
(visvarUpa-darsana), incidental to that path, in Chapters X and 
XI, He has, at the end of Chapter XI, advised Arjuna to perform 
all Actions with Devotion and unattachedly, as the ultimate 
summary of everything. Now Arjuna says: "After proving to me 
in Chapters VII and VIII that the Imperceptible form of the 
Paramesvara is the most superior one to be worshipped, from 
the point of view of the Mutable and the Immutable, for 
success in Karma-Yoga, You have prescribed to me the worship 
of the Imperceptible or the Immutable (7.19 and 24; 8.21); and 
You have advised me to fight (8.7) with a mind steeped in Yoga 
(yukta-citta); and afterwards in Chap. IX, after explaining to me 


the visible path of the worship of the Perceptible, You have- 
asked me to perform all Actions with the idea of dedicating 
them to the. Paramesvara (9. 27 and 34; and 11.55). Now 
which of these two paths is the better one?" In this question 
the 'worship of the Perceptible' means 'Devotion'. But, what is 
meant here is not Devotion to different objects of worship; 
and it is explained that the true worship of the Perceptible is 
the Devotion, according to which, there is only one. All- 
Pervasive Paramesvara in all symbols or objects of worship, 
whatever symbol or Object is taken for worship; and that is 
‘the kind of Devotion advocated in this chapter.] 
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aT Ja 
gg Ud Uddaehl F AcHleca TAIT | 
A Aaah TI a ANTTAT: | 12.1 Il 


Arjuna said:— 


(12.1) Who are the better knowers of (Karma-) Yoga, those 
devotees who, always becoming yukta (that is, Yoga-yukta) 
worship You, or those, who worship the aksara (that is, 
Brahman)? 


PATaqarst 


\S 


gg Hea AAT A AT Aca SATA | 


saga Waiaed A AAA AAT: | 12.2 1 
ao aaa eanea Tae | 
Waa ST HCeMAAT FAH I 12.3 Il 
Sarasa aaa TATA: | 

aq wWdaled ATA Baad CAT: | 12.4 Il 
FAM stp aCeA AA aA ATTA | 
Heh fe wes Sealecaread Il 12.5 Il 
ag Salt Sait Hy Geaea ACT: | 
FTA AT Al AIHA TIAA IN 12.6 1 


The Blessed Lord said:— 


(12.2) In My opinion, those who, keeping their minds on Me, 
and becoming yukta-citta (that is, mind-united ~Translator.) 
worship Me, with the highest Devotion, are the best 'yukta' 
(that is, Yogins). 

(12.3) But those, who worship the aksara (that is, the 
Brahman) Which is 'anirdesya' (that is, Which cannot be 
actually shown), Imperceptible, All-pervading, Unimaginable, 
‘kitastha' (that is, Which is at the root of everything), 
Unmoving and Non-transient, 


(12.4) after having controlled their senses and become 
equable-minded towards everything, such (persons too), who 
are engrossed in the welfare of all beings, also come and reach 
Me. 


(12.5) Nevertheless, as their mind is attached to the 
Imperceptible, their task is more arduous because (to men, 
who dwell in a perceptible body) the path of worship of the 
Imperceptible becomes successful with difficulty. 


(6) But those, who worship Me, making a 
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samnyasa (that is, dedication) of all Actions to Me, becoming 
devoted to Me, and meditating on Me with a Yoga (that is, 
union ~Translator.) with no one else, 


CaS VASA ATALANTA | 

ae ATTA ALATA TATA Il 12.7 I 
Wea AT ataces HTS als aa | 
Fateraret Wag Ad Hed A SMT: W12.8 1 


(12.7) such persons who have become 'maccitta' (that is, mind- 
united with Me ~Translator.), O Partha! | redeem, from this 
death-bound ocean of worldly life without delay. 


(12.8) (Therefore) keep your mind fixed on Me, concentrate 
your Reason on Me, so that, .afterwards you will undoubtedly 
dwell in Me. 


[The superiority of the Path of Devotion has been expounded 
in this paragraph. After first stating the proposition, in stanza 
2, that the devotees of the Blessed Lord are the best Yogins, 


the conjunction "tu", which shows an alternative aspect, has 
been used in stanza 3; and in that and in the 4th stanza, it is 
stated that those, who worship the Imperceptible also come 
and are merged in Him. It is stated in stanza 5, that chough this 
may be true, the path of those who worship the Imperceptible, 
is more difficult; and after explaining in the 6th and 7th stanzas 
the comparative facility of the worship of the Perceptible, the 
advice has been given to Arjuna ultimately in the 8th stanza to 
act accordingly. In short, the advice given at the end of Chap. 
XI (11.55) has further been emphasised here in reply to the 
question of Arjuna. As the facility of the Path of Devotion has 
been considered by me in full detail in Chapter XIII of the Gita- 
Rahasya, | shall not repeat the same subject-matter here. | 
shall only say here that though the worship of the 
Imperceptible may be difficult, yet, it is productive of Release; 
that, even in the Path of Devotion, one cannot give up Actions, 
but has necessarily to perform them, dedicating them to the 
Paramesvara; and that, the followers of the Path of Devotion 
should bear this in mind. And that is why the words "making a 
samnyasa (that is, dedication) of all Actions to 


p.1098. 


Me" have been used in the sixth stanza. These words clearly 
mean that in the Path of Devotion, Actions have not to be 
literally given up, but one has to dedicate them, that is, their 
fruit, to the Paramesvara. And, this also makes it perfectly 


clear that the Devotee, whom the Blessed Lord has referred to 
at the end of this Chapter as being dear to Him, is to be 
understood as one, who follows this path, that is, the Path of 
the Desireless Karma-Yoga, and not one, who makes a literal 
samnyasa or Abandonment of Action. To proceed: having in 
this way shown the facility and the superiority of the Path of 
Devotion, the Blessed Lord now explains the means or devices 
to be used for acquiring such Devotion to the Paramesvara, 
and ultimately gives the differential characteristics of these 


various means —] 
gg Ay fact Salad AT waa ae ay | 
PAPI Tal AASB TAT | 12.9 1 
AAASAAAASA ACHHALAT WaT | 
HeaH HHT palratsrarceara Il 12.10 I 
ayesha a ATA: | 
AASAHAAM Tet: HS AACAAMT I 12.11 I 


(12.9) Now, if it is not possible for you to concentrate? your 
mind well on Me (in this way), then, O Dhanafijaya!. keep hope 
of attaining to Me, with the help of austere practice, by trying 
again and again. 

(12.10) If it is not possible for you even to perform practice, 
then perform (the) Actions-(such as, Spiritual Knowledge, 
Meditation, Hymn-singings Worship etc., which have been 
mentioned in the Sastras)-for Me, (that is, for attaining to Me); 


by performing (these) Actions for Me, you will also have 
SUCCESS. 


(12.11) But, if it is impossible for You even to perform this 
ritual, then, take shelter in 'madyoga’' (that is, in the Yoga of 
dedicating everything to Me, .namely, the Karma-Yoga);-and 
becoming a 'yatatma' (that is, gradually controlling your mind), 
thereafter (ultimately) abandon the Fruit of all Actions; 
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Sat fe ayaesaricearst ater | 
earac CATE CAT Mes ACt AC Il 12.12 Il 


(12.12) because, Knowledge is superior to Practice; Meditation 
is superior to Knowledge; and Abandoning the Fruit of Action 
(is superior) to Meditation; and by (this) Abandonment (of the 
Fruit of Action), there is (acquired) tranquility immediately 
afterwards. 


[ These stanzas are very important from the point of view of 
Karma-Toga; and in them, after mentioning austere practice, 
Knowledge, prayer, and other ritual as means for successfully 
acquiring the Devotional Karma-Yoga, a differential 
consideration of the worth of the various means has been 
made; and in stanza 12, the superiority of the Abandonment of 
the Bruit of Action, that is to say, of the Desireless Karma-Yoga 
has been established. It is not that this superiority of the 


Desireless Karma-Yoga has been mentioned only in this place; 
but, the same doctrine has been clearly repeated previously in 
the third (3.8), fifth (5.2) and sixth (6.46) chapters; and Arjuna 
has been advised in various places to practise Karma-Yoga in 
the shape of Abandonment of the Fruit of Action (See Gita- 
Rahasya pp.425 to 427). But those, who support a doctrine 
different from the Gita-religion, find this theory inconsistent 
with themselves; and they have, therefore, attempted to twist 
the meaning of the above stanzas, and especially of the words 
in the 12th stanza. Those commentators, who support the 
pure Path of Knowledge, that is to say, the Samkhya 
commentators, do not like that Abandonment of the Fruit of 
Action should be given a higher place than Spiritual 
Knowledge. They have, therefore, said that either the word 
‘jana’ must be interpreted as -meaning 'mere bookish 
knowledge’, or, that this praise of Abandonment of the Fruit of 
Action is merely an 'arthavada' (See Vol. | p.31 ~Translator.), 
that, is, 'fallow praise’. In the same way, those who support 
the Path of Patafjala-Yoga, do not like that Abandonment, of 
the Fruit of Action should be given a higher place than 
continued austere practice (abhyasa). And those, 
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who support solely the Path of Devotion, that is, those, who 
say that no Karma or Action other than Devotion should he 
performed, cannot tolerate Abandonment of the Fruit of 


Action being considered superior to Meditation, that is, 
Devotion. The practice of Karma-Yoga, which includes 
Devotion, which (path) is advocated by the Gita, and which is 
different from the Patafjala-Yoga, the JAana-Yoga, and the 
Path of Devotion, is at present practically non-existent; and 
therefore, there is no more any commentator available 
supporting that doctrine. Therefore, in the now extant 
commentaries on the Gita, the praise of Abandonment of the 
Fruit of Action has been stated to be mere "fallow praise". But, 
in my opinion, that is wrong. If one accedes that the Gita 
advocates the Desireless Karma-Yoga, no difficulty remains 
about the meaning of this stanza. When once it is admitted 
that one cannot give up Action, and that Desireless Action 
must be performed, the Path of Knowledge (jhana-marga), 
which advocates the ‘literal’ Abandonment of Action, the 
Patafijala-Yoga, which advocates only the acrobatics of the 
organs, and the Path of Devotion, which gives the go-bye to all 
Actions, all naturally become inferior to Karma-Yoga. When 
the Desireless Karma-Yoga has thus been proved to be 
superior, the only question which remains is: what are the 
means for acquiring the Equability which is necessary in that 
path. These means are three in number, namely, continued 
practice (abhyasa), Spiritual Knowledge (jfiana) and Meditation 
(dhyana). Out of -these, if someone cannot perform continued 
practice, he should adopt either of the two other means, 
namely jfiana. and dhyana (Knowledge, and Meditation). The 
Gita says that these means are easy of acquiring in the order in 


which they have been mentioned. But, if the man cannot do 
even this, then stanza 12 says that he should begin the 
practice of Karma-Yoga at once. Now, here a question arises, 
namely, how can a man, who cannot either perform continued 
practice or acquire Spiritual Know-ledge or Meditation, carry 
on the Karma-Yoga? Therefore, some commentators have 
considered calling Karma-Yoga the easiest path as 
meaningless. But, if, one considers 
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the matter a little, it will be seen that there is no sense in this 
objection. Stanza 12 does not preach that the Abandonment of 
the Fruit of Action should be carried out 'at a stroke’. But, one 
has first to adopt the Karma-Yoga preached by the Blessed 
Lord; and, 'tatah’, that is, 'thereafter', that practice has to be 
gradually made successful. And when this interpretation is 
accepted, no inconsistency remains. It has been stated in the 
previous chapters that not only a little practice (Gi. 2.40) of the 
Fruit of Action [1] (this is a mistake for 'Karma-Yoga' 
~Translator.), but even the desire to perform it (See Gi. 6.44 
and my commentary on it), drags a man towards ultimate 
perfection, as if he had been put into a grinding-mill. 


[1] The word used here in all editions of the author's text is 'karma-phala’. 
(that is, Fruit of Action); but evidently 'Karma-Yoga' or 'karma-phala- 
tyaga' and not 'karma-phala' is meant. ~Translator. 


Therefore, taking shelter in the Karma-Yoga, that is, getting 
into one's mind the desire to follow that path, is the first 
means or step towards acquiring success in that path; and who 
will say that this means is not easier than continued practice, 
or Spiritual Knowledge, or Meditation? And the same is the 
import of stanza 12. Not only in the Bhagavadgita, but even in 
the Suryagita, it is stated that:— 


jfhanad upastir utkrsta karmotkrstam upasanat | 


iti yo veda vedantaih sa eva purusottamah || (Surya-Gi. 
4.77) 


that is, "'upasana’' i.e., Meditation or Devotion is better than 
Spiritual Knowledge, and Karma, that is, necessarily Desireless 
Action, is better than 'upasana’'; one who realises this principle 
of Vedanta should be looked upon as the best man 
(purusottama) ". In short, it is the firm doctrine of the 
Bhagavadgita that the Yoga in the form of Abandonment of 
the Fruit of Action, that is to say, the Desireless Karma-Yoga, 
which includes both Spiritual Knowledge and Devotion, is the 
most superior path of all; and the argument in stanza 12 is not 
only consistent with that opinion, but is in support of it. If 
persons belonging to a particular school of thought do not find 
this conclusion palatable or acceptable, they should give it up; 
but, they 


p.1103. 


should not indulge in a useless stretching of meanings. To 
proceed: the Blessed Lord, having thus proved Abandonment 
of the Fruit of Action to be superior, now proceeds to describe 
the equable and peaceable frame of mind, which is obtained 
by one who practises it (and not by one, who '‘literally' gives up 
Action); and He ultimately says that a devotee of this kind is 
exceedingly dear to Him—] 


§§ Axel TAA AA: HET UF FI 
faa Pear: wage: et i 12.13 1 
Ses: Sat AA Aaa TSA: | 
weataataea Hach: SA a: Wh 12.14 
UEATA SAT eel Aerated A A: | 
auataaee a: a at A fe 12.15 
ara: UPC TATA Wea: | 
aaaacant at Hac: TA Aa: 12.16 Il 
at Sat A ahs FT Mat A Healt | 
eeraecantt archaea: HA TW: 12.17 


(12.13) One, who hates no one; who behaves in a friendly way 
towards all created beings; similarly, who is kind, and from 
whom possessiveness and Individuation have departed; to 
whom pain and happiness are the same; and who is forgiving, 


(12.14) always contented, controlled, determined, and who 
has dedicated his Mind and his Reason to Me, such a (Karma-) 
Yogin devotee of Mine, is beloved of Me. 


(12.15) One, of (or with) whom others are not tired (or 
disgusted), and who is not tired of others; similarly, who is 
untouched by joy, anger, fear, and discomfiture, is beloved of 
Me. 


(12.16) One, who is unexpecting, pure, industrious (that is, 
who performs any Action, giving up idleness), indifferent 
(about the Fruit of Action); whom no emotion can upset; and 
who has given up all commencements (that is, activity for 
desirable fruit), such My devotee is very dear to Me. 

(12.17) One, who experiences no joy (about anything), does 
not hate (anything ~Translator.), does not regret, and does not 
even entertain any desire; who has 
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abandoned the good or bad (Fruit of Action), such a devoted 
man is dear to Me. 


aa: wal = faa a aa ATTA: | 
warageag ay SH: AEaaHsTA: | 12.18 Il 
qearrargaatt ape]t a BaP 
ated: feacatadicsarea far Az: I 12.19 1 


(12.18) One, to whom enemies and friends, also honour and 
dishonour, heat and cold, pain and happiness, are the same; 
and who is not attached (to anything), 


(12.19) to whom praise and disparagement are both the same, 
who speaks little, and is contented with whatever he can ;get, 
whose mind is steady, and who is 'aniketa' (that is, who has no 
abode in the form of a Desire for the Fruit of Action), such a 
devoted person is dear to Me. 


[The word ‘aniketa' is also very often used in describing 
ascetics, who give up the state of a householder, renounce the 
world, and roam about begging in forests (Manu. 6. 25); and its 
root meaning is 'one who has no abode’. Therefore, 
commentators, who belong to the School of Renunciation say 
that, the words 'nirmama’, 'sarvarambha-parityag!' .and 
‘aniketa' used in this chapter, and other such words as 
'tyaktasarvaparigrahah’, (4.21), or 'viviktasevi' (18.52), prove 
that the doctrine preached by the Gita is, 'giving up home, and 
spending the rest of one's life desirelessly in a forest’, which is, 
indeed, the highest ideal of the Path of Renunciation; and in 
support of this they point to many stanzas from the chapters 
on Renunciation in Smrti texts. But, although these 
renunciatory interpretations of these words from the Gita may 
be important from the point of view of the Path of 
Renunciation, yet, they are not correct. Because, as has been 
stated by me several times before, becoming 'niragni’ (i.e., not 
performing Fire-ritual), or 'niskriya' (i.e., Actionless), does not 
amount to true Renunciation according to the Gita; and the 


firm doctrine of the Gita is, that one must renounce only the 
Desire for Fruit, and never Action (See Gi. 5.2 and 6.1, 2). 
Therefore, the word ‘aniketa’ cannot be interpreted as 
meaning ‘giving up home’; and, it must be given a meaning, 
which is 
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consistent with the Karma-Yoga of the Gita. In Gi. 4.20, the 
adjective 'nirasraya' has been applied to the man, who does 
not entertain the hope for the Fruit of Action; and in Gt. 6.1, 
the words "anasritah karmaphalam" have been used in the 
same sense. The words ‘asraya' and ' niketa ' are synonymous. 
Therefore, 'aniketa’ should not be interpreted as meaning ' 
one, who gives up his home and family’, but as ' one, whose 
mind is not engrossed with his home and family'.. Similarly, the 
word 'sarvarambha-parityag!' in stanza 16 is not to be 
interpreted as meaning ‘one, who gives up all Action or 
activity’, but as meaning ‘one, who gives up desireful 
commencements of Actions’, consistently with the stanza: "He, 
whose samarambha-s (that is, Actions) are devoid of Desire for 
Fruit, his actions are reduced to ashes by Knowledge" (Gi. 
4.19), as is apparent from Gi. 18.3 and 18.48 and 49. In short, 
all that the Gita says is that, one, whose Mind is engrossed 
with household affairs, or with his wife and children, or with 
the other affairs of the world, experiences pain on that 
account later on; and that therefore, one should not allow 


one's Mind to be engrossed in these things; and the words ' 
aniketa' and 'sarvarambha-parityag', etc., have been used in 
he Gita in the descriptions of the Steady-in-Reason 
(Sthitaprajfia) for describing the renounced state of his 
Reason. It is true that these very words: ,have been used in the 
Smrti texts in the descriptions given there of Yatins, that is, of 
ascetics who abandon Action; but, on that account it cannot be 
said that the Gita supports Renunciation in the shape of the 
Abandonment of Action; because, there is, side by side, 
another definite proposition of the Gita, that even the Jianin, 
whose mind is saturated with this Renunciation, should, with 
this renunciatory frame of mind, give up the Fruit of Action, 
and perform all Actions, which befall him according to the 
Sastras; and it would, not be correct to assert that the Gita 
supports the Path of Renunciation of Action, relying on words 
like ‘aniketa' etc., suggesting Renunciation, which one comes 
across in some places in the Gita, without taking into account 
the posterior and anterior contexts. ] 
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gga ¢ Teaqaae sath Tao | 
FSI ACTA Wehledsata A fA: |) 12.20 Il 


(12.20) Those devotees of mine, who follow this nectar-like 
doctrine mentioned above, becoming engrossed in Me, are 
extremely beloved of Me. 


[ The Blessed Lord has in this stanza given a description of that 
devotee of His, who is most beloved of Him, that is, of the 
excellent devotee of the Blessed Lord, who is a Karma-Yogin, 
consistently with His previous statement that the Devotee, 
who is also a JAanin, is the most excellent of all. (Gi. 6.47; 
7.18). But, in Gita 9.29, the Blessed Lord has Himself said that: 
"all are the same to Me; such a one is not dear, and such a one 
is not hateful". Apparently, this would seem to be a 
contradiction-in-terms. But, when one remembers that the 
one statement has been made with reference to the worship 
of the Perceptible, or relates to the Path of Devotion, whereas 
the other statement is from the point of view of Metaphysics 
or from the point of view "of the Doctrine of Causality, this 
seeming, inconsistency disappears. The reader is referred to 
the exposition of this matter made at the end (pp.598 to 601) 
of Chapter XIII of the Gita-Rahasya.] 


alt aaatragreacey aeAlsarat Brees 
Eroataae AAMT ATA Bes ea: | 12 I 


Thus ends the twelfth Chapter entitled BHAKTI-YOGA in the 
dialogue between Sri Krsna and Arjuna, on the Yoga included 
in the Science of the Brahman (that is, on the Karma-Yoga) in 
the Upanisad sung (that is, told) by the Blessed Lord. 


—:0:— 
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CHAPTER XIll — KSETRA- 
KSETRAJ NA-VIBHAGA YOGA. 
areas Sara: 


CHAPTER XIll. 


[ It has been proved in the last chapter that though it is true 
that Release can be achieved by meditating on the 
Unshowable (anirdesya) and Imperceptible (avyakta) 
Paramesvara, yet the same Release can be obtained in an 
easier way by devoting oneself to the visible and perceptible 
form of the Paramesvara with religious faith, and by 
performing all Actions with the intention of dedicating them to 
Him. But, the explanation about Spiritual and Empirical 
Knowledge, which was started in Chapter VII is not finished 
with that. In order to acquire complete Knowledge of the 
Paramesvara, it is necessary to consider the Body and the 
Atman of man, (that is, the ' ksetra' and the ' Ksetraja') at the 
same time as considering the mutable and immutable external 
universe. Similarly, although one may, in a general way, know 
that all perceptible objects are created from Gross Matter, yet 
the subject-matter of Spiritual and Empirical Knowledge is not 
exhausted unless one has explained by what quality of Nature 
this extensive development takes place and what the order of 
that development is. Therefore, the subject-matter of the Body 


and the Atman has first been considered in Chap. XIII; and alter 
describing the division of the three constituents in the next 
four chapters, the whole subject-matter has been summed up 
in Chapter XVIII. In short, the third 'sadadhyayt' (group of six 
chapters) is not independent; and the description of Spiritual 
and Empirical Knowledge, requisite for successfully acquiring 
the Karma-Yoga, which was started in Chap. VII has been 
completed in this group of six chapters. (See Gita-Rahasya Ch. 
XIV pp.457 to 459). In every edition of the Gita, the following 
stanza is to be found in the beginning of Chapter XIII, 
namely, :— 


Arjuna uvaca:— 
prakrtim purusam caiva ksetrarn ksetrajfiam eva ca | 


etad veditum icchami jfianam jfieyarn ca kesgava || 
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which means:— "Arjuna said:— | wish to know what prakrti, 
purusa, ksetra, ksetrajfia, jana and jheya are. Therefore, tell 
me that". But, it is quite clear that someone, who has not 
understood how the Consideration of the Body and the Atman 
has found a place in the Gita, has subsequently interpolated 
this stanza into the Gita. Commentators look upon this stanza 
as an interpolation; and if that is not done, the number of 
stanzas in the Gita also exceeds seven hundred. Therefore, | 


too have looked upon this stanza as an interpolation and 
started this chapter as in the Samkarabhasya.] 


PATarqarst 


~~) 


gg 3e Wt Sleds Aalacahidiad | 
Uae ate ct we: sat Slt aes: 13.2 I 
Saat aft at AR waaay are | 
AAA BAVA Ad AA Il 13.2 I 


The Blessed Lord said:— 


(13.1) O Kaunteya! this Body itself is called the 'ksetra'. He, 
who understands this (Body), is called the 'ksetrajfia' by the 
‘tadvida-s' (that is, by those persons who understand this 
science). 


(13.2) O Bharata | know that in all Bodies, | am the 'ksetrajfia' 
(that is, the Self or the Atman ~Translator.). The Knowledge of 
the 'ksetra' and the 'ksetrajfia' has been considered the 
Knowledge of Me (the Paramesvara). 


[ In the first stanza, the meanings of the two words ksetra and 
ksetrajfia have been defined; and in the second stanza, the 
ksetrajfia has been defined by saying that "the ksetrajiia 
means Myself, i.e., the Paramesvara"; or that, "that which is in 
the Body, the same thing is in the Cosmos". The word 'capi'= 
"also" in the second stanza indicates that He is not only the 
Atman (ksetrajfia), but also the Body (ksetra); because, it has 
been stated already in Chapters VII and VIII that the ksetra, or 


the Body, originates from the five primordial elements, which 


in turn 
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have come out of Prakrti (Matter)'; and that, Prakrti is only a 
minor manifestation of the Paramesvara (7. 4; 8. 4; 9.8). As the 
ksetra or the Body has thus been made up of the five 
primordial elements, it is included in what is known as the 
Mutable (ksara), in the Consideration of the Mutable (ksara) 
and the Immutable (aksara); and the ksetrajfia is nothing but 
the Paramesvara. Therefore, the Consideration of the Body 
and the Atman becomes a part of the Knowledge of the 
Paramesvara in the same way as the Consideration of the 
Mutable and the Immutable (See Gi. Ra. pp.193 to 201); and 
that is why it is stated at the end of stanza 2, that "the 
Knowledge of the Body and the Atman is the Knowledge of 
Myself or of the Paramesvara". Those, who do not accept the 
Non-dualistic Vedanta, have got to stretch the meaning of the 
words "| am also the ksetrajfia"; and they have to maintain 
that these words do not prove the absence of difference 
between the "ksetrajfia" and "I, the Paramesvara"; and others 
take the word 'my' (mama) as relating to 'matam'’, that is, 'has 
been understood’, instead of referring it to "JAana"; and 
interpret the sentence as meaning, "Hook upon the knowledge 
of these as Jhana"; but these interpretations are not 
straightforward. It has been clearly stated in the beginning of 


Chapter VIII that " the Atman (adhideva) [1], which resides in 
the Body, is Myself"; or that whatever is in the Body, the same 
thing is in the Cosmos"; and it has also been stated in Chapter 
VII (7.5) that "the Jiva (the Personal Self) is my inferior Prakrti"; 
and there are statements to the same effect further on in this 
Chapter in stanzas 22 and 31. The Blessed Lord now explains 
where and by whom the Consideration of the Body and the 
Atman has been made —] 


gg Tea AT UT AeHe AAA AL | 
BF A aways AcaATaT A WT I 13.3 Il 


(3) What the ksetra is, what its nature is, what its 
modifications are, and withal what comes out of what; as-also 
Who the ksetrajfia is and what His prowess is, | shall 
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explain all this in brief, to which listen. 
age the Bawa: ware | 
Ferrara Sais: | 13.4 I 


(13.4) In many ways, in different metres, by (many) Rsis 
individually, as also by the words in the Brahma-Sutras, which 
have been made perfectly definite by showing the motive (in 


[1] The Author possibly means 'adhideha'; see p.1031 supra. “Translator. 


the shape of cause and effect) has this (that is, this subject- 
matter) been sung. 


[The word 'Brahma-Sttra' in this stanza refers to the present 
Vedanta-Sutras, as has been explained by me in detail in the 
Appendices to the Gita-Rahasya (See GI. Ra. pp.748 to 758). 
The Upanisads are not one treatise written by one Rsi; and the 
various metaphysical ideas, which inspired the minds of 
various Rsis at different times or at different places, have been 
described in the various Upanisads, without considering their 
mutual inter-relation. Therefore, the Upanisads seem 
miscellaneous, and in several places mutually contradictory. 
The words 'vividha' and 'prthak' which appear in the first part 
of this stanza have been used with reference to this 
miscellaneous nature of the Upanisads. As these Upanisads are 
miscellaneous and mutually contradictory, Badarayanacarya 
wrote the Brahma-Sutras or the Vedanta-Sutras, in order to 
make them mutually consistent; and considering all the 
subjects in the Upanisads, he has conclusively proved in these 
Sutras, by showing the why and wherefore, how it is possible 
to evolve one single doctrine from the various Upanisads. It is 
dear that a study of the Vedanta-Sutras is always essential in 
order to understand the esoteric import of the Upanisads; and 
therefore, both have been referred to in this stanza. The ksetra 
has been considered in the first sixteen Sutras of the 3rd 
division (pada) of the 2nd Chapter (adhyaya) of the Brahma- 
Sutras; and there-after the 'ksetrajfia' has been considered 
upto the end of the division. As this consideration has been 


made in the Brahma-Sitras, they are also called "the Sariraka- 
Sutras", that is to say, the canons (sutras), which deal with the 
‘Sarira' (ksetra). To proceed: the Blessed Lord has thus 
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explained where and by whom the subject-matter of the Body 
and the Atman has been considered; He now explains what 
the Body (ksetra) is—] 


§§ Hel ae Asteahag F | 
Seat ate a os Sea: 1 13.5 Il 
Sea et Ue SES Gaara ale: | 
Uda GAT eHRATETA II 13.6 Il 


(13.5) The (five gross) primordial elements (such as, the earth 
etc.), Individuality (ahamkara), Reason (mahan), and the 
Imperceptible (Prakrti), as also the ten (subtle) senses and one 
(Mind); and the five (subtle) objects (such as, sound, touch, 
colour, taste and smell) of the five senses, 


(13.6) Desire, Hate, Happiness, Unhappiness, 'samghata' (that 
is, the group ~Translator.), 'cetana’, (that is, the visible activity 
of the Vital airs etc.), and ‘dhrti' (that is, courage); this 
collection (of 31 elements) is known as the organised 
(savikara) Body. 


[ This is a definition of the ksetra and of its vikara-s. In Stanza 5 
have been mentioned 24 out of the 25 elements of the 
Samkhyas except the Spirit (purusa). As the Mind is included in 
these 24 elements, it was not necessary to enumerate 
separately the qualities of the Mind, such as, Desire, Hate etc. 
These are the qualities of the Atman according to the Kanadas; 
and if this idea is accepted, a doubt arises as to whether or not 
these qualities are included in the ksetra. Therefore, in order 
to make the definition of the word ksetra perfectly 
unambiguous, the pairs of Opposites such as, Desire, Hate etc., 
have been clearly included here in the definition of the ksetra 
itself; and these pairs include the other pairs such as, fear and 
fearlessness, etc., by implication. In order to show that the 
samghata or the 'collection’, of all these, is not an agent, 
independent of the Body, it has been included in the definition 
of the Body itself. The word 'cetana' is sometimes under-stood 
as Consciousness {caitanya); but in the present context, the 
word 'cetana' means only the ‘activity of the Vital airs etc., to 
be seen in the Gross Body’; or 'the activity 
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resulting from being alive’; and it has been stated in stanza 2 
above, that the cicchakti (power of consciousness) or caitanya, 
which is responsible for the existence of this activity in gross 
bodies, is in the form of the ksetrajiia, which is different from 
the ksetra. The word 'dhrti' has been defined later on in the 


Gita itself (18.33), to which the reader is referred. The word 
"samasena’ in the sixth stanza means "group made up of all 
these". A further explanation has been given at the end of 
Chapter VI of the Gita-Rahasya (pp.193 to 195), to which the 
reader is referred. After first stating that the ksetrajiia is the 
Paramesvara, the Blessed Lord has given an explanation of 
what the ksetra is. Now an explanation is given of what JAana 
is, by stating what influence this Jhiana (Knowledge) has on the 
temperament of a man; and later on the nature of the 
Knowable (jfieya) has been explained. These two subjects 
seem to be different from each other; but practically speaking, 
these are the two divisions of the Consideration of the Body 
and the Atman; because, it has been stated already in the 
beginning that the ksetrajfia is the Paramesvara. Therefore, 
the Knowledge of the ksetrajiia is the Knowledge of the 
Paramesvara; and the nature of this Knowledge has been 
described in the following stanzas. It is not that some totally 
different subject-matter has been pushed in here in the 
middle.] 


g§ AMMAN a CaTAS aT ARTA | 
Ararat Vit Sa ATCHPAAE: 1 13.7 Il 
sreaty aaa Ua A 

WHAT AT EATS PAT MAS AAA Il 13.8 Il 


(J) Not having vanity, not having hypocrisy; harmless-ness, 
forgiveness, straightforwardness, service of preceptors, purity, 
steadiness, concentration of the Mind; 


(13.8) indifference towards the objects of the senses; also, 
absence of Individuation; and the feeling that life, death, old 
age, illness, and unhappiness are evils (which pursue one); 
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Farag: Tae | 

Tcd  aabeacararehieerraheary I 13.9 I 
ART ATTA AS TeaTATATCOHY | 

fafa eeretacaaeasttaere Il 13.10 II 
AMAA ACT TAM MATT | 
Uaesataa Was BWears-aar Il 13.11 Il 


(13.9) non-attachment (towards Action); not being engrossed 
with one's wife and children, and one's home etc., having an 
equable frame of Mind, whether something good or 
something evil happens; 

(13.10) having an unswerving mono-focussed Devotion to Me; 
and remaining in a 'vivikta' (that is, a chosen, or a solitary 
place); not liking the meeting-place of ordinary people; 
(13.11) beginning to realise that Metaphysical Knowledge is 
permanent; and meditation on propositions of philosophy, all 


this has been called 'jfiana' (Knowledge), and all rest is 'ajhana' 
(Ignorance). 


[ According to Samkhya philosophy, the Knowledge of the 
Body and the Atman is the knowledge of the distinction 
between Spirit and Matter; and that has been explained later 
on in this chapter (13.19 — 23; 14.19); similarly an exhaustive 
definition of the nature of Knowledge has been given in 
Chapter XVIII (18.20) in the words "avibhaktam vibhaktesu". 
But, according to the science of Release, Knowledge of the 
ksetra and ksetrajfia does not only mean, under-standing by 
the Mind that a particular thing is of a particular kind. It is a 
proposition of Metaphysics that, Knowledge must create an 
effect on the mental temperament in the shape of Equability 
of Reason; and that otherwise, that Knowledge is incomplete 
or immature. Therefore, '‘Jfiana' has been described in the 
above stanzas by saying’ that a man may be said to have 
‘Jfiana'’ when absence of vanity, hypocrisy, non-violence, non- 
attachment, equability etc. and the other twenty qualities 
mentioned in the above five stanzas are seen in him, instead of 
defining Jhiana as the understanding by the mind of particular 
things (see Gr. Ra. Chap. IX pp.341 to 344). The description of 
one feature of JAana contained in the words, "remaining ina 
solitary 
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place and not liking a common meeting place", appearing in 
stanza 10, has been taken hold of by some commentators for 
proving that the Path of Renunciation is supported by the Gita; 
but | have already stated before that such an interpretation is 
not correct, and that it is not even proper to put such an 
interpretation on these words (See note on Gi. 12.19, and Gi. 
Ra. p.391). The only thing which has been considered in this 
place is what JAana is; and there is no dispute about the fact 
that JAana means ‘absence of Attachment for one's wife and 
children, for one's home, and for the common meeting-place 
of people’. Whether after the acquisition of this JAana, a man 
should remain in the world or among his wife and children 
with this Desireless Mind, and perform worldly Action for the 
benefit of the world, is the next question; and it is not proper 
to decide that question by merely considering the definition of 
the word 'JAana'. Because, the Blessed Lord has stated in many 
places in the Gita itself that a JAanin must continue to perform 
all Actions with an unattached frame of mind, 'without 
becoming engrossed in the Actions, and for universal welfare; 
and He has, in support of that proposition, mentioned the 
illustrations of the life of Janaka and of Himself (Gi. 3.19 — 25; 
4. 14). The life of Sri Samartha Ramadasa clearly shows how it 
is possible for a man to take part in the affairs in the world as a 
duty, without having a desire to live in the town (See 
Dasabodha 19.6.29 and 19.9.11). So far a description has been 
given of the nature of JAana. The Blessed Lord now gives a 
description of the Knowable —] 


§§ TF UAAASTA ASMA | 
HAMS AI FEA A AAAATEAT II 13.12 I 
aad: WMT Acasa AA | 

wad: atAeettes Haataca farote Il 13.13 Il 


(13.12) (Now) | will tell (you) That, by knowing -which, one 
attains to amrta (that is, Release). (It is) eternal, (It is) the 
Brahman, Which is beyond (everything); It is not called 'sat'; 
not is It called 'asat'; 


(13.13) It has arms 
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and feet on all sides; eyes, heads, and mouths on all sides; and 
It pervades everything in this world; 


Valea aateearerarsay | 

aa aayeaa Patt qonire A 13.14 Il 
AEA ATA TAT FT | 

AeA EEF Aide A ATI 13.15 ll 
ath FT acy fanaa a ade 

AAT A Asses YAY WArAroy =F | 13.16 I 
VANCTAM TseaiceTAa: TAT | 

Ma Ha ATs Sle Aaey faSqA Il 13.17 Il 


(13.14) It creates an impression that It has the qualities of all 
the senses; and It has no senses at all; though It is asakta (that 
is, untouched by anything), It, at the same time, supports 
everything; and being qualityless, It yet enjoys all the qualities, 


(13.15) (It) is in all things and outside all things; (It) is 
immoveable and at the same time moveable; being subtle, It is 
incapable of being known; and being for away, It is yet near. 


(13.16) (Though) It is (essentially) 'avibhakta' (that is, 
unbroken), It is, so to say, divided among all beings (by 
diversity); and It must bs looked upon as That Which supports, 
swallows up, and also creates (all) beings; 


(13.17) It is called the Brilliance of all brilliance, and Something 
beyond darkness; It is Jfiana’; It is the JAeya' (that is, that 
which is to be known) and 'Jhana-gamya' (that is, capable of 
being understood only by Jiana); and It is, installed in the 
heart of everybody. 


[The above description of the Inconceivable and Imperishable 
Parabrahman, which is also known as the ksetrajiia or the 
Paramatman (GI. 13.22), has been made, on the authority of 
the Upanisads, in the same way as that. of the Imperishable 
Brahman in Chapter VIII (Gi. 8.9 — 11). The -whole of stanza 13 
(Sve. 3.16) and the subsequent, demi-stanza: "It. creates an 
impression that it possesses-the senses, and it has no senses at 
all" have been taken literally, from the Svetasvataropanisad 
(Sve. 3.17); and 
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the words "being far away, It is yet near" are to be found in the 
IsAvasya (5), and the Mundaka (13.1.7) Upanisads. Similarly, 
the words "the Brilliance of all brilliance" are from the 
Brhadaranyaka (Br. 4.4.16); and "something beyond darkness" 
are from the Svetasvatara (3.8). The description "It is not 
called sat, nor is It called asat" is according to the well-known 
Sutra on the Brahman, namely, "nasadasit no sadasit" from the 
Rg-Veda. The meaning of the two words 'sat' and ‘asat' has 
been exhaustively considered in Chapter IX of the Gita- 
Rahasya (Ch. IX pp.336 to 338), as also in the commentary on 
Gita 9.19, to which the reader is referred. In Gita 9.19, it was 
stated that He is the 'sat' as also the 'asat'; and it is now stated 
that the true Brahman is neither 'sat' nor ‘asat', which would 
seem to be a contradiction-in-terms: but this contradiction is 
not real; because, the proposition that, "though the vyakta 
(ksara) and avyakta (aksara) universe are both forms of the 
Paramesvara, yet, the true Paramesvara. Element is beyond 
both these, that is, totally incognisable", has been clearly 
enunciated before in the Gita in the stanza "bhutabhrn na ca 
bhitastho" (Gi. 9.5), and also again where the description of 
the Purusottama has been given (Gr. 15.16, 17). As the 
questions, ‘what is called the nirguna Brahman’, 'how that 
nirguna Brahman is outside the world, while being in the world 
",and ' how, though It might appear diverse or divided 
(vibhakta), It is fundamentally undivided (avibhakta), or only 


One' have already been considered in Chapter IX of the Gita- 
Rahasya (p.285 et seq.), | shall not repeat the same subject- 
matter here. The words " It is so to say divided among all 
beings " in stanza 16, are a translation of the words 
"vibhaktam iva"; and this word 'iva' has been used several 
times in the Upanisads in this sense, that is to say, in the sense 
that the diversity in the world is illusory and that unity is the 
only truth. For example, see "dvaitam iva bhavati", "ya iha 
naneva pasyati" etc., (Br. 2.4.14; 4.4.19; 4.3.7). It is, therefore, 
quite clear that the Gita supports the Non-Dualistic 
proposition that Maya, embodied in various Names and Forms 
is illusory, and that the Brahman which 
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indivisibly permeates that Illusion is alone Beal. In Gita 18.20, 
later on, it is again stated that, "avibhaktam vibhaktesu", that 
is to say, 'seeing Unity in Diversity’, is a sign of sattvika 
Knowledge. That this sattvika Knowledge is the Brahman, and 
other similar topics have been discussed by me in the chapter 
of the Gita-Rahasya, which deals with the Absolute Self (See 
Gt. Ba. Ch. IX, pp.293 to 295 and Ch. VI. pp.178 to 180).] 


sft aa aa AA AA kh Sara: | 
Hach Undies Aararararase Il 13.18 Il 


(13.18) | have thus briefly explained to you what the 'ksetra’, 
‘jana’ and the ‘jheya' are. Knowing this, My devotee is 
merged into My form. 

[The ksetra, jfiana, and the jheya have so far been considered 
with the help of the Science of the Absolute Self or of the 
Vedanta-Sastra. As the jfieya out of these is the ksetrajfia or 
the Parabrahman, and jiiana is the Knowledge of the Body 
(ksetra) and the Atman (ksetrajfia), mentioned in stanza 2, this 
becomes a short description of all Knowledge of the 
Paramesvara; and since the Knowledge of the ksetra and the 
ksetrajfia is the Knowledge of the Paramesvara, it follows, as a 
matter of course, that the fruit of it must be Release; and that 
proposition has been laid down in stanza 18. The 
Consideration of the Body and the Atman according to the 
Vedanta-Sastra ends here. But, since the organised (savikara) 
Body, composed of the primordial elements, has sprung out of 
Prakrti, and since what the Samkhyas call 'purusa’ (Spirit) is the 
Atman according to Vedanta, the Consideration of the Body 
and the Atman becomes the Consideration of Prakrti and 
Purusa according to the Samkhyas. The Gita does not look 
upon Prakrti and Purusa as two independent elements, as is 
done by the Samkhyas; and it has been stated in Chapter VII of 
the Gita that they are respectively the inferior and superior 
forms of one and the same ParameSsvara (7.4,5). But when 
once one accepts this Non-Dualism or Monism, instead of the 
Dualism of the Samkhyas, then what the Samkhyas say about 


the mutual relation between Prakrti and Purusa is not 
unacceptable 
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to the Gita. Nay, the Consideration of Prakrti and Purusa is 
nothing but the Consideration of the Body and the Atman in 
another form. (See Gi. Ra. Ch. VII). There-fore, the Blessed 
Lord, haying expounded the Knowledge of the Body and the 
Atman on the authority of the Upanisads, now again explains 
the same Knowledge in the terminology of Samkhya 
philosophy, but without accepting the Dualism of the 
Samkhyas, in the shape of a dis-crimination between the 
Prakrti and Purusa —] 


g§ Wahid Fed Aa frqerarst sarata | 
feria qos fate wefterars il 13.19 1 


(13.19) Know that both Prakrti and Purusa are eternal. Know 
that the evolutes (vikara) and the constituents (guna), all 
spring out of Prakrti. 


[ According to Samkhya philosophy, Prakrti and Purusa are not 
only eternal but also independent of each other and self- 
created. According to Vedanta philosophy, Prakrti originates 
from the Paramesvara and is, therefore, neither self-created 
nor independent (Gi. 4.5, 6). But, as it cannot be said when 
Prakrti originated from the Paramesvara, and as the Purusa 


(Jiva) is a part of the Paramesvara (GI. 15.7), Vedantists admit 
that both are eternal. A further elucidation of this subject- 
matter has been made in Chap. VII of the Gita-Rahasya, 
specially at pp.219 to 226 and in Chapter X at pp.362 to 366, to 
which the reader is referred. ] 


pripradcst Od: Weelreerd | 
Feu: TAS Aeea SACRA Il 13.20 


(13.20) Prakrti is said to be the cause for the activity of the 
karya (that is, the Body) and of the karana (that is, the senses); 
and (without being a Doer) the Purusa (Ksetrajfia) is said to be 
the cause for experiencing pain or pleasure. 


[In this stanza, the reading 'karyakarana’' is found in some texts 
instead of the reading 'karyakarana’; with that reading the 
stanza means, that the 23 elements of Samkhya philosophy, 
namely, Mahat and the others. spring One out of the other, 
the one being the cause for 
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the one which follows, and that the entire perceptible universe 
comes into existence out of Prakrti. Such an interpretation 
would not be improper. But in the Consideration of the Body 
and the Atman, a Consideration of the origin of the Body, is 
out of place. How the world has sprung out of Prakrti has been 


explained before in Chapters VII and IX. Therefore, the reading 
‘karyakarana’ seems more appropriate in this place. The 
Samkarabhasya adopts the reading 'karyakarana’, ] 


Ges: welded fe vec wes | 
BRU WTGFSeA VEAAAAAG |l 13.21 I 


(13.21) Because, when Prakrti is superintended over by 
Purusa, It enjoys the constituents born of Prakrti; and this 
union with the constituents (of Prakrti) becomes the cause for 
the Purusa to take birth in a good or bad species. 


[ This description of the difference and the mutual relation 
between Prakrti and Purusa is from Sammkhya philosophy (see 
Gt. Ra. pp.219 to 221). The Blessed Lord now explains that the 
‘Purusa' of Samkhya philosophy is called the 'Paramatman' by 
Vedantists; He thus links the Samkhya with the Vedanta 
philosophy; and when that is done, the Consideration of the 
Prakrti and Purusa is harmonised with the Consideration of the 
Body and the Atman.] 


§§ SUStCITAM A AAT HTH ASA: | 
GRATHT ATAHT SSSEAKGET: FE: | 13.22 Il 
a ud afe yet yeh a Wh ae 

MAM ATA TA WATSHSTAT | 13.23 


(13.22) This 'upadrasta’', (that is, One, Who sits near and sees 
the constituents of Prakrti), Who gives the consent, Who is the 


‘ pharta ' (that is, One, Who adds to the constituents of 
Prakrti), and the Enjoyer, is known as the parapurusa (that is, 
the Highest Purusa ~Translator.), the mahesvara (that is, the 
Highest I$vara ~Translator.) and the Paramatman, Who resides 
in the Body. 


(13.23) Who thus knows the Purusa (as quality less) and (that) 
Prakrti (alone 
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is) full of qualities, however he may be acting, does not get re- 
birth. 


[When it has been proved in stanza 22, that the Purusa is the 
Paramatman within the Body, the inactivity and apathy, which 
are the qualities of the Purusa according to Samkhya 
philosophy now become the inactivity of the Atman; and a 
harmony Is established between the arguments of the 
Samkhyas and Vedanta. Some writers on Vedanta imagine that 
Samkhya philosophy is inimical to Vedanta philosophy; and 
many Vedantists look upon the Samkhya arguments as entirely 
negligible. But instead of doing so, the Gita has expounded the 
question of the Body and the Atman, once from the point of 
view of Vedanta, and again from the point of view of Samkhya 
philosophy (without, however, abandoning the Non-Dualism of 
Vedanta). This shows the equability of the Gita-science. Nay, 


this may be said to be an important difference between the 
expositions in the Upanisads and in the Gita respectively (See 
Gt. Ra. App. pp.756 to 757). This clearly shows that though the 
Gita does not accept the Dualism of Samkhya philosophy, it 
does not fail to accept as much as is acceptable out of 
Samkhya philosophy. It has been stated in stanza 2, that the 
Knowledge of the Body and the Atman is nothing but the 
Knowledge of the Paramesvara. The Blessed Lord now 
incidentally explains in short the various means of acquiring 
Release, by acquiring this Knowledge of the Body (pinda) and 
of the Paramesvara within the Body —] 


§§ SAAATCAM Tater PTCA ACHAT | 
Ay TEI ATT HAART ATT | 13.24 Il 
ay CAMARA: Aaa SAAT | 

ate atdercas Ay AATAM: | 13.25 


(13.24) Some persons of their own accord see the Atman 
within themselves by means of meditation; some by the 
Samkhya-Yoga and some by the Karma-Yoga; 

(13.25) but those; who do not thus acquire the Knowledge (by 
themselves), many such worship (the Paramesvara, with 
religious faith) by hearing the advice of others. These persons, 
who act, 
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accepting as correct what they have heard, also overcome 
death and go beyond. 


[ These two stanzas mention the various paths of Self- 
Realisation, namely, (i) Meditation, according to the Patafijala- 
Yoga; (ii) Abandonment of Action after the acquisition of 
Knowledge, according to the Samkhyas; (iii) (a) performing all 
Actions desirelessly and with the intention of dedicating them 
to the Paramesvara, and (6) placing confidence with faith, in 
the statements of trust-worthy persons and becoming devoted 
to the Paramesvara, (GI. 4.39), according to Karma-Yoga. 
Whichever path one follows, one ultimately gains the 
Knowledge of the Paramesvara and attains Release. Therefore, 
the proposition laid down in the earlier chapters, that the Path 
of Karma-Yoga is the best, from the point of view of Universal 
"Welfare, is not thereby affected in the least. Having in this 
way stated the various means of Self-Realisation, the entire 
subject has been summarised in the next stanzas in a general 
way; and even in doing that, a unanimity has been established 
between the Kapila Samkhya philosophy and Vedanta.] 


gg aracadonad faahicarad TUATHA | 
aaaaAaa als ACAI Il 13.26 Il 

aa aay Ady fasord WALA | 
frrgaceatrgaed a: ovate a geate | 13.27 Il 
aa Ware was qHaeaaAeae | 


at ASCH Ta Te Gt TAL I 13.28 II 


(13.26) O Bharatasrestha! remember that whatever move-able 
or imoveable thing is created, comes into existence as a result 
of the union between the Body and the Atman. 


(13.27) He, who has seen the Paramesvara, Who is equally in 
all created things, and Who is not destroyed, even when all 
beings are destroyed, he may be said to have understood (the 
real principle). 

(13.28) Realising that the Paramesvara equally pervades 
everywhere, that man, who, by such Knowledge 
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escapes self-destruction (that is, who, of his own accord, takes 
to the path of virtue) attains thereby an excellent state. 


[ The description of the Paramesvara given in stanza 2? has 
appeared before in Gi. 8. 20; and this subject has been 
explained in Chapter IX of the Gita-Rahasya (See Gi. Ra. pp.299 
and 353). In the same way, the statement made before, that 
the Atman is everybody's friend as also his enemy (Gi. 6. 5 — 7) 
has been repeated again in stanza 28. Having given a 
description of the feeling of equability towards all beings in 
stanzas 26, 27, and 28, the Blessed Lord now explains what 
happens as a result of this Know-ledge —] 


gg yEcaa a Hale Perron aaa: | 


FG: Wyald Aaa FT TWA Il 13.29 Il 
Gal AATATHTAA HETIL | 
Wet Ua a facade AEA PTAC Tar Il 13.30 Il 


(13.29) He, who has understood that (all) Actions are in every 
way got performed by means of Prakrti, and that the Atman is 
Itself inactive (that is, One, who does nothing), may be said to 
have understood (the true principle). 


(30) When, the diversity ("that is, manifoldness) in various 
beings is seen as a unity; and when (all this) extension is seen 
(to have taken place) from this (unity), the Brahman is attained 
to. 


[The Blessed Lord now explains how the Atman is quality less, 
untouched, and inactive —] 


§§ AAS AACA CARAT ATTA: | 
greets airda a mate a feral 13.31 tl 
Ua wad Sera Aafercaa | 
aaarateard se aarcar Arafererg | 13.32 I 


(13.31) Being eternal and qualityless, this inexhaustible 
Paramatman, Kaunteya! does not perform anything, though 
remaining within the Body; and to Him, the contact (that is, 
bondage) of no Action attaches itself. 


(32) As ether, pervading everything, is not affected (by 
anything), being subtle, so the Atman, pervading the Body 
everywhere, is not 
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affected (by anything). 
aa Wea: Peet eH AA ear: | 
aa eat cat peed errata AT Il 13.33 I 
§§ HARAMAAAAL ATTN | 
yampicaret at a fagaitet TAI 13.34 Il 


(13.33) As the Sun alone illuminates this entire Cosmos, so 
also, O Bharata! the Atman illuminates the entire Body. 
(13.34) Those, who thus, by spiritual eyes (that is, by eyes in 
the shape of Knowledge), understand the difference between 
the Body and the Atman, and the Release of the (fundamental) 
Prakrti of all beings, reach the Parabrahman. 


[ This is the summary of the entire chapter. | have interpreted 
the word "bhutaprakrtimoksa" according to the Samkhya 
doctrine. According to this doctrine, getting Release or not, are 
not states of the Atman; because, It is always a Non-doer and 
unattached; but as It arrogates Activity to Itself, as a result of 
Its union with Prakrti, the Prakrti with which It is united, is 
liberated when "this ignorance is destroyed; that is to say, the 
Prakrti is Released; and then it gives up its dance in front of the 
Purusa. Therefore, the Samkhyas maintain that the two states 
of being bound and being released are essentially states of 
Prakrti (See Sammkhya-Karika 62, and Gi. Ra. Ch. VII p.223). | 


think that the words "the Release of the Prakrti "have been 
used in this stanza with reference to this Samkhya doctrine. 
But some interpret this expression as meaning "bhutebhyah 
prakrtes ca moksah", that is, "the Atman is Released from the 
five primordial elements and Prakrti", that is to say, from 
IIlusory Action. To proceed: this discrimination between the 
Body and the Atman is made by means of the sight of 
Knowledge (Gi. 13.34), whereas the king of Vidyas (raja-vidya) 
mentioned in Chapter IX is to be realised by the physical eyes 
(Gi. 9. 2); and the vision of the Cosmic Form is to he had, even 
by the highest devotee of the Blessed Lord, by divine eyes (GI. 
11.8). This distinction between the 
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explanations of Jiiana and Vijhana given in the 9th, 11th, and 
13th chapters should be borne in mind.] 


alt aaaragreacey aera ATE 
TEvataae AAA ATAVTANT AA 
AMM EAT: Il 13 


Thus ends the thirteenth chapter entitled KSETRA-KSETRAJNA 
VIBHAGA YOGA in the dialogue between Sri Krsna and Arjuna 
on the Yoga included in the Science of the Brahman (that is, on 


the Karma-Yoga) in the Upanisad sung (that is, told) by the 
Blessed Lord. 


—:0:— 
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CHAPTER XIV — GUNATRAYA- 
VIBHAGA YOGA. 


Adee ea: 


CHAPTER XIV. 


[ In Chapter XIII, the doctrine of the Body and the Atman-has 
been expounded, once from the point of view of Vedanta-and 
again from the point of view of Samkhya philosophy; and it has 
been stated there that the entire activity is of the Prakrti, and 
that the Purusa, that is, the ksetrajfia is apathetic. But, it has 
not been explained in what way this activity of Prakrti 
continues going. Therefore, the Blessed Lord explains in this 
chapter how diverse forms of creation, and especially of the 
living creation, are created from one and the same Prakrti. If 
one considers only the human creation, then, as this subject 
deals with the ksetra, that is to say, with the Body, it can be 
easily included in the Consideration of the Body and the 
Atman. But, as the immoveable world is also an expansion of 
the three-constituented Prakrti, the exposition of the 
difference in the constituents of Prakrti can also form part of 
the Consideration of the Mutable and the Immutable. The 
Blessed Lord has, therefore, given up a restricted description 


as 'Consideration of the Body and the Atman', and started this 
chapter saying that He would explain to Arjuna in further 
detail the JAana (Spiritual Knowledge) and Vijfiana (Empirical 
Knowledge) which He had commenced to explain in Chapter 
"VIL. The reader is referred to the exhaustive explanation of 
this subject-matter, which has been given in Chapter VIII of the 
Gita-Rahasya, This description of the diffusion or spreading-out 
of the three constituents of Prakrti has also been given in the 
Anugita and in Chapter XII of the Manu-Smrti.] 


PATarqarst 


gg 0C Wa: Vara AAA AAA | 
Usaical HAG: a Tet alata War: Wh 14.1 
The Blessed Lord said:— 


(14.1) Once more am | going to tell you the best knowledge of 
all Knowledge, by knowing which all sages have reached the 
highest state from this 
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world. 
Se AAHMACA AA ATAFAANTAT: | 
Bs ANITA Wea A coated 14.2 I 


(14.2) Those who, taking shelter in this Knowledge, have 
become merged in Me, do not come to birth when the Cosmos 


is created, nor do they die when the-Cosmos is destroyed; 
(that is to say, they become entirely free from the cycle of 
birth and death). 


[This is an introduction. Now the Blessed Lord says in the first 
instance that Prakrti is only one form of Himself; and having 
thereby got rid of the Samkhya Dualism, He now explains — 
without clashing with Vedanta —how the various perceptible 
objects come into existence in the world as a result of the 
three constituents of Prakrti.] 


gg HA Atacand dead carraer | 
GAs: SAMA Tal Aad ATT I 14.3 I 
waaay Biraa ada: Galea A: | 
Tat Tet Heals Store: Fra 14.4 
g§ ed VET Slt OM: Weta: | 
Macarat Aetatel te ctetHeraA I 14.5 I 
Wa aed Pacicarcweerer aaa | 


Gast Fett AAA ATT II 14.6 Il 


(14.3) O Bharata! the mahadbrahma (that is, Prakrti) is My 
womb, and | lay in it the embryo of life; then all beings begin 
to come to life therefrom. 

(14.4) All beings, which come to birth in the various species 
(such as beasts or birds etc.), of them, O Kaunteya! the 


mahadbrahma is the place of generation, and | am the Father, 
Who impregnates it with the seed. 


(14.5) O Mahabaho! the sattva, rajas and tamas constituents, 
which spring from Prakrti, keep tied within the Body, the 
‘avyaya' [that is, the unmodifiable (nirvikara) Atman], which 
resides m the Body. 


(14.6) Out of these, the sattva constituent, which illumines 
because it is pure, and which is faultless, O sinless Arjuna! 
keeps (beings) in bondage by the Attachment for happiness 
and Knowledge. 
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TH were fats ToraFaq Rae | 
aaaente bias waass Sez 147 Il 
wear fate Aret aaeeare | 
WATIAa Tea ATOM ALT Il 14.8 I 
ard Ge Gaald TT: HAM AT | 
aaa TAA: VATS SAAT I 14.9 I 


(14.7) The characteristic of the rajas constituent is to keep one 
engrossed; and know, that Desire and Attachment arise from 
this constituent. O Kaunteya! it keeps beings in bondage by the 
(Energistic) Attachment for performing Actions. 


(14.8) But the tamas constituent springs from Ignorance; and 
know, that it confuses all beings. O Bharata! it keeps (them) in 
bondage by ignorance of duty, idleness, and sleep. 


(14.9) The sattva constituent creates an Attachment for 
happiness, and the rajas constituent, for Action; but O 
Bharata! the tamas constituent throws a cloak on Knowledge, 
and creates an Attachment for 'pramada' (that is, ignorance of 
duty or forgetfulness of duty.) 


[The individual natures of the three constituents have thus 
been explained. But these three constituents never exist 
individually, independent of each other; and they are always 
together. For example, although it is the nature of the sattva 
constituent to make a man do any good action, yet, as the 
inclination to do the good action results from the rajas 
constituent, there must also be some mixture of the rajas 
constituent with the sattvika temperament. That is why the 
sattva constituent is mentioned as the pair of the tamas 
constituent, and the rajas constituent as the pair of the sattva 
constituent in the Anugita, which gives a pairing description of 
these constituents (Ma. Bha. Asva. 36); and it is stated there, 
that all things in the world are created by the mutual support 
or mutual inter-relations of these constituents. (See Sam. Ka. 
12 and Gi. Ra. pp.213 to 215). This very principle is now first 
enunciated, and then the characteristics of the sattva, rajas 
and tamas constituents are described.] 
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§§ GRETA Ura Wald AT | 

TH Ged THAT TA: Ted CHET Il 14.10 
aay Tasea we SIMA | 

we Uat dar franigag eataca il 14.11 Il 
TA: WARE: ATTA: TFET | 
THETA AK fara ALATA | 14.12 I 
ATHTMUSTAALA WATal Ale Ta AI 
THEA aed fas PEARS II 14.13 Il 


(14.10) Defeating the rajas and tamas constituents, the sattva 
becomes (preponderant); (then, he is said to be sattvika); and 
by defeating the sattva and tamas constituents, the rajas 
constituent becomes (preponderant); and by defeating the 
sattva and rajas constituents, the tamas becomes 
(preponderant). 


(14.11) When in this body, in all its apertures (senses), light 
(that is, spotless Knowledge) comes into existence, the sattva 
constituent may be understood to have grown. 


(14.12) O Bharatasrestha! when the rajas constituent 
increases, avarice, inclination towards Action, and the 
commencement of Actions, dissatisfaction, and Desire come 
into existence; 


(14.13) and O Kurunandana! when the tamas constituent 
increases, darkness, a desire not to do anything, and pramada 


(that is, forgetfulness of one's duties) and confusion, even 
these, come into existence. 

[ The Blessed Lord has explained what differences take place in 
the nature of a man, while he is alive, as a result of the three 
constituents. HE now explains what goal is reacted by these 
three kinds of persons —] 


gg aal Aca Was T Wes Ald TEAC | 
Walaalaar era aa Ta Il 14.14 I 
CHS Wears Wat SHAT wT | 

dat eecares HSaAT STAT I 14.15 I 


(14.14) If a being dies when there is a preponderance of the 
sattva constituent, it goes to the pure spheres (such as, 
heaven, etc.) of those, who understand the exalted principles 
(that is, of gods, etc.). 


(14.15) If it dies when the rajas 
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constituent is preponderant, it takes birth among those, who 
are engrossed in Action; and dying when there is 
preponderance of the tamas constituent, it takes birth in 
ignorant species, (such as, birds, beasts, etc.). 


Ha: THI: Ulead Ae Hea | 
Weed et Ta TAA: HA Il 14.16 ll 


AAAI A CAAT AT Ua A 
Waedial GaHa WadsHAAT Fl 14.17 Il 
Pea Teala aeacat Hey facotet UAT: | 
TERT AT Wexler AAA: Il 14.18 Il 


(14.16) It is said that the result of virtuous Action is sinless and 
sattvika; but the result of rajasa Action is pain, and the result 
of tamasa Action is ignorance. 


(14.17) Whereas Knowledge arises from the sattva constituent, 
avarice springs from the rajas constituent, and not only 
forgetfulness of duty and confusion, but even Ignorance arises 
from the tamas constituent. 


(14.18) The sattvika beings reach superior spheres, (that is, 
heaven, etc.), the rajasa beings remain in the middle (that is, 
human spheres), and the tamasa, who have inferior qualities 
and inclinations, go to lower spheres. 


[ It has been stated-even in the Samkhya Karika, that the 
person actuated by the sattva constituent obtains heaven, 
because he is religious-minded and performs good actions; 
and that the one actuated by the tamas constituent goes to 
lower spheres, because he performs unrighteous actions. 
(Sam. Ka. 44). Similarly, the 18th stanza appears literally in the 
Anugita in the description of the three constituents (Ma. Bha. 
ASsva. 39, 10; and Manu. 12.40). But, even if a man may attain 
heaven by sattvika Action, yet, he does not thereby attain the 
highest goal of manhood, since heaven is not permanent. In 


order to obtain this highest goal of manhood, or Release, the 
man must, according to the Samkhya doctrine, not only have a 
completely sattvika nature, but also acquire the Knowledge 
that Prakrti is a different thing from the Purusa. This is what 
the 
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Samkhyas call the "trigunatitavastha", that is, 'the state of 
being beyond and untouched by the three constituents '; and 
although this state is beyond the sattva, rajas, and tamas 
constituents, yet, in as much as it is the highest peak of the 
sattvika state, it is ordinarily included in the sattvika class; and 
it is not looked upon as a fourth class, as has been stated by 
me at the end of Chapter VII at pp.227 — 8 of the Gita-Rahasya. 
Yet, as the Gita does not accept the Samkhya Dualism of 
Prakrti and Purusa, it alters the form of the above Samkhya 
doctrine by saying that he who realises the one Atman-formed 
Paramesvara or Parabrahman, Who is beyond both Prakrti and 
Purusa, to be the Qualityless Brahman, is to be called the 
‘trigunatita' (one beyond the three constituents); and that is 
what is described in the next stanza —] 


gg ara TONG: Halt Bal Fc IwVAld | 
Wars Wk afd Aald aisteeresld ll 14.19 1 
Taadicea Aree SeaAAA | 


WFAA SIS AAALAT Il 14.20 1 


(14.19) When the 'drasta' (that is, the apathetic looker-on 
Purusa) realises that there is no other active agent except the 
constituents (of Prakrti), and realises (the Principle) beyond 
(all) the (three) constituents, then he reaches My form. 


(14.20) The embodied man, transcending these three - 
constituents, which are the cause of the birth of the Body, and 
becoming free from the pain of birth, death, and old age 
experiences immortality (that is, Release). 


[ In as much as that which is 'Maya', according to Vedanta, is 
‘trigunatmaka prakrti’ (three-constituented Prakrti) according 
to Samkhya philosophy, becoming 'trigunatita' means 'casting 
off Maya or Illusion, and recognising the Parabrahman' (GI. 
2.45); and this is what is known as 'the Brahmi state’ (Gr. 2.72; 
18.53). Hearing these characteristics of the 'trigunatita' 
according to the philosophy of the Absolute Self, Arjuna 
becomes inspired with the desire of learning more about it; 
and as 
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he has in Chapter || asked a question about the Steady-in- 


Reason (sthitaprajfia), (2.54), so also he now asks-] 


aT Sa 


§§ Slee Aa Aaa AT | 
fara: Se Vaestraatade tl 14.21 I 


Arjuna said:— 

(14.21) O Lord! by what characteristic may a man (be said to) 
go beyond the three constituents? What is the behaviour of 
that (trigunatita) person? and how does he go beyond these 
three constituents? (tell me that). 


SPATararst 


~~) 


yar FT Yard A Heaa | WS | 

aq ate Swans + aa sree ll 14.22 I 

variraariat Wat + area | 

WH Aded SAT Atsarort AFT ll 14.23 

WAS GG: CACY: AACA: | 

qeatrantwar dizedeattrarcaeaedic: tl 14.24 I 
The Blessed Lord said:— 


(14.22) O Pandava! that man, who, when Enlightenment, 
Progression, and Ignorance (that is, respectively the products 
or the effects of the sattva, rajas and tamas constituents) 
overcome him, does not hate them; and, who does not desire 
to possess them, if he does not obtain them; 


(14.23) who remains like an Apathetic towards the Fruit of 
Action; whom the (sattva, rajas, and tamas) constituents 
cannot unsettle; who remains steady, only realising that the 


constituents are performing (their respective) functions, and 
does not move (that is, does not experience any emotion); 


(14.24) to whom pain and happiness-are the same; who has 
become 'svasthah' (that is, steady in his own place); to whom 
earth, stone, and gold are just the same; to whom what is 
beloved and what is disliked, disparagement and praise, are 
just the same; who is always 


p.1131. 


courageful; 
ATTA aed eaeT ea Parker: | 
aaeaaccanh Wont: A TEA 14.25 Ul 


(14.25) to whom, honour and dishonour are 'tulya’ (that is, 
alike), and a friend's party, or an enemy's side are both alike; 
whose (desireful) activities have come to an end, (because he 
has realised that it is Prakrti, which is doing everything), such a 
man is known as a 'trigunatita' (that is, one who has 
transcended the three constituents ~Translator.). 

[ This is the reply to the two questions: (i) what are the 
characteristics and (ii) the conduct of the person, who is a 
‘trigunatita' (that is, who has transcended the three 
constituents)? These characteristics are. the same as those of 
the Steady-in-Reason (sthitaprajfia) described in Chapter ll, 
and of the Devotee (bhaktiman) described in Chapter XII. Nay, 


some of the adjectives (namely, "sarvarambha-parityag!", 
"tulya-ninda-stutih", "udasinah" etc.) are the same in two of 
the three or even in all the three places. From this it becomes 
clear, that whichever path, out of the four paths-mentioned in 
the last chapter (13.24, 25), is followed, the characteristics and 
the conduct of the man, who has reached Perfection (siddhi), 
are the same in all paths. Nevertheless, as the doctrine firmly 
established in the 3rd, 4th, 5th and other chapters, namely, 
that 'no one can escape the performance of Desireless Action’, 
remains unaffected throughout, one must remember that all 
these persons, whether called 'sthitaprajfia' or 'bhagavad- 
bhakta' or 'trigunatita', all belong to the Path of Karma-Yoga. 
The reader is referred to the explanation of the word 
‘sarvarambha-parityag!' given in the commentary on Gi. 12.19. 
Commentators subscribing to the Path of Renunciation 
imagine that these descriptions of the person, who has 
reached the State of Perfection (siddhavastha) are 
independent of each other; and maintain that the Gita 
supports. their own doctrine. But, | have explained at great 
length in Chapters XI and XII of the Gita -Rahasya, that such an 
interpretation is inconsistent with the anterior and posterior 
contexts, and not the correct interpretation (See 
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p.450 and pp.519 — 520). To proceed: the Blessed Lord has 
thus answered the two questions of Arjuna. He now gives the 


answer to the question, how such persons transcend the three 
constituents —] 


gg At FT Ascutney wbanry Aad | 
OT WRATH eT I 14.26 II 


(14.26) And he, who serves Me with the avyabhicara (that is, 
single-aimed) Yoga of Devotion, dedicating all Actions solely to 
Me, goes beyond these three constituents, and becomes 
capable of attaining the brahmabhitavastha (that is, the state 
of being 'brahmabhuta’, or ‘merged in the Brahman ' 
~Translator.); 


[ A doubt is likely to arise about this stanza, namely, how the 
state of being a trigunatita (that is, of transcending the three 
constituents), which pertains to the Samkhya path, can be 
obtained by the Bhakti-Yoga, which includes Action. So the 
Blessed Lord now says —] 


FEM fe widvoreqyaeaeraey | 
wvadey a ater qaetaereer Fl 14.27 1 


(14.27) because, 1 am the ultimate seat of the immortal and 
inexhaustible Brahman, of the Perpetual Religion, and of the 
‘ekantika' (that is, the highest) intense bliss. 


[ This stanza means, that as soon as one has given up the 
Samkhya Dualism, there remains only one Paramesvara; and 
the state of being a 'trigunatita' is reached by worshipping that 
one Paramesvara. Nevertheless, when once it is admitted that 
there is only one Paramesvara, the Gita does not have any 


dogmatic insistence about the means of attaining to Him (see 
Gt. 13.24 and 25). It is true that the Gita has stated that the 
Path of Devotion is the easiest path, and therefore, most 
acceptable to everybody. But, it has nowhere stated that the 
other paths ought not to be followed, That the Gita supports 
only the Path of Devotion, or only the Path of Knowledge, or 
only the Path of Yoga are opinions, which are fathered on the 
Gita by the supporters of those respective doctrines. 
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The doctrine really established by the Gita is something quite 
different. Whether, after a person has acquired the Knowledge 
of the Paramesvara —whatever the means he may hare 
employed for the purpose —he should or should not continue 
to perform the various Actions of -worldly life, for universal 
welfare, is the chief question in the Gita; and the reply to that 
question has already been given before in clear and 
unmistakable terms to the effect that the Karma-Yoga is the 
most superior. ] 


at aaarageacey aera Bree 
HE UAAAS TAMA ATA ATa Rs CATA: I 


14 ll 


Thus ends the fourteenth Chapter entitled GUNATRAYA- 
VIBHAGA YOGA in the dialogue between Sri Krsna and Arjuna 
on the Yoga included in the Science of the Brahman (that is, on 
the Karma-Yoga) in the Upanisad sung (that is, told) by the 
Blessed Lord. 


—:0:— 
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CHAPTER XV — PURUSOTTAMA- 
YOGA. 


Taests cara: 


CHAPTER XV. 


[ In Chapter XIII, the Blessed Lord has considered the- 
philosophy of the Body and the Atman together with the 
similar Samkhya discrimination between Prakrti and Purusa; 
and in Chapter XIV, after explaining the differences which arise 
between the natures of different persons, as a result of the 
three constituents, and how on that account different final 
states are obtained by the sattvika and other persons, He has 
explained what is meant by being a trigunatita, what is the 
Brahmi state according to Vedanta philosophy, and in what 
way that state can be reached. It is true that all this exposition 
has been made in Samkhya terminology; yet, it has been made 
without accepting the Samkhya Dualism; and, as being the 
Spiritual and Empirical Knowledge of that one Paramesvara, of 
whom Prakrti and Purusa are both manifestations. In addition 
to this description of the form of the Paramesvara, the Blessed 
Lord has shown in Chapter VIII the differences between the 
adhiyajiia, the adhyatma, the adhidaivata etc.; and He has also 


stated, that there is only one Paramesvara, Who pervades 
everything, and that He is also the Atman (ksetrajfia) within 
the Body (ksetra). The Blessed Lord now explains why the 
expansion of the Universe created by the Paramesvara, or the 
Name-d and Form-ed diffusion-out of the Paramesvara, is 
sometimes described by comparing it to a tree or a forest; and 
He then describes the Purusottama-svarupa, which is the 
most-excellent of the forms of the Paramesvara.] 


PATaarst 


§§ Head A MAGALAC WILE | 
Pale FA Wi Bed At s Aaa i 15.1 ll 


The Blessed Lord said:— 


(15.1) Having its root (one) above and branches (manifold) 
below, and (which is) avyaya (that is, which will never perish); 
of which the 'chandamsi' (that is, the Vedas) are the leaves, 
that man, who has 
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understood the asvattha-tree, which is described thus, is the 
(true) veda-vetta (that is, one who has understood the Vedas 
~Translator.), 


[ The above description is of the ' Brahma-vrksa ' (the Brahmic- 


Tree), or of the samsara-vrksa (the tree of the Cosmos). The 
word 'samsara' is understood in the Marathi vernacular as 


meaning 'remaining in the midst of one's wife and children, 
and performing one's daily duties.' But, this narrow meaning is 
not intended in the present context; and samsara means "the 
entire world, which can be seen by the eyes, or the visible 
Cosmos", which is known in Samkhya philosophy as "the 
diffusion of Prakrti", and in Vedanta philosophy as "the 
spreading-out of the Maya (Illusion) of the Blessed Lord"; and 
the same thing has been described in the Anugita aa the 
"Brahma-vrksa and the Brahma-vana" (brahmaranya), (See 
Ma. Bha, Asva. 35 and 47). The idea or the simile that the 
colossal visible universe has sprung from the One and 
Imperceptible Paramesvara, just as a sky-high tree springs 
from a minute seed, is to be found not only in the Vedic 
religion, but also in other ancient religions; and in modern 
European languages, it is described as the Cosmic-Tree (jagat- 
vrksa). There is a description in the Rg-Veda (1.24.7) of a tree 
in the sphere of Varuna, the root of the rays of which is 
uppermost, the rays themselves extending downwards 
(nicinah); and in the Visnu-Sahasranama (thousand names of 
Visnu), 'varunovrksah ' (the Tree of Varuna) is mentioned as 
one of the thousand names of the Paramesvara. It would seem 
that the 'supalasa-vrksa’, sitting under which Yama and the 
ancestors eat and drink together (Rg. 10.135.1); or at the "top 
of which is a sweet pippala, on which two suparna birds live" 
(Rg. 1.164.22); or" that pippala tree, which is shaken by the 
ayu deities (the Marudganas)", (Rg. 5.54.12), is the same as 
this tree; and the description in the Atharva-Veda, namely, 


"the asvattha tree, being the home of the gods, is in the third 
svarga sphere (in the Varuna-loka)", (Atharva. 5.4.3 and 
19.39.6), would also seem to be with reference to this tree. 
The etymology of the word 'asvattha' has been given in the 
Taittiriya 
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Brahmana (3.8.2.2) as follows, namely:—"This tree is called 
‘asvattha’', because Agni or Yajiia-Prajapati fell from the sphere 
of gods (deva-loka) during the pitryana [1] and taking the form 
of a horse (ASva), remained invisible in it for a year" (See Ma. 
Bha. Anu. 85). And many etymologists axe of opinion that this 
tree is called 'aSvattha’, (i.e., horse-stable), because the horses 
of the Sun take rest under it in the Yama-loka (sphere of 
Yama), during the night of the pitryana. The etymology of that 
word, given in Vedanta philosophy as:— 'a' means ' not '; 'sva', 
means ‘to-morrow’; and 'ttha' means ' remaining ' (asvattha = 
not remaining to-morrow), has been imagined afterwards. It is 
true that the form of Maya can be described as "not remaining 
to-morrow", since the form of Name-d and Form-ed Maya is 
perishable, mutable, and changing every moment; but, it is 
clear from the adjective 'avyaya’' (that is, " that which never 
suffers 'vyaya' or is imperishable"), which is used here, that 
that meaning is not intended. The pippala tree was originally 


[1] For meaning of pitrydna, see Vol. | pp.408-412. ~Translator. 


known as the asvattha tree; and the Brahmic immortal 
asvattha tree, which has been described in the Kathopanisad in 
the following words, namely, 


urdhvamilo 'vaksakha ete 'svasthah sanatanah | 
tad eva sukrarm tad brahma tad evamrtam ucyate || 


is the same 'aSvattha' tree; and the description in the 
Bhagavadgita must have been adopted from the description in 
the Kathopanisad, as will become quite clear from the 
similarity of the words "urdhvamulam adhahsakham". As the 
Paramesvara is in heaven above and the jagad-vrksa (the 
Cosmic-Tree), which has grown out of Him, has come down to 
the human sphere, that tree has been described as having its 
root, that is, the Paramesvara above, and having its 
innumerable branches in the shape of the diffused Cosmos 
spread downwards. But, as the descending shoots of the 'vata' 
tree (banian or fig-tree) also grow downwards from above, we 
come across another idea in ancient religious works that this 
Cosmic-Tree must be the 'vata' or 
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the banian tree, and not the pippala tree. For instance, there is 
a description that the asvattha (pippala) tree is the tree of the 
Sun, and that, "nyagrodho varuno vrksah", that is, "the 
‘nyagrodha' (nyag = downwards; and rodha= growing) vata 


tree is the tree of Varuna" (See Gobhilagrhya 4.7.24). There is 
a description in the Mahabharata (Ma. Bha. Vana. 188 — 91), 
that Markandeya Rsi saw the Paramesvara in the form of an 
infant on the branch of an avyaya (that is, imperishable, even 
at the time of general destruction), 'nyagrodha’ (that is, 
downwards-growing) vata-vrksa (fig-tree) at the time of the 
pralaya (Cosmic destruction). Also, the illustration which has 
been given in the Chandogyopanisad for showing how this 
tremendous visible Cosmos has been created from the 
Imperceptible Paramesvara is also of the seed of the 
‘nyagrodha' (Chan. 6.12.1). The Cosmic-Tree (visva-vrksa) has 
also been described in the Svetasvataropanisad (Sve. 6.6); but, 
what that tree is has not been clearly stated there; and there is 
a description in the Mundakopanisad that on this tree there 
are seated two birds, namely, the Sentient or Personal Self 
(jivatman) and the Highest Self (paramatman); and that one of 
them is eating the pippala tree, that is, the fruits of the pippala 
tree, which is a description borrowed from the Rg-Veda. The 
third idea about the form of the Cosmic-Tree in addition to the 
two ideas, namely, of the pippala and the vata trees, is of the 
‘audumbara’' tree; and this tree has been ascribed to 
Dattatreya in the Puranas. In short, the three ideas of the 
world created by the Maya (Illusion) of the Paramesvara being 
either a pippala or a vata or an audumbara tree are to be come 
across in ancient treatises. And, on this account, the three 
names, in terms of a tree, namely, "nyagrodho 'dumbaro 
‘svasthah" (See Ma. Bha. Anu. 149. 101), have been mentioned 


in the Visnu-Sahasranama; and these three trees have been 
considered deities and worshippable in common usage. 
Besides, the Visnu-Sahasranama and the Gita are both parts of 
the Mahabharata; and if the Sahasranama mentions the three 
different names, 'audumbara' 'vata' (nyagrodha), and. 
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‘asvattha’', then the word ‘asvattha' used in the Gita must be 
taken as meaning the pippala (asvattha), and not the 
audumbara or the vata trees: and that too is the original 
meaning of that word. The word 'chandamsi’ in the sentence: 
"of which the leaves are the chandamsi, that is, the Vedas" is 
understood as being derived from the root 'chad' = to cover 
(see, Chan. 1.4 2); and the similarity of the Vedas with the 
leaves which cover the tree has thus been described; and it 
has been stated at the end that, as all this description is 
according to the Vedic tradition, one who knows all this is a 
'‘vedavetta'. This is the description according to the Vedas. The 
same tree is now described in another way, that is, according 
to Samkhya philosophy —] 


FITAMEA VAATEAT WaT WISI fayarare: | 
FATT HAATaA SATA ATCA I 


15.2 ll 


(15.2) Its branches, which are fed by the (three) sattva and 
other constituents, and from which, shoots of objects of sense 
(in the shape of sound, touch, colour, taste, and smell) have 
sprung, have spread out downwards as also upwards; and 
ultimately, its root-lings, in the shape of Actions, are also 
grown downwards to a great distance in the human sphere. 


[ According to Samkhya philosophy, there are only two 
fundamental elements, namely, Prakrti and Purusa; and | have 
explained in great detail at p.243 of Chap. VIII of the Gita- 
Rahasya how the 23 elements, namely, mahat and others, 
come into existence, and how the Cosmic-Tree is formed, 
when the three-constituented Prakrti (Nature) spreads out its 
diffusion before the Purusa (Spirit). But, as Prakrti is not 
independent, but is only a part of the Paramesvara, according 
to Vedanta philosophy, the doctrine of that philosophy is, that 
this diffusion of the three-constituented Prakrti cannot be 
looked upon as an independent tree, but should be taken 
merely as the branches of an 'Urdhvamila' (upwards-rooted) 
pippala tree. Consistently with this doctrine, there is now a 
slightly different description to the effect that the branches, 
fed by the three constituents, of the Vedic adhah-sakha 
(downwards-branched) tree, described in 
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the first stanza, have spread out not only 'downwards' but also 
‘upwards ': and thus the thread of the doctrine of Causality 
(karma-vipaka-prakriya) has ultimately been interwoven into 
the texture. In the description of the Brahmic-Tree (brahma- 
vrksa) given in the Anugita, no attempt has been made to 
harmonise the Vedic and the Samkhya descriptions; and the 
brahma-vrksa described there is of only the 24 Elements of 
Samkhya philosophy (See Ma. Bha. Asva. 35. 22, 23; and Gi. Ra. 
Ch. VIII, p.243). But that has not been done in the Gita; and an 
attempt has been made in these two stanzas to harmonise the 
Vedic description of the Paramesvara, as a tree in the form of 
this visible world, with the Samkhya description of the Cosmic 
Tree (brahmanda-vrksa) or the diffusion-out of Prakrti. In order 
to obtain Release, one must be get rid of this development of 
the three-constituented upwards-rooted tree; but this tree is 
so tremendous, that it is impossible to find out its origin. 
Therefore, the Blessed Lord now shows the way how this 
universe-comprehending tree can be destroyed, and how the 
Immortal Principle at the root of it can be Realised —] 


ggq SIAEAS TATA Ad TA Ae 
AATEST | 

HACIA GASCAA AGH MEAT For feFrat ll 15.3 Il 
aa: Te Tea ter alee A racist HT: | 
THA WT TST WI At: Wah: WaT TATA | 15.4 I 


(15.3) But, in this world, one cannot ascertain the form of it (as 
has been described above); nor does one find its end, or 
commencement or support; cutting this asvattha (tree), of 
which the roots have gone incalculably deep, with a powerful 
sword in the shape of Non-Attachment, 


(15.4) one should, thereafter, (saying) "| am now going to that 
primordial Purusa (Spirit ~Translator.) from Which (this) 
ancient (creative) Pravrtti (Activity ~Translator.) arose", find 
out that seat, having gone where, there is no return. 


[ The 'samsara' (extensive development) of the universe is the 
Name-d and Form-ed Karma (Action), and this 
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Karma is eternal; destroying this Karma means giving up the 
feeling of Attachment to it: it is not possible to destroy it in any 
other way; because, by its very nature, it is eternal and 
inexhaustible. All this subject-matter has been discussed in 
Chap. X of the Gita-Rahasya at pp.394 to 401, to which the 
reader is referred. The doctrine that Karma is eternal has been 
expressed in the words, " one cannot ascertain the true form 
of it; nor does one find its end, or commencement ", in stanza 
2; and it has been stated later on that Non-Attachment is the 
only means for destroying the Tree of Karma. Besides, a man 
gets results according to the conviction of his mind at the time 
of worshipping (GI. 8.6). Therefore, stanza 4 describes the 


conviction (bhavana) one should have in one's mind while this 
process of cutting this Karma-Tree is going on. This- 
interpretation has to be put on this stanza, because, in the 
reading adopted in the Samkarabhasya, namely, "tam eva 
cadyam purusam prapadye", the verb "prapadye" in the first 
person singular present tense has been used; and some such 
word as ‘iti ' has to be taken as implied. If one accepts the 
reading mentioned in the Ramanujabhasya, namely,. "tam eva 
cadyarn purusarm prapadyed yatah pravrttih etc.", in order to 
get over this difficulty, it is possible to translate the stanza as: 
"one should find out the Seat, having gone where, there is no 
return; (and) one should go and reach That, from which this 
Cosmos was created". But, as the root 'prapad' is an 
atmanepada root, it cannot get the vidhyarthi third person 
form 'prapadyet'. 'prapadyet' is a parasmaipada form, which is 
grammatically incorrect; and that is why this reading has not 
been adopted in the SAmkarabhasya; and that was the right 
thing to do. The word 'prapadye' has been used in some 
hymns in. the Chandogyopanisad in this way, implying 'iti' (Sea 
Chan. 8.14.1). | need not point out that though the verb 
‘prapadye' is in the first person, it cannot be taken to refer to 
the speaker, namely, to Sri Krsna, Who is giving the advice. The 
Blessed Lord now explains what beneficial result is to be 
obtained by acting in this manner —] 
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arate frcagert aearcattcar fatter: | 
Pot: Tae GaaegayS: WAIT ALI 
15.5 ll 

A dared Gat A MMS A WAH: | 

aecat A faded ast WA AAI 15.6 ll 


(15.5) Who are free from vanity and ignorance, who have 
conquered the fault of being attached; who are steadily- 
engrossed in Metaphysical Knowledge; who are desireless, and 
liberated from the pairs of Opposites like pain and happiness 
etc., such Scients go and reach this inexhaustible Seat. 


(15.6) That is my super-excellent Seat, having gone where, 
there is no return. It is not illuminated, whether by the Sun, or 
by the Moon, or by Fire. 


[ Out of these, the sixth stanza has appeared in the 
Svetasvatara (6.14), the Mundaka (2.2.10), and the Katha 
(5.15) Upanisads. The Sun, the Moon, and the stars all fall into 
the class of Name-d and Form-ed things; and, as the 
Parabrahman is beyond Name and Form, it is quite clear that 
the Sun, the Moon etc., all derive their light from the 
Parabrahman, and that nothing else is needed for illuminating 
the Parabrahman. The word "paramasthana" (super-excellent 
Seat) in the above stanza means the Parabrahman; and being 
merged in this Brahman is the state of Release known as the 
‘Brahma-nirvana’. The exposition of the Metaphysical 
Knowledge of the Parabrahman, taking the simile of a tree, is 


now over. It now remains to describe the form of the 
Purusottama (purusottama-svaripa); but the Blessed Lord first 
explains the evolution of the Jiva, and the appurtenant 
description of the form of the Jiva, which is suggested by His 
last words, "having gone where, there is no return".] 


g§ Aaa lacie var: AAT: | 
ATOM ea ep ea HAT I 15.7 


(15.7) My primordial arSa (particle ~Translator.) takes the 
form of Jiva in the Jiva-world (in the land of Karma), and draws 
(to itself), the 'six' including the Mind, (that is to say, the Mind 
and the five (subtle) senses; this is known as 
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the ‘linga-Sarira'). 
MA ATA PEAT A HAM LAR: | 
Tecra data aepteaAarerar Il 15.8 Il 
aa aq: cat FT tat aa | 
MASA HALAS ATAATAAT | 15.9 


(15.8) When (this) Ivara (that is, Jiva) acquires a (gross) Body, 
and when it leaves the (gross) Body, then, just as the wind 
takes away the smell from the shelter (of the smell, such as, 
the flowers etc.), so also does this (Jiva) take away with itself 
the above-mentioned (Mind and five subtle senses). 


(15.9) Making its abode in the ears, the eyes, the skin, the 
tongue, and the nose, as also in the Mind, this (Jiva) thereby 
enjoys the objects of sense. 


[ In the first of these three stanzas has been described the 
Subtle or linga-Body; and then there is a description of how 
this Subtle Body (liNga-Sarira) enters the Gross Body, how it 
leaves the Gross Body, and how remaining in' the Gross Body, 
it enjoys the objects of sense. According to Samkhya 
philosophy, this Subtle Body is made up of the 18 elements 
starting from Mahan upto the five subtle tanmatra-s; and it is 
stated in the Vedanta-SUtras (3. 1. 1), that the five subtle 
elements and prana (life) are also included in it (see Ch. VIII of 
the Gita-Rahasya, pp.855 to 262). Similarly, it is stated in the 
Maitryupanisad (9.10), that the Subtle Body is made up of 18 
elements. Therefore, one has to conclude that the words 
"Mind and five organs" point to the collection of the other 
elements, which are in the Subtle Body. The doctrine that the 
Jivatman does not come into existence over and over again 
each time from the Paramesvara, but that it is an 'eternal 
améSa’ or particle of the Paramesvara (GI. 2.24) has also been 
enunciated in the Vedanta-Sutras by using the two words 
‘nitya' and 'arnSa' (Ve. SG. 2.3.17 and 43); and this fact fortifies 
the statement in Chap. XIII (13. 4), that the consideration of 
the Body and the Atman has been adopted into the Gita from 
the Brahma-Sutras. (See Gi. Ra. App.pp.756 to 758). The word 
‘armnsa' has to be taken as meaning "just as space 
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(akasa) is part of the receptacle (ghata), which contains it 
(i.e., ghatakasadivat amSa); and not as an ‘arnSa' (particle), 
which has been cut out, as has been shown in Chapter IX of 
the Gita-Rahasya (pp.338 — 339). When in this way, the Actions 
of taking birth in a Body, leaving the Body, and enjoying the 
objects of sense are going on -] 


seared ad att war at Woulraae | 
fader AVA Vealet APTA: | 15.10 
Uarat ARAL WAKcaCHRaaeAT | 
FAAS APA At WIRE: | 15.11 Il 


(15.10) Fools do not realise That, Which leaves the body, or 
remains, or enjoys (not by Itself, but) as a result of being 
united with the constituents. People, who see with the jhana- 
caksu (that is, eyes of Knowledge ~Translator.) realise (It). 


(15.11) Similarly, those Yogins who strive, realise this Atman 
installed in themselves; but, those, whose Atman (that is, 
Reason) is not evolved, such ignorant people cannot realise It 
even by striving. 


[ After stating in the 10th and 11th stanzas, that Self- 
Realisation results by following the path of Karma-Yoga, by 
means of the "eyes of Knowledge", the description of the 
evolution of the Jiva (the Personal Self) has been completed. 
Now, some further description is given here of the all- 


pervasiveness of the Atman, by way of introduction, as had 
been done previously in Chapter VII (see, 7.8 — 19); and then 
from stanza 16 onwards, a description of the form of the 
Purusottama is given.] 


§§ Falecad det Tareas hare | 
TESA Gea aaa fae AMPA I 15.12 Il 
TAAL TTT TATRA ATT | 
wont staat: eat: STAT aT TATA: | 15.13 


(15.12) That brilliance, which being in the Sun, illumines -the 
whole world; that brilliance, which is in the Moon and, in Fire, 
know that that brilliance is Mine, 


(15.13) Similarly entering the earth, | maintain (all) created 
beings by My 
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brilliance; and, becoming the fluid Soma (Moon), | maintain all 
ausadhi (that is, all vegetable life). 


[ The word 'soma' has the double meaning '‘soma-valli', and 
also 'Moon'; and as the Moon is fluid, radiant (amsuman), and 
white, so also is the soma-valli, according to the Vedas; and 
both have been called "the Lord of Vegetables". But, having 
regard to the anterior and posterior contexts, the Moon is 
clearly meant here. After having stated in this stanza, that He 


is the brilliance in the Moon, it is stated in this very stanza that 
He is also the property of the Moon to maintain vegetation. 
There are descriptions elsewhere also, that, as the Moon is 
fluid, it contains this quality, which causes the growth of 
vegetation. ] 


HE Arar Acar walorat SeeTler: | 
Waa: Tao AMA | 15.14 Il 

aaeg ae sie dfacet wa: caltaaset FT 
Fars aaceaa Fat Aareapralaea ASA 15.15 | 


(15.14) Becoming the Vaisvanara-formed Fire, | inhabit the 
bodies of created beings; and being united with the prana and 
the apana [1] breaths, | digest the four kinds of food (namely, 
that which is to be eaten, to be sucked, to be licked, and to be 
drunk). 

(15.15) Similarly, | am installed in the heart of everybody; and 
Memory, Knowledge and their apohanam [2] (that is, 
destruction) are My doing; and | am also That, Which is to be 
known by means of all the Vedas; | am the author of Vedanta; 
and | am also the Knower of the Vedas. 


[ The 2nd part of this stanza has appeared in the 
Kaivalyopanisad (Kai. 2.3); and the only difference of reading 


[1] For meaning of prana and apana, see p.939 supra. “Translator. 


[2] "“apohanarn", is also translated as "Reasoning faculty" (See. Apte, 
Practical Sanskrit-English Dictionary, 1924, p.109. ~Translator.). 


there is "vedair anekaih" instead of "vedais ca sarvah". 
Therefore, the inferences drawn by some critics, 
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on the assumption that the word 'Vedanta' was not in 
existence at the time of the Gita, that either this stanza must 
be looked upon as an interpolation, or the word 'Vedanta' 
must be taken as meaning something else, are wrong. The 
word 'Vedanta' has appeared in the Mundaka (3.2.6), and in 
the Svetasvatara (6.22) Upanisads; and some of the hymns 
from the Svetasvatara are to be found literally in the Gita. 
Now, the Blessed Lord gives a description of the characteristics 
of the Purusottama, based on the etymology of that word-] 


§§ Saat Yeah ee AAT Ua FT| 

aR: BA Wea HeeaAs AL Fea Il 15.16 ll 
SAH: TST A: WATS: | 

at mepaaataa ferrceers Sa: | 15.17 Il 
URAAA A ATSe AAA APTA: | 

Aasea wie At A WAT: TEIAA: | 15.18 I 


(15.16) la this sphere, there are two Purusa-s (that is, 
entities~Translator.), namely, the 'ksara'’ and the ‘aksara’. The 
'ksara' means all (perishable) beings, and That (Imperceptible 


Principle in the form of Prakrti), Which is 'kGtastha' (that is, at 
the root (kita) of all these beings) is called the 'aksara’. 


(15.17) But that super-excellent purusa (purusottama) is 
different (from both these). It is known as the 'Paramatman'. 
That inexhaustible ISvara pervades the three spheres and 
maintains (the three spheres). 


(15.18) As |am beyond the 'ksara', and am (a Purusa), even 
more excellent (uttama) than the 'aksara’, therefore, in 
ordinary parlance and also in Vedanta, | am known as the 
‘Purusottama' (purusa + uttama). 


[ The words 'ksara' (Mutable) and ' aksara' (Immutable) used in 
stanza 16 are respectively synonymous with the words 'vyakta' 
(Perceptible) and 'avyakta' (Imperceptible)—or the perceptible 
universe and the imperceptible Prakrti—used in Samkhya 
philosophy. Out of these, the meaning of 'ksara' as "a 
perceptible perishable substance made up 
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of the five primordial Elements" is patent. But, as the adjective 
‘aksara' has several times before been also applied to the 
Parabrahman (See Gi. 8.3; 8.21; 11.37 and 12.3), one must 
bear in mind that the word 'aksara' used in defining the 
‘Purusottama' does not mean the 'aksara Parabrahman' but 
means the ‘aksara Prakrti’ of Samkhya philosophy. And in 
order that such a confusion should not arise, the word ‘aksara' 


has been intentionally defined in stanza 16 as meaning the 
"kitastha Prakrti" (See Gi. Ra. Chap. IX pp.275 to 280). In short, 
the AKSARA. BRAHMAN, which is beyond both the perceptible 
Cosmos and the imperceptible Prakrti (see my commentary on 
Gt. 8. 20 — 22) is essentially the same as the PURUSOTTAMA, 
Who is beyond the 'ksara' (visible Cosmos) and the ‘aksara' 
(Prakrti). Both these are known as the PARAMATMAN,; and it 
has been stated in Chapter XIII that this Paramatman resides in 
the Body in the form' of the ksetrajfia (Gi. 13.31). Prom this it 
follows, that, the Original Principle arrived at by the 
Consideration of the Mutable and the Immutable, namely, the 
‘aksara Brahman’ is also the ultimate resultant arrived at by 
the Consideration of the Body and the Atman: or, in other- 
words, that there is only one Purusottama both in the Body 
(pinda) and in the Cosmos (brahmanda). It has also-been 
stated that the same Principle is to be found in the Adhibhuta, 
the Adhiyajiia, etc., or in the (symbolical) ancient pippala tree. 
That man, who has Realised this-Unity in the Cosmos, and 
continues to Realise till death that "there is only one Atman in 
all beings", attains, the Paramesvara, while he is practising the 
Karma-Yoga: such is the ultimate summary of this exposition of 
Spiritual and Empirical Knowledge. It is not that one cannot 
attain Release solely by Devotion to the Paramesvara, and 
without performing Actions. But, that is-not the import of the 
exposition of Spiritual and Empirical Knowledge in the Gita; for 
it has been stated already in the beginning of Chap. VII of the 


Gita, that the exposition of Spiritual and Empirical Knowledge 
in the Gita has been made solely (i) for showing that one 
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should perform all worldly affairs with a Desireless Mind, 
which, has been purified, whether by Knowledge or by 
Devotion; and (ii) for showing how Release can thereby be. 
obtained. To proceed: the Blessed Lord now explains what 
beneficial result is obtained by knowing this —] 


g§ a HAAS MT Tea | 

aU Aalaaald At AAMT AT I 15.19 Il 

eit Werth smreateach Aare | 

UACITEM ASAAHAPAT AA I 15.20 I 


(15.19) Who thus Realises, without being engrossed by 
Ignorance, that | am the Purusottama, he, O Bharata'!- 
becomes omniscient, and worships Me in all ways. 


(15.20) O sinless Bharata! | have thus explained, this science, 
which, is a mystery of mysteries; by understanding. this (a 
man) will become 'buddhiman' (that is, buddha or a Knower) 
and 'krtakrtya' (that is, 'one, who has done all that ought to be 
done,’ ~Translator.) 


[ The word 'buddhiman' here means ‘buddha’ or a Jhata 
(Scient, Knower); because, the words 'buddha’ and 'krtakrtya’ 


have been used in the same sense in the Bharata (San. 248. 
11). The ordinary meaning of the word 'buddha' namely, 'the 
Buddha incarnation’ has not appeared anywhere in the 
Mahabharata (See Gi. Ra. App. pp.788 — 789;]. 


ald atraragiaeraey acaaarat anaes 
pwnst Tas TEA AA Tae EAT: Il 
15 Il 


Thus ends the fifteenth chapter entitled PURUSOTTAM YOGA 
in the dialogue between Sri Krsna and Arjuna on the Yoga 
included in the Science of the Brahman (that. is, on the Karma- 
Yoga) in the Upanisad sung (that is, told) by the Blessed Lord. 


—:0:— 
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CHAPTER XVI — DAIVASURA- 
SAMPAT-VIBHAGA YOGA. 


WlSats Sart: 


CHAPTER XVI. 


[ The Purusottama-Yoga is the climax of the Knowledge of the 
Mutable and the Immutable; and really speaking, the 
exposition of Jana and Vijhana, which was started in Chapter 
VII, for showing how a man can attain Release by Realising the 
Paramesvara, while he is following the Path of Karma-Yoga, 
should have been finished here, and the summary started. But 
in Chapter IX (9.12), the Blessed Lord has merely briefly stated 
that the ungodly person does not realise His imperceptible and 
excellent form; and He, therefore, now commences this 
chapter for describing the character of such an ungodly 
person; and after explaining in the next chapter why such 
differences arise between men and men, the entire Gita has 
been summarised in Chapter XVIII.] 


PATaqarst 


gg ANA Uraayiastiranteratert: | 
aM AIT FAT THSATIETT ATTA Il 16.1 ll 


AM AAA: MRA | 
Sa Aracieest Alar CITAIATA Il 16.2 Il 
The Blessed Lord said:— 


(1) Fearlessness, a pure and sattvika temperament, 'jAana- 
yoga-vyavasthiti' [that is, the well-calculated proportionment 
of jfana (-marga) and (Karma-) Yoga], generosity, endurance, 
sacrifice, 'svadhyaya' (that is, following the religion prescribed 
for one's status-in-life), performing austerities, straight- 
forwardness, 

(2) harm-lessness, veracity, not getting angry, 'tyaga’ (that is, 
Renunciation of the Fruit of Action), tranquility, 'apaisinya’, 
(that is, overgrowing one's narrow-mindedness, and acquiring 
a generous frame of mind), kindness towards all beings, 
absence of avarice, mildness, feeling ashamed (of evil action), 
‘acapala' (that is, giving up useless activity), 
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am ear gfe: eirsaater areata | 
wared UIs SAAR STAET AAT II 16.3 II 


(16.3) brilliance, forgiveness, steadiness, purity, non-hatred, 
not being over-dignified, these (qualities), O Bharata! are 
acquired by persons, who are born to godlike endowments. 


[ These 26 qualities of godlike endowment are practically the 
same as the characteristics of 'jAana' given in Chapter XIII (Gr. 
13.7 — 11); and that is why ‘ajfiana' has been included in the 
ungodlike characteristics in the next stanza. It is not possible to 
define the meaning of each word in the list of these 26 
qualities in such a way that it will be different from the 
definitions of the other words; and such was not even the 
intention of the Blessed Lord. For instance, Harmlessness 
(ahimsa) is divided by some persons into 'kayika' (bodily), 
‘vacika' (vocal), and 'manasika' (mental); and, they look upon 
angrily hurting the mind of another person as a kind of 
harmfulness (himsa). If one, similarly, considers the three 
aspects of 'purity', not being angry, not hating anyone, and 
other qualities can be included in 'mental purity’. There is a 
detailed description of self-restraint, austerities, veracity, and 
avarice in Chapters 160 to 163 of the Santiparva of the 
Mahabharata. Out of these, the word 'dama' (self-restraint) 
has there been taken in an extensive meaning, so as to include 
forgiveness, steadiness, harmlessness, truth, pleading, and 
other several 25 or 30 qualities (San. 160); and in exposition of 
‘satya’, {veracity), that quality is said to include by itself the - 
following thirteen qualities, namely, truthfulness, equability, 
self-restraint, absence of jealousy, forgiveness, shame, 
patience, want of envy, sacrifice (yaga), meditation (dhyana), 
‘aryata ' (desire to benefit others), endurance, and kindness; 
and these various words have also been defined in the same 
place. Grouping together many qualities in this way under one 


heading is a matter of learning: and if each quality is 
considered in this way, it will be necessary to write a treatise 
on everyone quality. All these qualities have been enumerated 
in the above stanza with the sole intention that one should 
thereby get a complete 
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idea of the sattvika form of godlike endowment; and that, if 
some meaning’ is' not conveyed by any one word, it should be 
included in another word. | have interpreted the word 
"jRanayoga-vyavasthiti" in the above list, in accordance with 
GI. 4.41 and 42, so as to support the Karma-Yoga. The words 
tyaga and dhrti have been defined by the Blessed Lord Himself 
in Chapter XVIII, to which the reader is referred (18.4 and 29). 
Having thus mentioned the qualities included in godlike 
endowment, the Blessed Lord now describes the opposite, 
namely, the ungodlike endowment —] 


ata TUSMAMIs lI: Wevasag TT | 
aa ASAE TT ATTATAA Il 16.4 Il 


(16.4) Hypocrisy, pride, ,over-dignity, and also, O Partha! 
anger, 'parusya’' (that is, cruelty), and ignorance are (acquired) 
by those who are born in the ungodlike endowment. 

[ In the 164th and 165th chapters of the Santiparva of the 
Mahabharata, some of these qualities have been described 


and in the end, it is ‘also stated who is to be called’ a 'nrsamsa’, 
As ‘ajfiana' (Ignorance) has been described in this stanza as 
one of the characteristics of the ungodlike endowment, it is 
clear that ‘jfiana' (Knowledge) is a characteristic of the godlike 
endowment., Having in this way described the two kinds of 
natures one comes across in the world —] 


oat waleaara Parad Aa | 
a ea: Hae Saraoratsh aS I! 16.5 Il 


(16.5) (Out of these) The godlike endowment is considered 
(ultimately) productive of Release; and the ungodlike 
(endowment), productive of bondage. O Pandava! you are 
born in the godlike endowment! Do-not lament! 


[ The Blessed Lord has thus shortly explained the fate of 
persons, possessing these two kinds of nature. He now. 
describes, in detail the ungodlike (asuri) person—] 
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at Wael cepsearea aTEe Ua a 
cat fear: wre arate ore F YT WV 16.6 


(16.6) In this world, two kinds of beings come into existence, 
(one) godlike, and (the other) ungodlike. (Out of these) | have 
described to you in detail the godlike (variety); (now) O Partha! 
| am describing to you the ungodlike (variety), to which listen. 


[ As the description given by the Blessed Lord in the previous 
chapters of how a Karma-Yogin. should behave, what the 
Brahmi state is, who is to.be called a 'sthitaprajfia’ or a 
‘bhagavadbhakta' or a' trigunatita' ', and what Jana is etc., as 
also the description of the godlike endowment given in the 
first three stanzas is the same as the description of a person 
having a 'daiva' (godlike) nature, the Blessed Lord has here 
said that the 'daiva' variety has been described by Him in detail 
before. There is some reference in Chapter IX to the ungodlike 
endowment (9.11 and 12); but as that description is 
incomplete, it is completed in this chapter. ] 


yard a taht at oa a freee: | 
Foard a ara a aed AT FTTH 16.7 
AAAS A WATTS | 
ARR AACE THA II 16.8 II 


(16.7) Ungodlike persons do not understand what pravrtti is, 
(that is, what should be done), nor what nivrtti is, (that is, what 
should not be done); and, purity, good behaviour, or veracity 
have no place in them. 


(16.8) These (ungodlike persons) say: "the whole world is 
unreal, ‘apratistha' (that is, without any support), 'anisvara' 
(that is, existing without a Paramesvara) and 'a-paraspara- 
sambhita' (that is, not created one from the other); (in short) 
what can be the object of it, if not enjoying the objects of 
sense by human beings?" 


[ Although the meaning of this stanza is clear, there is a great 
deal of difference of opinion about the interpretation of the 
words used in it. In my opinion, this is 
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a description of the opinions of atheists like Carvaka and 
others, who disputed both the Vedanta and Samkhya doctrines 
relating to the construction of the world; and therefore, the 
words used in these stanzas refer to a doctrine contrary to 
both the Samkhya and the Vedanta doctrines. The Vedantist 
looks upon this world as perishable, and looks for the 
Imperishable Reality — "satyasya satyam" (Br. 2.3.6) —in it; and 
looks upon that Real Element as the fundamental support or 
‘pratistha '—"brahmapuccam pratistha" (Tai. 2.5.) — of it. But 
the demoniac persons believe that this world is 'a-satyam', 
that is, not containing 'satya' (Reality); and that it is, therefore, 
‘a-pratistham’, that is, not having a pratistha or support. But, a 
doubt may be raised that although the Imperceptible 
Parabrahman of the Vedantists may in this; way be not 
acceptable to demoniac persons, they may be accepting the 
Perceptible ISvara, Who is worshipped in the Path of Devotion. 
Therefore, the third word 'aniévara' (ana + ISvara) has been 
used in this stanza, in order to make it perfectly clear that such 
demoniac persons do not even accept the existence of an 
Isvara in the world. When once the fundamental foundation of 
the world hag thus been denied, one is also compelled to deny 


the explanation of the order of creation of the world contained 
(i) in the Upanisadic words: "atman akasah sarnbhitah | 
akasad vayuh | vayor agnih | agner apah | adbhyah prthivi 

| prthivya osadhayah | osadhibhyah annam | annat 


purusah |" [1] (Tai. 2.1); as also (ii) in the Sarmkhya doctrine, 
which looks upon Prakrti and Purusa as two independent 
Fundamental Elements, and looks upon all perceptible objects 
as being the result of the mutual support (annyonyasraya), 
that is, of the intermixture, of the sattva, rajas, and tamas 
constituents. Because, if this chain or order of succession is 
accepted, then, going backwards from ill the objects in the 
visible world, one will have to admit 
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that there is some origin for the world. Therefore, the 
demoniac people do not admit that the various objects in the 
world are parasparasambhita, that is, created one from the 
other in a particular order. "When once such a belief about the 
creation of the world is fixed in the mind of any person, the 


[1] This quotation, which has not been translated into Marathi by the 
author, means: "Ether (or space), is born from the Self; the air, from 
Ether (or space); Fire, from the Air; Water, from Fire; Earth, from 
Water; vegetables, from the Earth; food, from the vegetables; and man 
from food." “Translator. 


human being itself becomes the most important object; and it 
necessarily follows, as a natural conclusion, that all the things 
in the world have been created only for satisfying the Desire 
(kama-vasana) of that human being, and have no other 
purpose; and this meaning is conveyed by the words 
"kimanyat kamahaitukam" that is "what other object can it 
have except to satisfy Desire?", used at the end of the stanza, 
and also by the subsequent stanzas. Some commentators refer 
the words "aparasparasambhutam" to the words 'kimanyam’'; 
and interpret the stanza in the following way, namely, "does 
one see any-thing, which is not created by the 'paraspara' that 
is, the union between the male and the female? No; and if no; 
such thing is to be found, then this world is certainly 
‘kamahaituka' that is, come into existence as a result of the 
Desire (kameccha) of the male for the female": and some 
others break up ' aparaspara ' in a very strange way as "aparas 
Ca paras Ca = aparasparau"; and they interpret the stanza as 
meaning:— "aparaspara itself means 'male and female’; and the 
whole world being created from these two, the mutual desire 
of the male for the female is the only object for it; and there is 
no other object". But, this interpretation is not straight- 
forward. 'aparas ca paras ca' will give rise to the compound 
“apara -para"; and there will not be the consonant 's', (the 
sakara), in the middle, as is to be found in 'aparaspara’. 
Besides, if one considers the previous words 'a-satya’, 'a- 
pratistha’' etc., it is clear that 'a-paraspara-sambhuta' must be 
a na-compound; and then one has "to admit that the word 


‘paraspara-sambhita' means "the mutual creation (anyonya- 
janana) at guna-s (constituents) out of guna-s" described in 
Samkhya philosophy (Gi. Ra. p.213 to 215). The two words 
‘anyonya' and 'paraspara' are synonymous with each other; 
and both these words are used in Samkhya philosophy in 
describing the mutual 
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effects of the constituents on each other (see Ma. Bha. San. 
305; and Sam. Ka. 12. 13). The Madhvabhasya on the Gita 
accepts this meaning; and in explaining how the various things 
in the world spring one out of the other, it gives the same 
stanza as in the Gita, namely, "annad bhavanti bhitani" etc., 
that is, "rain-showers spring out of the sacrifice (because, the 
oblations thrown into the fire reach the Sun), food springs 
from rain-showers, and living beings spring from food" (GI. 
3.14; Manu. 3.79). But, as the statement in the Taittiriya 
Upanisad is more ancient and more exhaustive than this, | 
have quoted it above as an authority. Nevertheless, the words 
‘a-paraspara-sambhuta' in the Gita are, in my opinion, 
indicative of the Samkhya theory, rather than the Upanisadic 
theory, of the creation of the universe. The Blessed Lord now 
explains what effect this opinion of these demoniac persons, 
regarding .the creation of the universe, has on their behaviour. 
The expression 'kamahaituka' used at the end of the above 
stanza is now made further clear.] 


Udt Seeaaeeey ACICHMIS eI: | 
WIAA: FAT VATA: U1 16.9 
BANAT Fe SEMA ASTRA: | 
Hea ME Ta aASMAAM: | 16.10 1 
Parca FT WeraeaT TT: | 
SMMNTIAT UaTatatt TAT: tl 16.11 I 


(16.9) Accepting this view, these feeble-minded, soul-less, and 
malevolent persons perform cruel Actions, and come into 
existence only to destroy the world; 


(16.10) and sheltering themselves behind 'Kama' (that is, the 
desire to enjoy the objects of sense)', which can never be fully 
satisfied, these (demonic persons), saturated with hypocrisy, 
false dignity, and pride, entertain (in their mind) false 
conclusions, (that is, unreasonable ideas), and engage in dirty 
Actions, 


(16.11) Similarly, being engrossed lifelong with immeasurable 
anxiety (to enjoy happiness), being steeped in enjoying the 
objects of sense, and firmly believing 
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that that is everything; 


ATA ST: STABTTIAATT: | 


gerd SUNT a aT TAA Il 16.12 I 
PHT AM ASMA WT AAA | 
ganediaare A wfacatd Tata ll 16.13 I 
wat WM Sa: WEA ATTA | 
BrRsene ANT aisé ActargTa Il 16.14 I 
AeASHATAANeA Biseaishet AEA AAT | 
mee area Hilary ScasAaATeaT: Il 16.15 
apa ASATAATT: | 

Weer: SATT Gated ACSIA Il 16.16 I 
areata: eae SAMA aT: | 

Gard AAaeT SATA HA Il 16.17 


(16.12) being bound by hundreds of bonds of hope, and being 
subject to Desire and Anger, (these demoniac persons) 
entertain the ambition of amassing huge wealth, by injustice, 
in order to enjoy pleasure. 


(16.13) (They say:) "To-day | have acquired this; (to-morrow) | 
shall get that desire satisfied; this wealth is (with me); and 
again that (wealth) also will become mine; 


(16.14) | have killed this enemy; and | shall also destroy others; 
| am the lévara, | (alone) am the enjoyer; | am perfect, 
powerful and happy; 


(16.15) | am wealthy, born in a good family; who other is there 
like me? | will perform sacrifices; | will give in charity, | will 


enjoy myself". Being misguided as a result of Ignorance, as 
described in these words; 


(16.16) being mis-directed by all sorts of ideas, being 
entangled in the cob-webs of mental confusion, and steeped in 
the enjoyment of the objects of sense, these (demoniac 
persons) fall into a filthy hell! 


(16.17) (Who are) Self-praisers, who behave over-bearingly, 
and who are fall of the pride of wealth and dignity, these 
(demoniac persons), abandon Sastric admonitions, and 
hypocritically perform only nominal 
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sacrifices. 
ae Fe at re Bla A Sera: | 
FTAA ST We TeciseaaIaT: | 16.18 I 
are Sod: USA ATTA | 
era aaa ATT 116.19 I 
Aa AAA AST AKA SAP | 
AMMA Blas dat UecaTat WHez Il 16.20 tl 


(16.18) Who, being bloated up by egoism, power, pride, desire, 
and anger, hate Me (the Paramesvara), Who am in their body 
as also in the bodies of others; (and who are) maligners, 


(16.19) (these) haters, who commit unholy Actions, and 
(these) cruel, and lowest of men, are always thrown by Me 
into demoniac (that is, sinful) births in this worldly life. 


(16.20) O Kaunteya! these foolish persons, thus taking?: birth 
in demoniac wombs, never come to me, and ultimately reach 
the lowest of low conditions. 


[The Blessed Lord has so far described demoniac persons and 
the state they reach. HE now explains how one can escape 
from it —] 


Palate ACHES BIC AULTAATCHT: | 

CTA: PHTAETAT TETEATSATCAD CAST Il 16.21 Il 
Udita: Birds TaaIeeaA: | 

AACA: AAETA Ae Tet TAL 16.22 II 


(16.21) The gate-way of hell is of three folds, namely, Desire, 
Anger and Avarice; and it is destructive of one's Self; therefore, 
these three should be given up. 


(16.22) O Kaunteya! when a man has escaped from these 
tamodvara-s (that is, doors of darkness ~Translator.), he begins 
to act in a way which is beneficial to himself, and ultimately 
reaches-the highest state. 


[ It is clear that when the three gates of hell are escaped from, 
a good state must be obtained. But, it has not so far been 
stated by what kind of conduct this can be done. Therefore, 
the Blessed Lord now explains what that path is —] 
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a: Meaateacysa add BHT: | 

aa fafeaarciiit + Ge a aet WAI 16.23 Il 
TAEea Wat F praterteraterct | 
Bical MeAaa HH se iVETETa I 16.24 I 


(16.23) (He) who has given up Sastric directions, and begun to- 
do what he likes, does not attain Perfection; nor does he reach 
an excellent state. 


(16.24) 'tasmat' (that is, therefore ~Translator.), in order to 
decide the "karyakarya-vyavasthit" (that is, what ought to be 
done and what ought not to be done), you must accept the 
Scriptures (Sastras) as authoritative; and after finding out what 
has been directed by the Scriptures, it is proper that you 
should act accordingly. 

[ The word 'karyakarya-vyavasthiti' used in this stanza clearly 
shows that the Gita has been told, keeping before the mind 
the idea of Ethics; and it has been shown clearly in the Gita- 
Rahasya (pp.66 to 69) that this is known as the Karma-Yoga- 
Sastra.] 


alt Saaragharaaacd aeAtaarat aE a 
Spas CATA AT 


WSIS CATA: | 16 Il 


Thus ends the sixteenth chapter entitled DAIVASURA- 
SAMPAD-VIBHAGA YOGA, in the dialogue between Sri Krsna. 
and Arjuna, on the Yoga included in the Science of the- 
Brahman (that is on the Karma-Yoga) in the Upanisad sung: 
(that is, told) by the Blessed Lord. 


—:0:— 
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CHAPTER XVII — sRADDHA-TRAYA- 
VIBHAGA YOGA. 


Sees Sa: 
CHAPTER XVII. 


[ When a description has thus been made of persons, who 
maintain and protect the world by following the Karma-Yoga- 
Sastra, as also of those, who, on the other hand, destroy the 
world, the question why these differences arise between men 
and .men, naturally springs up. The ordinary answer to that 
question, namely, "prakrtya niyatah svaya" that is, "that is 
according to everybody's nature", has been given in Chapter 
VIl above (7.20). But, as a full exposition about the three 
constituents namely, sattva, rajas, and tamas, has not been 
made in that chapter, it was not possible to give there a 
detailed explanation of these differences, which arise from 
Prakrti. Therefore, these three constituents have been 
described in Chapter XIV; and after explaining in this Chapter 
how diverse kinds of faith etc., arise on account of these 
constituents, the entire subject-matter of JAana and Vijiiana 
has been concluded in' this chapter. In the same way, the 
reason for the differences in the Path of Devotion, mentioned 


in the Chapter IX (see 9.23 and 24), becomes clear by the 
explanation given in this chapter. Arjuna first asks —] 


at Sarl 
a Meares Used Teas: | 
cat Tet I BT HM Grane THETA: 117.1 


Arjuna said:— 


(17.1) O Krsna! those who, notwithstanding that they are filled 
with Faith, yet perform sacrifice without observing the 
Scriptural methods, what should their 'nistha' (that is, mental 
condition) be supposed to be? Is it sattvika, or rajasa, or 
tamasa? 


[ This is the doubt raised by Arjuna on the admonition given at 
the end of the last chapter that Scriptural methods should be 
followed. It sometimes happens that even having faith in the 
Scriptures, aman commits mistakes as a result of ignorance. 
For instance, instead of 
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worshipping the All-pervading Paramesvara, as has been 
enjoined by the Sastras, he may run after deities (Gi. 9.23). 
And the question of Arjuna is, what is the 'nistha' or state, or 
mental condition of such a person. This question does not 
relate to persons, who despise the Sastras and religion for 
want of faith in them, that is, to demoniac persons. 


Nevertheless, wherever there is occasion, the Actions of these 
people also have been described in this Chapter. ] 


PATaqarst 


~~) 


faa watt sar steal at eaHasT | 

aieaat caret a area BS at AT 17.2 

ScaATET GACT A|l Halt AA | 

TgAAss TEI A Begs: Va 1117.3 
The Blessed Lord said:— 


(17.2) This faith of living beings-is naturally of three kinds, 
sattvika, rajasa, and tamasa. Hear (how) that (is so). 


(17.3) The faith of every person, O Bharata! conforms to his 
‘sattva' (that is, to his inherent nature). Man is imbued with 
faith. In whatever matter (he puts) his faith, so is he (formed). 


[The word 'sattva' in stanza 2 [1] means 'natural 
temperament’, 'Reason' or 'conscience'. This word 'sattva' has 
been used in that sense in the Kathopanisad (Katha. 6. 7); and 
in the SAmkarabhasya on the Vedanta-Sitras also, the term 
‘sattva-ksetrajfia' has been used instead of ksetra-ksetrajfia ' 
(Ve. Si. Sam. Bha. 1.2.12). In short, the word 'svabhava' in 
stanza 2, and the word 'sattva' in stanza 3 are synonymous; 
because, the doctrine that nature is nothing but Prakrti, and 
that Reason, and later on, Conscience, spring from Prakrti, is 
accepted both in Vedanta and in Samkhya philosophy. The 


[1] This ought to be stanza 3 and not stanza 2. “Translator. 


principle, "in whatever matter (he puts) his faith, so is he 
(formed) " is only a repetition’ of the theories, "those' who 
worship deities, go to the deities" etc., which have appeared 
before (GI 7.20, 23; 9.25); and | have discussed this subject in 
Chapter XIII of the Gita-Rahasya (see Gita. Ra. pp.589 to 598). 
When it is 
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admitted that every person reaps a reward according to his 
desires, and that having or not having a particular inclination 
or desire depends on his Prakrti (that is, nature), the question, 
how this nature should be improved, naturally arises. The 
answer to this question is: as the Atman <Self) is independent, 
this bodily temperament can gradually be changed by practice 
and by renunciation; and this subject has been discussed in 
Chapter X of the Gita-Rahasya, to which the reader is referred. 
(see pp.382 to 390). All that has to be considered for the 
moment is why and how these differences in faith arise. 
Therefore, after having stated that the faith changes according 
to a man's nature, the Blessed Lord now explains (i) what three 
kinds of faith are to be found in different men as a result of 
Prakrti itself being composed of the three constituents sattva, 
rajas and tamas, and (ii) what the results of this difference 
are. ] 


Gad Sicaal SaKAATSLT UM: | 


YOAATT ARS Usted AAA SAT: 117.4 I 


(17.4) Persons, who are 'sattvika’', that is, in whom the sattva 
(benevolent) constituent predominates, sacrifice to the deities; 
the rajasa (passionate), to gnomes (yaksa-s) and to demons 
(raksasa-s); and other remaining tamasa (ignorant persons) 
offer sacrifice to dead bodies and ghosts (bhita-s). 


[ The Blessed Lord has now explained the three classes into 
which men having faith in the Sastras fall as a result of the 
difference of their Prakrti, and He has also explained their 
characteristics. HE now describes the class of the lustful and 
hypocritical persons, who are such, as a result of not having 
faith in the Sastras. It is clear that these persons are not 
sattvika; but one cannot on that account simply call them 
‘tamasa'; because, although their actions are contrary to the 
Sastras, yet they have a tendency to perform these Actions; 
and, tendency to Action is a feature of the rajas constituent. In 
short, the adjectives sattvika, rajasa, or tamasa cannot be 
simply applied to such people. That is why men are divided 
into the two classes '‘daivi' 
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(godlike) and 'asurt' (demoniac); and these evil-minded 
persons are put into the ‘asurl' class; the same idea has been 
conveyed in the two following stanzas.] 


aMeatated Be Acad A Aa SAT: | 
SUCHET: PARMA AAT: ll 17.5 
IIT: MEET ATMAAATE: | 

Fi Farad MPaceaTAT aa Il 17.6 1 


(17.5) But, those persons who, being imbued with hypocrisy 
and egoism, perform intense austerities contrary to the 
Sastras, on the strength of Desire and Attachment, 


(17.6) and oppress not only the group of the five primordial 
elements etc., in their body, but also Me, Who saturate that 
body, such undiscriminating (persons) may be understood to 
possess a demoniac temperament. 


[ All the questions of Arjuna have now been answered. The 
faith of different persons may be sattvika, rajasa or tamasa 
according to their nature; and there being a consequent 
difference in their Actions, they will attain various goals 
according to their respective Actions; but, from that alone it 
cannot be said that a particular person will fall into the 
demoniac class. It is the duty of everybody to gradually 
improve his nature by making use of Freedom of Will 
(atmasvatamtrya) and acting according to the Scriptures 
(sastras). These stanzas mean that those, who, instead of 
doing so, pride themselves on their own evil inherent nature, 
and flout the Sastras are to be called 'asuri' (demoniac). The 
Blessed Lord now explains the different kinds of food (ahara), 
sacrifice (yajfia), religious austerity (tapas) and charitable gifts 


(dana), which are the result of the sattva, rajas and tamas 
constituents of Prakrti, just as there are different kinds of 
Faith; and He also explains how in consequence of diversity in 
nature, there is also diversity in Actions —] 


arerecary aaey Patera watt fo: | 
UATE ST AT HATA ATT 17.7 


(17.7) Now, the food which each person likes is also divided 
into three classes; and the same is the case with Sacrifice, 
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Austerity and Knowledge. | will explain to you this difference, 
to which listen. 


A AAT AR AGAMA TTA: | 

wea: feavar: feat Ta Aer: acai: 117.3 
PCAFATAM AMA ETS: | 

ATER UMMA FGM: Il 17.9 Il 


(17.8) The food liked by, a sattvika person is such as increases 
life, the sattvika temperament, strength, health, happiness, 
and love; it is savoury, viscous, and such as will be absorbed 
into the body, and will remain. in it for a long time, and is 
enjoyable to the mind. 


(9) The food liked by the rajasa persons is 'katu' (that is, hot), 
pungent, saltish, very warm, irritating, dry, exciting;, and such 
as creates pain, lamentation, and disease. 

[In Sanskrit 'katu' means ‘burning’; and 'tikta' means, ‘bitter’; 
and accordingly, in Sanskrit medical treatises, mustard is 
described as 'katu', and lemon or lime as tikta (See Vagbhata- 
Sutra, Ch. 10). The words 'kadu' and 'tikhat' in' the Marathi 
language are corruptions of the words 'katu' and 'tikta’ in 
Sanskrit; but the meanings of those two words in the Marathi 
language have got interchanged. The Sanskrit and Marathi 
meanings of the word 'aparoksa' are similarly interchanged; 
and this thing is important from the point of view of 
etymology.] 


Uae Wee Ut wala st aC 
SReeat atest art aay II 17.10 I 


(15.10) A tamasa person likes food, which has remained 
standing, (that is, which has become cold), is, tasteless, bad- 
smelling, which has become stale (for one day), , has been 
tasted (by other people), and. is also impure. 


[ Not only does the sattvika person like sattvika food; the 
rajasa person, rajasa food; and the tamasa person, tamasa 
food; but conversely, by eating sattvika food, the inherent 
nature of a person also gradually becomes pure or sattvika, as 
has been stated in the Upanisads: cf. "aharaSuddhau sattva 
Suddhih"; (Chan. 7.26.2). Because, as the Mind and 
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the Reason are only evolutes of Prakrti, if the food is sattvika, 
the inherent nature also becomes sattvika in consequence. 
These are the different kinds of food. The Blessed Lord now 
explains how there are three different kinds of sacrifices. ] 


apalseaaat fataerel a Esa | 
mecatad At: SAAT A Acar: I 17.11 Il 
atiart ¢ wet Tersals Aa aI 

Bead AAAS aT aa Afs WHA 17.12 Il 
fatedtracerad Hae Tare TeTa | 
sgiated Gat Aas aT Il 17.13 I 


(17.11) The Sacrifice performed without entertaining any 
desire for the fruit, and looking upon the performance of 
Sacrifice as a duty, and with a peaceful mind, and according to 
the Sastric rites, is sattvika; 

(17.12) but the Sacrifice performed with a desire for fruit, or 
only hypocritically (that is, for making an exhibition of one's 
riches), know that, such a sacrifice, O Bharata-srestha! is a 
rajasa sacrifice; 

(17.13) and, the Sacrifice performed without Scriptural 
ceremony, without the sacrifice of food, without the recitation 
of hymns without giving charitable gifts, and without faith, 
such a sacrifice is tamasa . 


[ Just as there are three kinds of food and sacrifice, so also are 
there three kinds of austerities. But austerities have first been 
divided into 'kayika' (bodily), 'vacika' (vocal), and 'manasika' 
(mental); and then the three sub-divisions of each of these as a 
result of the sattva, rajas and tamas constituents have been 
explained. The word 'tapa' in this place is -not to be taken, in 
the narrow meaning of 'going into a forest and mortifying the 
body according to the Patafjala-Yoga', but means 'Yajiia, Yaga, 
study of the Vedas, or whatever anybody's duty may be 
according to that one of the four classes to which he belongs; 
e. g. fighting for the Ksatriya, trade for the Vaisya, etc., which is 
the austerity (tapa) or penance for that particular person’. This 
comprehensive meaning of the word 'tapa' (religious 
austerities 


p.1164. 


or Penance), given by Manu (Manu. 11.236) is intended in the 
following stanzas of the Gita.] 


§§ TAS MTO UT VIPAT | 

FEAT FT MI AT SEAT | 17.14 I 
aAgTe aes ea ated A aA 
SATII BT ATs AT SEAT | 17.15 tl 


FA: Ware: Sleaca AMTATCHTATE: | 


aay Sacaragy AAAHEA Il 17.16 Il 


(17.14) Worshipping deities and Brahmins, as also those -who 
are learned; cleanliness, straight-forwardness, celibacy, -and 
harmlessness is called 'sarira' (that is, kayika or bodily) 
penance. 


(17.15) Speech, which does not cause pain (to the mind), 
which is true, likeable, and beneficial and also, the practice of 
‘svadhyaya’' (that is, one's own duties) is called 'vangmaya’' 
(vacika or vocal) penance. 

(17.16) Keeping one's mind pleased, gentleness, and 
maintaining 'mauna ‘(that is, silence, like a muni), mental 
control, and pure feelings is called 'manasa' (mental) penance. 


[ The words, satya, priya, and hita used in stanza 15 seem to 
refer to the dictum of Manu: "satyam bruyat priyam bruyan na 
briyat satyam apriyam | priyarn ca nanrtarh bruyad esa 
dharmah sanatanah" (Manu. 4. 138), that is, "one should 
speak what is true; one should speak what is sweet; one 
should not speak what is true, if it is not sweet; [1] this is the 
ancient religion". But Vidura has told Duryodhana in the 
Mahabharata itself (Sabha. 63.17) that "apriyasya ca pathyasya 
vakta, Ssrota hi durlabhah" (that is, "of what is disagreeable and 
beneficial, the speaker as also the hearer are hard to find " 
~Translator.). Each of the 


[1] The words " priyarh na nanrtarh briyat" in the above quotation, which 
mean: "nor what is sweet, if it is false" are not included in. the author's 
Marathi translation of the Sanskrit quotation. ~Translator. 
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three divisions of Penance, namely, kayika, vacika and 
manasika falls into the following sub-divisions —] 


§§ TSA WMT Ta TIAA Ae: | 
appease: Mere aaeAg IN 17.17 I 
Teas a eT Aa ACI 

Read alee vies Use Aer TaA Il 17.18 Il 
YomMemcrat actisat Peat A: | 

Wea ETS A AAAAASTETA Il 17.19 II 


(17.17) If each of these three kinds of religious austerities (or 
penance) is performed without entertaining the Desire for 
Fruit, and with excellent Devotion, and with a mind steeped in 
Yoga, it is called sattvika; 

(17.18) and when the austerities are performed with the 
intention that one should be appreciated, or held in dignity, or 
worshipped, or hypocritically, then those unsteady and 
fleeting austerities are here (that is, in the Scriptures) known 
as rajasa; 

(17.19) those austerities, which, being self-injurious, are 
performed out of a foolish persistence, or with the idea of 
harming others [ by incantations for propitiation (jarana), or 
causing death (marana) etc.], are called tamasa . 


[ Having thus described the divisions of Penance, the Blessed 
Lord now explains the three divisions of charitable gifts 
(dana). ] 


g§ aTaeatat Berd Serasa IHU | 

a ret FWA A del Alicaae CAAA II 17.20 Il 
a WaT HAAS AT A: | 

aad a afeleeace cert Ue CAL 17.21 Il 


(17.20) That gift, which is made with the conviction that it is 
one's duty to make the gift, after considering (the propriety of) 
the place, the time, and the (receiving) person, and toa 
person, who has not obliged the giver, is called sattvika; 


(17.21) but the gift, which is made unwillingly, as a return for 
some obligation (received), or with the idea of getting 
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same reward for it in future, is called 'rajasa’; 


ae GEA Aad | 


Hapa TAAAATETA Il 17.22 


(17.22) and that gift, which is made at an improper place, or at 
an improper time, or to an improper person, unappreciatingly, 
or disrespectfully is called tamasa . 


[ The three divisions into which Knowledge, Action, Doers, 
Reason, Perseverance, and Happiness fall, similar to the 
divisions of food, sacrifice, penance, and gifts, are explained in 
the next chapter (Gi. 18.20 — 39). The differentiation between 
the constituents given in this chapter is here over. The Blessed 
Lord now refers to the definition of the Brahman (the brahma- 
nirdesa); and proves the superiority and adoptability of 
sattvika Action mentioned above.. Because, a doubt is likely to 
be raised to the exposition made above, that, whether an 
Action is sattvika, rajasa, or tamasa, it is still faulty and pain- 
causing; that, therefore, it is not possible to attain to the 
Brahman, unless all these Actions are given up; and that, if this 
is true, there is no sense in pointing out the difference, that a 
particular act is sattvika, and a particular act rajasa. The 
answer of the Gita to this objection is that these divisions, of 
Action into sattvika, rajasa, and tamasa are not. inconsistent 
with the Parabrahman. The canon (samkalpa), which defines 
the Brahman, includes sattvika Actions or good Actions; and 
therefore, it is proved beyond doubt that-these Actions are not 
metaphysically eschewable (see. Gi. Ra. p.338). All the 
Knowledge acquired by man regarding the nature of the 
Parabrahman is concentrated, in the definition composed of 
the three words "Om, Tat, Sat". Out of these 'Om' is the 
aksara-brahman, and that has been described in different ways 
in different Upanisads (Prasna. 5; Katha. 2.15 — 17; Tai. 1. 8; 
Chan. 1.1; Maitryu. 6.3, 4; Mandukya. 1. 12). And as this 
Brahman in the form of a consonant (varnaksara-rup!) was the 


only thing in existence at the commencement of the universe, 
all Action (or ritual)' commences with that letter. 'Tat' = 'that' 
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means ‘something beyond the ordinary Action’, that is to say, 
the sattvika Action performed desirelessly, and having given up 
the Hope of Fruit; and 'Sat' means pure Actions, performed 
according to Scriptural directions, notwithstanding that they 
may have been performed with a Hope for Fruit. Such is the 
meaning of this canon; and if this meaning is accepted, not 
only sattvika, Actions, performed with a desireless frame of 
mind, but also good Actions performed according to Scriptural 
directions are included in the ordinary and commonly 
accepted definition of the Parabrahman. Therefore, it is wrong 
to say that these Actions are eschewable. Besides the ‘tat’ and 
‘sat' Actions, there remain the ‘asat' Actions, that is, evil 
Actions. But, as such Actions are harmful both in this life and 
the next, they are not included in the definition, as has been 
stated in the last stanza. The Blessed Lord says—] 


§§ So acaletd Meet aenuteatra: Cac: | 
MEME Sars Gas fsa: FT ll 17.23 


(17.23) The Parabrahman is defined (in the Scriptures) in three 
ways, as "Om-Tat-Sat". By this (very) definition [1] were the 
Brahmins, the Vedas, and the Sacrifices created formerly. 

[It has been stated before that in the beginning of the world, 
the first Brahmin in the form of Brahmadeva, the gods, and 
Yajfias were first created (Gi. 3.10). But, the form of that 
Parabrahman, from which all this has been created, is 
contained in the three words 'Om', 'Tat' and 'Sat'. Therefore, 
this stanza means that the canon 'Om-Tat-Sat' is the root of 
the entire universe. The Blessed Lord now gives the respective 
connotations of the three words, 'Om', 'Tat', and 'Sat' in this 
canon, from the Karma-Yogic point of view —] 
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§§ AAAS ARTA: | 

Waded atl: Ate ACAAMSATA Il 17.24 Il 
aecaatearaa thet warara:eat: | 

areas fader: raed AreterSeey: 17.25 Ul 
ala MATa FT Aecaawaysad | 

Weed BHM Ta Gesjet: WA Asa I 17.26 I 


[1] It is difficult to understand how anything can be created by a definition 
1 (nirdega). Sridhara explains the word 'this' as meaning 
‘Parabrahman'.~ Translator. 


Gat aaa at a feate: alett Area | 
oH Sa aeate atecrarhteeaa Il 17.27 


(17.24) "tasmat" (that is, 'since the world starts with this- 
canon’), Brahmists [1] (brahma-vadinah) start their Sacrifice, 
Charity, Penance, and all other Scriptural Actions first uttering 
the word 'OM'. 


(25) By using the word 'TAT', people perform Actions, such as, 
Sacrifice, Penance, Charity etc., without entertaining the Hope 
of Fruit, in order to obtain Release. 


(26) Reality (astitva) and: saintliness (sadhutva) are signified by 
the use of the word 'SAT'; and O Partha! the word 'SAT' is also 
applied to' proper (that is, good) Actions. 


(27) Fixity (that is, having' an unswerving faith in Sacrifices, 
Austerities, and Charity) is also known as 'SAT'; and the Action 
performed for that. purpose is also known as 'SAT'. 


[ Sacrifices, Austerities, and Charity are the important religious 
Actions; and the Actions performed for this purpose have been 
given the generic name 'yajhartha-karma' (Action for the 
purpose of a Sacrifice) by the Mimamsakas. Though a man may 
entertain the Hope for Fruit in performing these Actions, yet, 
as that Hope is consistent with Morality, these Actions fall into 
the category of 'Sat'; and all Desireless Action falls into the 


[1] This word 'Brahmist' has been coined by. me on the analogy of 'theist', 
‘atheist’ etc. ~Translator. 


class of 'Tat' = 'that', that is to say, 'that which is beyond this’. 
As both these kinds of Actions are thus included 
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in the Brahma-samkalpa "Om-Tat-Sat", which is uttered at the 
commencement of every ritualistic Action, both of them must 
be said to be consistent with the attainment to the Brahman 
(see Gi. Ra. p.338). Now there remains only the ‘asat’. The 
Blessed now explains what the result of that Action is —] 


§§ AAS Ed Td Ted Hd A Ad! 
Haecsead TA AT AAT AT Se 17.28 I 


(17.28) That oblation, which is thrown into the fire, or that, 
(gift), which is given, or that penance, which is performed, or 
any whatsoever (Action), which is done, without faith is called 
‘asat'. O Partha! that (Action) is not beneficial. whether after 
death (in the next life), or in this life. 


[ In short, the commonly accepted canon, indicative of the 
form of the Brahman, includes all Actions performed with a 
desireless frame of mind, and merely as duties, and which are 
either sattvika or are proper Actions, or good Actions, 
performed with a pure intention, and according to Scriptural 
directions. All other Actions are futile. This proves that it is not 
proper to ask anyone to give up Action, which is included in 
the definition of the Brahman, which came into existence with 


Brahmadeva (Gi. 3.10), and which nobody can escape from. 
And that is why the above Karma-Yogic interpretation of the 
canon. ' Om-Tat-Sat ' has been given in this chapter 
immediately after the disquisition on Karma. Because, a [mere 
description of the form of the Brahman has been given before 
in Chap. XIII, as also before that chapter. What the words 'Om', 
'Tat', and 'Sat' must have originally meant has been explained 
at the end of Chapter IX of the Gita-Rahasya (p.338). The 
description of the Brahman as "Saccidananda" is now in vogue. 
But, as the definition of Brahman as 'Om-Tat-Sat' has been 
taken here, instead of the definition 'Saccidananda’, it is 
possible to draw an inference that the definition of the 
Brahman as "Saccidananda", as a generally accepted 
definition, must have come into vogue after the date of the 
Gita.] 
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alt ataaragareacy aeAlsarat Brees 
EIAs TSTAATANTANT ATA 
SASS CATA: U1 17 II 


Thus ends the seventeenth chapter entitled SRADDHA- 
VIBHAGA YOGA in the dialogue between Sri Krsna and Arjuna 
on the Yoga included in the Science of the Brahman (that is, on 


the Karma-Yoga) in the Upanisad sung, (that is, told) by the 
Blessed Lord. 


—:0: — 
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CHAPTER XVIII —- MOKSA- 
SAMNYASA YOGA. 


ASSTERTS SATA: 


CHAPTER XVIII. 


[The eighteenth chapter is the summary of the entire 'Gita- 
science. | shall, therefore, make a review (literally, 'cast a lion- 
glance’) of all that has been stated so far (for greater details, 
see Chapter XIV of the Gita-Rahasya). It is clear from Chapter 
ONE that the Gita has-been told -in order to induce Arjuna to 
do his own duty, when he was on the point of giving up the 
warfare, which was his lot according to his own-status 
(svadharma), and of starting to beg. Arjuna was filled with the 
doubt that if he performed such evil actions as killing his own 
preceptors etc., his Self would not be benefitted, Therefore, in 
the beginning of Chapter TWO are mentioned the two ways of 
living one's life, which are accepted by Jiianins (i.e., Sages); 
namely, Samkhya (samnyasa or Renunciation), and Karma- 
Yoga (Yoga); and the ultimate conclusion has been arrived at, 
that though both these paths are equally productive of 
Release, yet the path of Karma-Yoga is the superior of the two 
(Gi. 5.2). According to the Path of Karma-Yoga, out of these 


two, the Reason is supposed to be superior; if the Reason is 
steady and equable, Karma (Action) does not prejudicially 
affect anybody; no one has escaped Karma, and no one should 
give up Karma; it is quite enough if one gives up the Hope of 
Fruit; it is necessary to perform Karma at any rate for universal 
welfare, if not, for one's: self; if one's Reason is pure, JAana 
doss not conflict with Karma; and if one considers tradition, 
then Janaka and -others behaved in the same way. These and 
other logical arguments have been advanced from Chapter 
THREE to Chapter FIVE. The next subject-matter is how to 
acquire this Equability of Reason, which is necessary for 
making Karma-Yoga successful, and how one ultimately attains 
Release, while following the Path of Karma-Yoga. In order to 
acquire this Equability of Reason, one must acquire sense- 
control (indriya-nigraha), and thereby fully realise that there is 
only one Paramesvara pervading the 
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entire creation: there is no other way. Out of these, sense- 
control has been dealt with in Chapter SIX; and from Chapter 
VII to Chapter XVII, is given the explanation of (i) how the 
Knowledge of the Paramesvara is acquired while practising the 
Karma-Yoga, and (ii) what that Knowledge is. Out of these, 
Chapter SEVEN and Chapter EIGHT deal with the Spiritual and 
the Empirical Knowledge (jfiana-vijfiana) of (i) the Mutable and 
the Immutable and (ii) the Perceptible and . the 


Imperceptible;. and Chapters NINE to TWELVE deal with the 
doctrine that though the Imperceptible form of the 
Paramesvara is superior to the Perceptible form, yet, 
worshipping the-Perceptible, without losing sight of the fact 
that there is. only one Paramesvara, is a path which is easy for 
everybody, because it is a matter which is capable of practical 
realisation. Then in Chapter THIRTEEN, the theory of the Body 
and the Atman (ksetra-ksetrajfia-vicara) has been explained by 
saying that, that which is known as the 'avyakta' 
(Imperceptible) in the Consideration of the Mutable and the 
Immutable, is, indeed, the Atman within, the body of a man; 
and thereafter, there has been a detailed consideration from 
Chapter FOURTEEN to Chapter SEVENTEEN of the way in which 
persons of diverse natures in the world, as also the other 
diversified expansion, of the world, came into existence, as a 
result of the constituents of Prakrti — which subject-matter, is 
really an off-shoot of the Consideration of the Mutable and 
the-Immutable; and in this way, the exposition of Spiritual, and 
Empirical Knowledge has been completed. But every-where, 
the only advice given to Arjuna is that he should. perform 
Action; and the definite doctrine has been enunciated, that the 
Karma-Yogic way of living one's life,, namely, the path of 
"worshipping the Paramesvara, and doing all Actions with a 
pure mind, according to one's status, till death, and with the 
idea of dedicating every-thing to the Paramesvara" is, indeed 
the best path of life. When, in this way, the Karma-Yoga, based 


on Knowledge, and in which Devotion is the supreme factor, 
has been explained in all its bearings, that very religion 
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been summarised in Chapter EIGHTEEN; and Arjuna. has been 
induced to fight of his own free will. In this path, which has 
been pronounced to be the best of all by the Gita, Arjuna has 
not been advised to take up the fourth state of life or 
Renunciation; but, it has been stated that the man, who lives 
according to this path of life is a 'nitya-sarnnyasin' (perpetual 
ascetic), (Gr. 5.3). Therefore, the next question of Arjuna is 
whether the principle of (i) taking sometime or other to the 
fourth state of life, namely, the state of an ascetic, and (ii) 
literally abandoning all kinds of Action, is or is not included in 
the Path of Karma-Toga; and if not, then, what the meaning of 
the two words ' samnyasa' and 'tyaga' is (see Gita-Rahasya 
pp.481 to 487.] 


att Jaa 
gg UaaeT Heel Aaa alee | 
TaTeS FT EMM Tas ITST | 18.1 


Arjuna said:— 


(18.1) O Mighty-armed Hrsikesa! the principle of Renunciation 
(samnyasa), and O Kesidaityanisidana! the principle of 
Abandonment (tyaga), | wish to. know these severally. 


[ This question has not been asked with the intention of 
merely knowing the dictionary meanings of the words 
‘samnyasa' and 'tyaga’, or the difference between them. The 
root-meaning of both is "to give up"; and it is not that Arjuna 
did not know this. But, the Blessed Lord has nowhere advised 
the giving up of Action; and wherever Renunciation has been 
dealt with in the 4th, 5th, or 6th chapters (4.41; 5.13; 6.1), or 
in other places, He has directed that one should only make a 
'tyaga ' (abandonment) of the Hope of Fruit (Gr. 12.11), and 
should make the 'samnyasa' of, that is, 'dedicate’, all Actions to 
the Paramesvara, (3.30; 12.6); whereas, if one considers the 
Upanisads, one comes across statements describing the-Path 
of Renunciation, which are indicative of the-Abandonment of 
Action, such as, "na karmana na prajaya, 
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dhanena tyagenaike amrtatvam anasuh", that is, "many 
parsons have obtained Release by abandoning, or making a 
literal 'tyaga' of all Actions " (Kai. 1.2; Narayana 12.3); or, " 
vedanta-vijiiana suniscitarthah | sarnnyasayogad yatayah 
Suddharatvah", that is, "yatins (ascetics), who have become 
pure by the Yoga of 'samnyasa’, in the shape of the 
Abandonment of all Actions" (Mundaka. 3.3.6); or, "kim 
prajaya karisyamah" that is, "what have we got to do with 
sans, grandsons, or other progeny" (Br. 4.4.22). It is quite clear 
that Arjuna had seen that the Blessed Lord was using the two 


words 'samnyasa’ and 'tyaga' in some, other meaning, instead 
of applying them to the state of Renunciation, in the shape of 
the Abandonment of Action, out of the four states of human 
life, prescribed by the Smrti texts, and he has asked this 
question in order to clear up that point. See the detailed 
elucidation of this subject-matter, which has been made by me 
in Chapter XI (pp.481 to 487) of the Gita-Rahasya.] 


PATararst 


arart aot eared drm aaa fag: | 
WAPAHAAMT WSecaMT TAT: 1 18.2 I 
The Blessed Lord said:— 
(18.2) Making a 'nasya' (that is, giving up) of (all whatsoever) 
Desire-prompted Actions, is known by wise people as 


'Sarmmnyasa'; (and) making an Abandonment of the Fruit of all 
Actions is known by the learned as 'Tyaga’. 


[ This verse clearly explains what is meant by the words 
‘samnyasa' and 'tyaga' according to the Path of Karma-Yoga. 
But, as this opinion was not acceptable to the commentators, 
who belonged to the Path of Renunciation, they have 
stretched the meaning of this stanza to a considerable extent 
In this stanza, the word 'kamya' appears in the very beginning. 
Therefore, these commentators say, that the divisions of 
Actions into nitya [1] 


[1] For definitions 'nitya’, ete., see Vol. |, p.74, et seq. ~Translator. 
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naimittika, kamya, and nisiddha, according to the Mimamsa 
school are indicated here; and that according to the' advice of 
the Blessed Lord, only 'kamya' (desire-prompted) "Actions 
should be given up". But, the followers of the Path of 
Renunciation have to declare that the 'nitya' and 'naimittika' 
Actions have also been included in the 'kamya' Actions. Even 
doing so, the statement in the second half of the stanza that 
the Hope of Fruit should be given up, and that Actions should 
not be given up, (see stanza 6, later on) does not become 
consistent -with their mode of life. Therefore, these 
commentators have satisfied them-selves by passing a remark, 
on their own authority, that the Blessed Lord has here only 
showered empty praise on the Path of Karma-Yoga; and that 
His real intention was that all Actions should be given up. It is 
quite clear that this stanza cannot be satisfactorily explained 
from the doctrinal point of view of the School of Renunciation 
or other schools. It can be rightly interpreted only so as to 
support the Karma-Yoga, that is to say, so as to support the 
principle enunciated on numerous occasions in the Gita, that 
one must continue to perform Actions, till death, . giving up 
the Hope of Fruit; and such a meaning indeed, is the straight 
and plain meaning. One must bear in mind, in the first place, 
that the word 'kamya' does not indicate the division of Actions 
into nitya, naimittika, kamya and nisiddha, made by the 
Mimamsa school. According to the doctrine of Karma-Yoga, all 


Actions fall into only two divisions, namely, 'kamya' that is, 
‘performed with Hope of Fruit' and 'niskama’, that is, 
‘performed giving up the Hope of Fruit'; and these two are 
respectively called "pravrtta Karma", and "nivrtta Karma" in 
the Manu-Smrti (See Manu. 12. 88 and 89). "Whether the 
Actions are Daily (nitya), or Occasional: (naimittika) or Bodily 
(kayika), or Vocal (vacika), or Mental (manasika) or any other 
kind, according to the division into sattvika, etc., they must fall 
into one of the two divisions, 'kamya' (Desire-prompted) and 
‘niskama’' (Desireless); because, besides the two divisions, (i) 
‘having kama’, is, Hope of Fruit, and (ii) 'not having kama’, no 
third 
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division is possible from the point of view of kama ('Hope of 
Fruit'). If a particular Action is done for a particular purpose, 
having regard to the purpose for which it. is prescribed by the 
Sastras, e.g., the 'putresti' sacrifice for obtaining a son, then it 
becomes "kamya’'; and if the same thing is done merely as a 
matter of duty, that is to say, without entertaining the Hope of 
Fruit, it becomes 'niskama'. When all Actions are thus divided 
into 'kamya’ and 'niskama' (or 'pravrtta' and 'nivrtta’ according 
to the terminology of Manu), the Karma-Yogin gives up all 
Actions which are 'kamya' or inspired by Desire. It, therefore, 
follows that even in the Karma-Yoga, it is necessary to perform 
a 'samnyasa' (Renunciation) of all 'kamya' (desired-prompted) 


Actions. Now, let us turn to the second out of the two divisions 
of Karma, namely, the division of 'niskama' (desireless) 
Actions. It is true that the Gita definitely enjoins the 
performance of these niskama Actions on the Karma-Yogin; 
but even in them, one has to perform the total 'tyaga' 
(abandonment) of the Hope of Fruit (GL 6. 2). Therefore, even 
the principle of 'tyaga’ remains constant in the Gita-religion. In 
short, in order to impress on the mind of Arjuna that the 
principles of 'sarnnyasa' and of 'tyaga' both remain constant in 
Karma-Yoga, the Blessed Lord has in this stanza given these 
two definitions, namely, "'sarnnyasa' means the total 
samnyasa (Renunciation) of kamya (desire-prompted) Action"; 


and "'tyaga' means the tyaga, or the Abandonment, of Hope of 
Fruit, in all Desireless Actions which are to be performed". In 
an earlier chapter, in showing that Sarnnyasa (or Samkhya) and 
Yoga are essentially the same, the word 'samnyasin' (GT. 5.3 — 
6 and 6.1, 2), and later on in this chapter, the word 'tyagin ', 
have been defined ; in the same way; and the same is the 
proper meaning in the present stanza. The doctrine of the 
Smrtis that, unless one follows the order of the brahmacari, 
grhastha, vanaprastha ;and samnyasa states, and "ultimately 
takes up the samnyasa state or the fourth state of life, in the 
shape of Renunciation of all Actions, Release is not possible", is 
not meant here. This clearly proves that even though the 
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Karma-Yogin may not take up the saffron-coloured robes of an 
ascetic and abandon all Actions, yet, since he is essentially 
following the same principles as a samnyasin, there is no 
conflict between Karma-Yoga and the Smrti texts. The Blessed 
Lord now summarises the dispute about Karma between the 
supporters of the Sarmnyasa School and the supporters of the 
Mimamsa school, and gives the ultimate decision of the 
Karma-Yoga-Science in the matter —] 


g§ Casa aMraecades SH WHAT: | 
GAMA H TA CASA AIT Il 18.3 Il 
Teas MT A Aa aT ATTA 

cant fe geveara Patra: ayebttcta: il 18.4 Ul 
UAH A Casa BAT AC 

Gal SA AIA Waa AAT II 18.5 Il 
Vara I Pa By AEA Hey | 
aedearitict A are Pikact AtaATAA Il 18.6 Il 


(18.3) Some learned men say that as Karma is faulty, it must be 
given up (altogether); and others say that Sacrifice, Charity, 
Austerities, and Karma should never be abandoned. 

(18.4) Therefore, O Bharatasrestha! listen to My decision on 
the question of 'tyaga'. O Purusasrestha! 'tyaga' is said to be of 
three kinds. 

(18.5) Sacrifice, Charity, Austerities, and Karma should not be 
abandoned under any circumstances. Those (Actions) must be 


performed. Sacrifice, Charity and Austerities are 'pavana' (that 
is, mind-purifiers), for (even)the wise. 

(18.6) Therefore, even these Actions (such as, Sacrifice, Charity 
etc.) must be performed, without Attachment, and having 
abandoned the Fruit (like other desireless Actions, and for 
universal welfare). This, O Partha, is My definite (and correct) 
opinion. 

[ This is a summary of the doctrine of Karma-Yoga enunciated 
before on numerous occasions, that the fault or the defect of 
Karma in not in the Karma itself, but is in the Hope of Fruit; 
and that all Actions 
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should, therefore, be performed desirelessly, and having given 
up the Hope of Fruit. The Gita does not countenance the 
doctrine of the Sarnnyasa school, that all Action is faulty and, 
therefore, such as ought not to be performed (See Gita. 18. 48 
and 49). The Gita advocates the samnyasa (Renunciation) of 
only kamya (desire-prompted) Actions. But, from this it would 
follow that since all the ritual and rites laid down by the 
Scriptures are 'kamya' or 'based on desire’ (Gr. 2.42 — 44), one 
must necessarily renounce them: and if that is done, the Cycle 
of Yajfias (yajfiacakra) will come to an end (Gr. 1316), . and the 
world will run the risk of being devastated. Then, what is to be 
done? The Gita answers this question by saying that although 


the Scriptures have prescribed the performance of Yajfias, 
Charity etc. for obtaining heaven, it is not that these very 
Actions cannot be performed desirelessly, and for universal 
welfare, with the idea, that performing sacrifices, or giving 
gifts, or performing austerities is one's duty in this life. {See Gr. 
17.11, 17, and 20). Therefore, just as other Desireless Actions 
are to be performed according to one's status in life, so also 
should. Sacrifices, Charity and other Actions be performed, 
giving up the Hope of Fruit, and without Attachment, because, 
such actions are always "pavana", that is, purifiers of the mind, 
and increase one's generosity. The words "etany-api" = "even 
these", used in the original text mean — "yajfia, dana, and 
other acts also; in the same way as other desireless actions". 
When, in this way, these Actions are performed, giving up the 
Hope of Fruit — or from the devotional point of view only with 
the idea of dedicating them to the, Paramesvara —the wheel of 
the world continues to roll; and, as there is.no more any Hope 
of Fruit in the mind of the doer, these Actions do not obstruct- 
Release; and all matters are properly settled. And this is, 
indeed, the final and definite doctrine of the Karma-Yoga- 
Science with reference to Actions. (see my commentary on 
Gita. 2.45). As this difference between the Path of Karma of 
the Mimamsa school and the Path of Karma-Yoga of the Gita 
has been clearly expounded by me in the 
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Gita-Rahasya (see pp.403 to 409 and pp.478 to 482), | shall not 
further labour the point here. To proceed: after the Blessed 
Lord has thus defined the meanings of the words 'samnyasa' 
and 'tyaga' according to the Karma-Yoga-Science, in reply to 
the question of Arjuna, He further emphasises what He has 
said by showing the different ways of performing Karma, e. g., 
sattvika etc., —] 


gg Pater To Seare: aT TTT | 

Alerctes Uftcanreatae: Ufeab tia: tl 18.7 1 
CaM UHH SAF ATMAAAA | 

a Seat Uae ant Fa anc AAI 18.8 Il 
ara acd ad Peaasstt | 

ay aac we 4a a CUM: Alera Aa: 11 18.9 1 


(18.7) That Action which is 'niyata' (that is, 'prescribed' 
according to one's religion) must not be abandoned. The 
Abandonment (tyaga) of such: Actions, as a result of 
Ignorance,. is called 'tamasa'. 

(18.8) If Action is abandoned, fearing that it will produce bodily 
hardship, (that is, for the sole reason that it is painful), such 
Abandonment becomes rajasa; and he will not obtain (that 
which is) the result of tyaga. 

(18.9) O Arjuna | when Action, which is 'niyata' (that is, 
‘prescribed') is performed as a 'karya' (that is, only 'as a duty’), 


and having abandoned the Attachment as also the Fruit, such 
Abandonment is looked upon as a sattvika abandonment. 


[ The interpretation by some commentators of the word 
‘niyata' as the ' nitya' variety of Actions, out of the 'nitya’, 
‘naimittika' etc., is not correct. The word 'niyata' must be taken 
here in the same sense as in the sentence 'niyatam kuru karma 
tvam' (Gi. 3. 8). As has been already stated above, the 
Mimamsa terminology is not intended here. In Gr. 3.19, the 
word 'karya' has been used instead of 'niyata'; and in stanza 9 
above, the words 'karya’ and 'niyata' have both appeared in 
one and the same stanza. This stanza is a justification of the 
statement in stanza 2 at the commencement of the Chapter, 
that performing 
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Actions, which have fallen to one's lot according to the Sastras, 
looking upon such Actions as a ‘duty’ (see Gi. 3.19), is known as 
a sattvika Abandonment; and that this is, indeed, what is 
known as 'samnyasa' (Renunciation) or 'tyaga' (abandonment) 
in the Karma-Yoga-Science. The words 'tyaga' and 'samnyasa' 
have thus been explained. Now, the Blessed Lord explains who 
the true 'tyagin' or 'samnyasin’ is, according to this principle —] 


ggt CAPM HH Hel ATH | 
cantt aeaaarfacer Harel feperaara: | 18.10 1 


4 fe GeNal Waes Cah SAAT: | 

aed SAH a camficaptetad ll 18.11 Il 
§§ arated Tat a Pad aa: HTH | 
WIAA WeI AT Saat Farell 18.12 


(18.10) Who does not dislike a particular Action, because it is 
‘akuSala' (that is, not beneficial), and who is not attached to 
another Action, because it is profitable or beneficial, he is to 
be called a tyagin or sarmnyasin, endowed with the sattva- 
quality, intelligent, and free from doubt; 


(18.11) because, whosoever is embodied, for him it is not 
possible to totally give up Action. Therefore, that man, who 
(without abandoning Action) has abandoned only the Fruit of 
Action, be alone is said to be a (real) tyagin (that is, 
samnyasin). 

[The Blessed Lord now says that a person, who has become a 
tyagin in this way, that is, by giving up merely the Hope of Fruit 
of Action, without giving up Action itself, is not affected by the 
bondage of any Action whatsoever —] 


(18.12) The 'a-tyagin’, (that is, one, who does not abandon the 
Hope of Fruit), obtains after his death three kinds of Fruit of 
Action, namely, evil (anista), good (ista) and mixed (misra), 
(that is, partly good and partly evil); but the sarmmnyasin (that is, 
one who performs all Actions, having given up the Hope of 
Fruit) never gets (this Fruit), (that is, Actions can never bind 
him). 
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[ These ideas about 'tyaga’, 'tyagin', and 'samnyasin ' have 
appeared before in the Gita, in many places (GI. 3.4 — 7; 5.2 - 
10; 6.1); and they have been summarised here. The literal 
Abandonment (samnyasa) of all kind of Action has never been 
accepted by the Gita. According to the Gita, the true or the 
nitya (perpetual) sarnnyasin, is the .person who abandons only 
the Fruit of Action (Gi. 5.3). The real tyaga (Abandonment) is 
the Abandonment of the Hope of Fruit, which (Hope) is 
imbued with selfishness, that is to say, the Abandonment of 
Egoism. In order to further emphasise this proposition, further 
reasons are now-given —] 


gg Tac Herarel Bren Prater H | 

Wel Hard Whit st FaHATIA || 18.13 Il 
aecort aa wat HOt | qairaeary | 

fata qaerrer 4 Fara TAA I 18.14 1 
WASATCH UAT AZ: | 

ara ar frat at tet Tet BAA: WN 18.15 
g§ Tad Ud SAA Hat TA: | 
qacapdatacaral 8 att Fala: Il 18.16 I 


(18.13) O Mighty-armed! | will mention (to you) the five 
essentials, which have been mentioned in Samkhya 
philosophy, as causes for anything to happen, to which listen. 


(18.14) These are 'adhisthana' (place), as also a doer various 
kinds of 'karana' (that is, sadhana, implements), "various kinds 
of diverse 'cesta' (that is, Actions on the part of the doer), and 
along with these, the fifth, namely, Destiny. 

(18.15) Whatever Action is commenced by man, whether by 
his body, or speech, or mind, whether that Action is 'nyayya' 
(that is, justifiable) or 'viparita' (that is, unjustifiable), these are 
the five causes of it. 

(18.16) When this is the (true) state of things, that 'durmati' 
(evil-minded person ~Translator.) who, as a result of an 
undeveloped Reason, thinks that he alone is the Doer, 
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does not (it must be said) understand anything. 
Uey Nepal wat afeaes 7 fea | 
Sealy ST ZAteciara elet 7 MaeAd Il 18.17 ll 


(18.17) Who does not possess the belief that "| am the doer", 
and whose Reason is unattached, such a person, even 
destroying other persons, cannot be said to have killed them; 
and that. (Action) does not bind him. 


[ The word 'samkhya’' in stanza 1 3 has been interpreted by 
some commentators as meaning the Vedanta-Sastra; but as 
the next, that is, the fourteenth stanza, has appeared literally 
in the Narayantya doctrine, and as there is a previous 
reference in that treatise to the two Kapila Samkhya elements, 
namely, Prakrti and Purusa, the word 'sarnkhya’, in my opinion, 
must be taken in this place to mean the ' Kapila Samkhya 
philosophy '. The proposition that a man should not entertain 
the Hope for the Fruit of ' Action, nor the egotistical idea that 
he will do any particular thing, has often before appeared in 
the Gita (GI. 2.19; 2.47; 3.27; 5.8 -—11; 13.29); and that very 
proposition has been further emphasised here by saying, . that 
"roan is not the only reason for the effect of any Action coming 
into existence (see Gi. Ra. Ch. XI). Stanza 14, means, that 
whether human beings exist in this world or dot, the 
uninterrupted activity of the world will go on according to the 
natural course of Prakrti; and that, things, which a man 
believes to have been done by him, are not the result merely 
of his efforts, but have been brought about by his efforts 
combined with the other activities in the world. For instance, 
agriculture does not depend merely on the efforts of a man, 
but the natural qualities or the activities of other things like 
land, seed, rain, manure, oxen etc. are necessary, in order that 
agriculture should be successful. Some of the various activities 
in the world which are thus necessary to make , human efforts 
successful, are partly known to us; and man takes an effort 
after considering the favourableness or otherwise of these 


factors. But, there are also several other activities in the world, 
of which man are not aware, and 


p.1138. 


which are either favourable or unfavourable to the efforts he 
makes; and these are known as DESTINY; and this is ; said to be 
the fifth reason for any particular result coming about. If all 
these things are necessary in order that human effort should 
be successful; and if many of these things are not within one's 
control or even not known, then, (i) proudly saying that one 
will do a particular thing or (ii) entertaining a Hope of Fruit 
that a particular result .should follow the particular Action 
which one does, is (dearly a sign of folly (Gi. Ra. pp.452 to 
455). But, stanza 17 is not to be understood as authorising that 
one, who has conquered the Hope of Fruit, may do any evil 
Action he likes. As that which ordinary persons do, is done by 
them with the idea of satisfying selfish purposes, they perform 
wrong actions. But, the man, whose selfishness, avarice, or 
Hope of Fruit, have been fully annihilated, and to whom all 
created beings are the same, is not capable of injury to 
another; because, the sin. is in the Reason and not in the 
Action. It, therefore, .necessarily follows, that, even if a man, 
(whose Reason has first been proved to be pure and clean), 
does something, which may appear improper from the worldly 
point of view, yet, the seed of that Action must be pure; and 
stanza 17 says that such a pure-minded person cannot be held 


responsible for such Action. The principle of the sinlessness of 
the Sthitaprajiia, that is, of the person, whose Reason has 
become pure, has also been enunciated in the Upanisads (See 
Kaust. 3.1 and Paficadasi, 14.16 and 17). But, as this subject- 
matter has been fully thrashed out by me in Chapter XII of the 
Gita-Rahasya, | will not further labour the point here. As the 
Blessed Lord has, in this way, fully analysed the meaning of the 
words 'samnyasa' and 'tyaga', which (analysis) was made 
necessary by the question of Arjuna; and proved that (i) true 
or sattvika Abandonment (tyaga) consists of performing . all 
Actions, which befall a person on account of Scriptural . 
directions proper for his status in life, after he has given sup 
egoism and the Hope of Fruit; and that (ii) giving up .Action, is 
not true Abandonment, He now completes. 
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from the Karma-Yogic point of view, the consideration of the 
divisions of Karma into sattvika, etc., started in Chap. XVII.] 


sgt Ba Ua Paar Haare | 
PU HH Hdld faa: HAaye: | 18.18 Il 
am od a aol a aa we: | 

Wread WTSI FAAS TAT Il 18.19 I 


(18.18) jfiana, jfieya and jfata is the three-fold division of 
karma-codana; and karana, karma and karta is the three-fold 
division of karma-samgraha. 


(18.19) jfiana, karma, and karta each falls into three sub- 
divisions by reason of the difference in the three (sattva, rajas, 
and tamas) constituents, as has been stated in the 
gunasamkhyana-sastra (that is, in the Kapila-Samkhya-Sastra). 
Hear those (sub-divisions) just as they have been mentioned 
(which | am describing, to you). 


[ The words 'karma-codana’ and 'karma-samgraha' are 
technical expressions. Before any act is performed by the 
organs, that Action has to be decided upon by the Mind. 
Therefore, this mental operation is called 'karma-codana’, that 
is ' the first inspiration to do the act '; and’ that has naturally 
three aspects, namely, the ‘jfana’, the 'jAeya' and the ‘jnata’. 
For instance, before actually manufacturing an earthen pot, 
the potter (jfiata) says in his own mind: "I have to do this 
particular thing (jAeya), and it can be done in a particular way 
(jfiana)". This is the 'karma-codana'. When in this way, a 
decision has-been arrived at in the Mind, the potter (karta) 
gets together implements (karana) like earth, wheel etc., and 
actually manufactures the earthen pot (karma). This is the 
karma-samgraha. Though the earthen pot is the 'karma' 
(Action) of the potter, it is also referred to as the 'karya' of the 
earth. To proceed: it will be seen that the word 'karma-codana' 
indicates the Action which takes place in the Mind or in the 
‘internal sense’; and the word 'karmasamgrahah' indicates the 


external Actions,. which correspond with that mental Action. 
In order to fully 
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consider any Action, one must take into account both; the 
‘codana' as well as the 'sarmgraha’. Out of these, the 
characteristics of jfiana, jAeya and jiata (ksetrajfia) from the 
Metaphysical point of view have been considered before in 
Chapter XIII of the Gita (13.18). Yet, as the characteristics of 
jfiana in the shape of Action are somewhat different, the word 
‘jana’ out of the former triad, and the words 'karma' and 
‘karta' out of the latter triad are now defined by the Blessed 
Lord —] 


g5 aaaay Aare ware | 

ate feeachy dead fate aieayea ll 13.20 Il 
qaacdt ¢ asad Aaa aa | 

aft aay Ady dears fats UTA 18.21 1 
Te PAHS GhAIha | 
AaaAAASeH FT AAAAATSTA Il 18.22 II 


(18.20) That jAana, by which one realises that in all 'viphakta' 
(that is, diverse beings) there is only One ‘avibhakta’ (that is, 
undivided ~Translator.) and Inexhaustible 'bhava' (that is, 
Principle), is called sattvika Knowledge; 


(18.21) that jAana (Knowledge), which creates an impression: 
that there are diverse bhava-s (Principles) in the various 
created things, is rajasa jfhiana; 

(18.22) but that insignificant Knowledge, which unreasonably 
and without understanding elementary principles, confines 
itself to only one thing, looking upon it as the all-in all, is 
tamasa jana. 

[ These characteristics of the various kinds of jfiana are very 
comprehensive. The idea that one's wife and children is the 
entire 'samsara' is tamasa Knowledge. When one rises a little 
above this frame of mind, one's vision becomes more 
comprehensive; and a man begins to look upon a fellow- 
townsman or a fellow-countryman as his own. Nevertheless, 
the idea that men from different places or different countries 
are different from each other is still there. This Knowledge is 
rajasa; but, when one rises even above this stage and realises 
that there is only one Atman in all created beings, that 
Knowledge is complete and sattvika. In short, seeing 
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the Indivisible (avibhakta) in that which seems divided 
(vipbhakta), or seeing unity in diversity, is the true characteristic 
of Knowledge; and he who has thus under-stood that "neha 
nanasti kimcana", that is, " there is no manifoldness in this 
universe", is really Released; and, '" mrtyoh sa mrtyum apnoti 


ya iha naneva pasyati " (Br. 4.4.10), that is. "one who sees 
diversity in this world, falls into the cycle of birth and death", 
as has been stated in the Brhadaranyaka and in the 
Kathopanisad .(see Katha. 4.11). This is all that is to be Realised 
in the world (Gr. 13.16); and this is the climax of Knowledge; 
because, when all things are looked upon as one, the mental 
process of synthesis has no further field to operate (Gi. Ra. 
pp.320 — 1). How this synthesising mental process , .goes on, 
has been described in Chapter IX of the Gita-Rahasya (pp.295 
to 297), to which the reader is referred. The effect of this 
sattvika Knowledge on one's bodily nature, when it is indelibly 
impressed on the mind, has been described under the name of 
"the qualities of godlike endowment' in the beginning of 
Chapter XVI; and in Chapter XIll, this kind of bodily nature has 
been called 'jAana’ (13.7 — 11). This clearly shows that (1) the 
perfection of the synthesising mental process and (2) the' 
change in one's bodily nature as a result of such perfection, 
are both included by the Gita in the connotation of the term 
‘jfiana' (Knowledge). Therefore, although the characteristics of 
Knowledge, as mentioned in stanza 20, may appear to be the 
description of a mental process, yet, that description includes 
the description of its effect, on the bodily nature, as has been 
made clear at the end of Chap. IX of the Gita-Rahasya. To 
proceed: the Blessed Lord having thus described the various 
kinds of jfiana, now describes the various kinds of Karma —] 


gg ad aaeTHUMTS Ie: PATA | 


AHA BH MAM AHASAT Il 18.23 Il 


(18.23) That Action, which is performed by a man, without 
entertaining the desire for obtaining the Fruit, without 
entertaining love or hate (in the mind), without being 
attached, 
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and as being 'niyata' (that is, prescribed) for him, according to 
his own dharma (religion), is called sattvika Action; 


Ue BATT SH ASHI AT A: | 
Read Sears AeA eTe AA Il 18.24 Il 
aard aa earraet Ft weT| 
Hereqoad BH AAATAAAEAM Il 18.25 II 


(18.24) but that Action, which is performed with much labour 
(by a man), entertaining 'kama' (that is, the desire for reward), 
or having an egotistical feeling, is called rajasa; 


(18.25) and that Action, which is ignorantly commenced, 
without considering the ‘'anubandha' (that is, ‘what its result 
will be’), or one's 'paurusa' (that is, what one's strength is), and 
whether (from it) there will or will not result destruction or 
‘himsa' (that is, ‘harm' ~Translator.), is called tamasa . 


[ These three kinds of Action embrace all Action. Why 
Desireless Action has been called the sattvika, or the best 


Action has been explained in Chapter XI of the Gita -Rahasya, 
to which the reader is referred. This is also the true 'akarma' or 
Non-Action (see my commentary on Gi. 4 16). As the doctrine 
of the Gita is, that the Reason, (buddhi) is superior to the 
Action (karma), the Reason (frame of mind) of the Doer has 
each time been mentioned .in giving the above characteristics 
of Karma. It must be borne in mind that whether an Action is 
sattvika or tamasa has not been determined by reference to 
the external effects of the Action (see Gi. Ra. Ch. XII, pp.530 — 
531). Similarly, one is not to understand the Gita as preaching 
that when one has abandoned the Hope of Fruit, one may do 
what one likes, without considering the pros and cons, and 
indiscriminately, as will appear from stanza 25; because, 
stanza 25 emphatically says that, Action performed without 
seeing the 'anubandha' or considering the Fruit, is tamasa and 
not sattvika (see Gi. Ra. pp.530 — 531). The Blessed Lord now 
explains the divisions into which all Doers fall, according to the 
same principle —] 
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§§ Hag ISASATAY TCACATEAALHAT: | 
faqeahtqeaittaae: bal aca ead Il 18.26 Il 
wh pam ctea aH HISEIA: | 
Sugeest: wat were: Utara: | 18.27 II 


aa: Wed: Kae: Wel AplaHIsea: | 
famret deat | pat AAA Fea Il 18.28 I 


(18.26) Who is not Attached; who does not say: 'l' or "mine"; 
who is not (mentally) moved, (both) when the-, work is 
successful and when it is not successful; (and) who 
(nevertheless) performs Action, being embued with, 
enthusiasm and perseverance, he is called (a) sattvika (Doer) 


(18.27) who is attached to objects of sense, (and) avaricious;, 
who is filled with joy or sorrow (on the success or failure 
respectively of Action); who entertains the desire for obtaining 
the Fruit of Action; who is harmful and impure, such a Doer is 
called rajasa; 


(18.28) who is 'ayukta' (that is, with an unsteady Reason), 
ignorant, proud, a cheater, 'naiskrtika' (that is, one who 
deprives others of their goods); who is idle, 'dirgha-sutri' (that 
is, difficult to get rid of; or, who takes a month to do what is 
ordinarily done in an hour), such a Doer is called tamasa. 


[The word 'naiskrtika’ (nis + krt = to out) in stanza 28 means 
"one who cuts the work of others, or ruins it". But some 
commentators accept instead the reading 'naiskrtika’. ' 
‘niskrta' has been defined as a 'cheat' in the Amarakosa: but, 
as the adjective 'cheat' has once appeared above, | have 
accepted the reading 'naiskrtika’. Out of these three kinds of 
Doers, the sattvika Doer is the true non-doer (akarta), the 
untouched-doer (alipta-karta), or the Karma-Yogin. This stanza 
clearly shows-that though he has given up the Hope of Fruit, 


his enthusiasm, ambition and discrimination do not cease to 
exist. The Blessed Lord now applies this description of the 
three-fold development of the universe to Reason, (buddhi), 
Steadfastness (dhrti), and Happiness (sukha).. The word ' 
buddhi ' in these stanzas has to be taken to mean. 
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the 'vyavasayatmika buddhih or the 'deciding mental organ 
‘described in Chapter II (2.41); and this subject has been fully 
explained in Chapter VI of the Gita-Rahasya, pp.187 to 192, to 
which the reader is referred. ] 


g§ Fane garg Wdeaad YT | 

Waa Tasca TAT II 18.29 I 

Yard a Patt a prarers war | 

ard Fret a ar ata ate: ar wet areata il 18.30 I 
aa waa Tt Hest aaeaast TI 

aaa Aes: AT TF Te Il 18.31 

aan satatt at Aad Tara | 
aaairaataest ate: a wel aaa tl 18.32 Il 


(18.29) O Dhanafijaya! | am mentioning to you in their-entirety 
the three divisions, arising as a result of the three - 


constituents, into which Reason and Steadfastness fall, which- 
hear. 


(18.30) pravrtti (that is, commencing to perform any; particular 
Action), nivrtti (that is, not commencing any particular Action), 
karya (that is, what should be done), and akarya (that is, what 
should not be done), what should be feared, and what should 
not be feared, what leads to bondage and what to Release, 
that Reason, which understands all this, is called sattvika; 


(18.31) that Reason by which a proper discrimination is not 
arrived at between the righteous and the unrighteous, 
between the doable and the not-doable, such a Reason, O 
Partha! is rajasa; 

(18.32) that Reason, which being steeped in ignorance, looks 
upon unrighteousness, as righteousness, and causes a viparita 
(that is, wrong) view to be taken about everything, such a 
Reason, O Partha! is tamasa . 


[ When Reason has been divided in this way, Conscience 
(sadasadviveka-buddhi) no more remains an independent 
thing, but has to be included in the sattvika buddhi, as has 
been explained in the Gita-Rahasya (pp.191, 192), to which. 
the reader is referred.] 
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§§ Ica FAT ALA AAU eataaT: | 


SRSA Ait: AT ATA AeaTAT Ul 18.33 I 
wat ¢ area gear aadsas | 

ast Hearse afd: at al ase tl 18.34 Il 
aM cacy UA VM fase AeAa FT| 

4 faqatd eter afd: at et aaa tl 18.35 Il 


(18.33) That 'a-vyabhicari' (that is, not swerving this side or 
that side) Steadfastness, with which the various activities of 
the Mind, life, and of the various senses are carried on by Yoga 
(in the shape of the Abandonment of the Fruit of Action) is 
sattvika, 

(18.34) O Arjuna! that Steadfastness by which dharma, kama 
and artha (these purusartha-s) are -carried on, and which 
entertains the desire for the fruit (of that dharma, artha or 
kama ) as occasion arises, that Steadfastness, O Partha! is 
rajasa; 

(18.35) that Steadfastness, by which a person becoming evil- 
minded, does not abandon sleep, fear, lamentation, dislike, 
and pride, such a Steadfast-ness or perseverance, O Partha! is 
tamasa. 


[The word 'dhrti' literally means ' courage’; but, what is meant 
here is not physical courage, but mental determination. 
Coming to a decision is something to be done by the Reason. 
But, even if the Reason has come to a proper decision, such 
decision must remain steady. Giving, in this way, strength to 
the determination, is a quality of the Mind. It is, therefore, said 


that Steadfast-ness or moral courage is a quality, which arises 
by the co-operation of Mind and Reason. But, the description 
of , sattvika Steadfastness is not complete by merely saying 
that a man must carry on the activities of the Mind, life, and 
the organs by a ‘courage’, which is 'a-vyabhicari'’, that is, which 
does not run here and there. One must also be told with 
reference to what these activities are to be performed, or 
what the Karma of this activity is; and that Karma has been 
described by the word ‘Yoga’. Needless to say, it is not enough 
to define the word 'Yoga' as meaning merely concentrated 
Mind'. Therefore, | have 
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interpreted it as meaning, ' Yoga in the shape of Abandonment 
of the Fruit of Action’, having regard to the anterior and the 
posterior contexts. Just as in describing the characteristics of 
the sattvika Karma or the sattvika Doer, the quality of 'giving 
up the Attachment to the Fruit ' has been considered 
important, so in considering the characteristics of sattvika 
Steadfastness, the same quality must also be considered 
important. Besides, it is stated in the next stanza that rajasa 
Steadfastness desires the Fruit of Action. It, therefore, follows 
even from the next stanza, that sattvika Steadfastness must be 
the opposite, that is to say, must be indifferent to the Fruit of 
Action. In short, strength of determination is only a mental 
process; and in order to decide whether that determination is 


good or bad, one must-take into account the Action to which 
that mental process is applied. If the Steadfastness is only in 
the matter of sleep, idleness, etc., then it is tamasa ; if it is in 
the matter of performing the ordinary daily Actions 'with the 
Hope of Fruit, it is rajasa; and if it is in the Yoga, in the shape of 
the Abandonment of Fruit of Action, then it is sattvika. These 
are the sub-divisions of Steadfastness. Now, the Blessed Lord 
explains bow happiness is sub-divided into three kinds as a 
result of the difference in the three constituents—] 


gg ue [caer Pad ey A Aa | 
PUAGAT FA Faled FT Pes I 18.36 I 
aden frat UoTAsAAITA | 

aeqe Uicae YH AAA SMTA II 18.37 Il 


(18.36) Now, O Bharata-Ssrestha! | will also explain the three 
Kinds of happiness, which hear. That, in which a man is 
engrossed by abhyasa (that is, by constantly having it), and .in 
which, unhappiness comes to an end; 


(18.37) that, which is like poison in the beginning, , but nectar- 
like in its effects; that happiness, arising from the satisfaction 
of the Self-engrossed Reason, (that is to say, Metaphysical 
happiness) 
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is sattvika. 


faratrcaaan ene UsAA TAA | 

ahora fasta Aare UTA CATA Il 18.38 Il 
Ue UATIA FT Ta AAAI: | 
PateeagATarca TATA STE TA I! 18.39 Il 


(18.38) That, which arises from the contact of the senses with 
the objects of sense (that is to say, Material happiness), which 
is nectar-like in the beginning, "but poisonous in its effects, 
that happiness is said to be rajasa. 


(18.39) And that, which in the beginning as also in its 
anubandha, (that is, in the result) causes Ignorance, and which 
springs from sleep, idleness, or 'pramada’ (that is, 
forgetfulness of one's duties), that happiness is called tamasa. 


[I have interpreted the word 'atma-buddhi' in the 37th stanza, 
as 'atma-nistha-buddhi' (i.e., Self-engrossed Reason); but, 
taking the word 'atma' to mean 'one's self', the word 'atma- 
buddhi' can also be explained to mean "one's own Reason"; 
because, it has been stated above (6.21) that ‘intense 
happiness' is only 'puddhi-grahya' (Mind-Realised) . and 
‘atindriya' (imperceptible to the senses). But, whichever 
meaning is taken, the result is the same. Even if it is said that 
real or permanent happiness does not lie in the enjoyment of 
the objects of sense, but is 'buddhi-grahya' (Mind-Realised), 
yet, when one considers what is necessary to be done, in order 
that one's Mind should acquire this true and intense 
happiness, it becomes quite clear from Chapter VI, that this 


intense happiness cannot be acquired, unless one's; Reason1 
has become Self-engrossed (Gi. 6.21, 22). 'buddhi' is such an 
organ, that, on the one hand, it casts a glance towards the 
diffusion-out of the three-qualitied Prakrti, and on the other 
hand, it can also realise the Parabrahman in the shape of the 
Atman, Which is at the root of that diffusion. Therefore, when 
by controlling the senses, one removes the Reason from the 
diffusion of Prakrti embodied in the three constituents, and 
makes it introspective and self-engrossed —and that is all which 
can be acquired by the 
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Patafijala-Yoga — it (the Reason) becomes happy (prasanna); 
and man experiences true and intense happiness. For an 
explanation about the superiority of Metaphysical happiness, 
the reader is referred to the end of Chapter V of the Gita- 
Rahasya (pp.155 to 160). The Blessed Lord now explains ina 
general way that this three-fold difference is to be found 
everywhere in the world —] 


gg dated yfeeat at fafa cay at qa: | 
aed valde aa: cater: | 18.40 1 


(18.40) There is nothing on this earth or in the firmament, or in 
the gods (that is, in the abode of the gods), which is 'mukta' 
(that is, free) from these three constituents of Prakrti. 


[ From stanza 18 upto here, the Blessed Lord has explained the 
different kinds jhiana, karma, karta, buddhi, dhrti, and sukha; 
and placed before the eyes of Arjuna, a picture of how 
diversity arises in the entire world as a result of the difference 
between the three constituents of Prakrti; and He has thereby 
proved, that in the case of each of these various things, the 
sattvika variety is the best and the most acceptable. The 
highest stage in even these sattvika varieties, is known as the 
‘trigunatitavastha’' »(the state of being beyond the three 
constituents). That, 'trigunatita’ or 'nirguna' is not a fourth and 
independent division according to the Gita, has been explained 
by me in Chapter VII of the Gita-Rahasya (pp.227, 228); and 
following the same argument, the sattvika condition is also 
sub-divided in the Manu-Smrti into uttama (best), madhyama 
(medium) and kanistha (inferior); and 'uttama sattvika’, is said 
to be productive of Release, and 'madhyama sattvika' is said to 
be productive of heaven (Manu. 12.48 — 50 and 89 — 91). To 
proceed: this finishes the description of the diversity of Prakrti 
in the world. The Blessed Lord now explains how the 
arrangement of the four classes has been made on the basis of 
this division of -constituents. It has been stated over and over 
again, that it is the duty of everyone in this world to perform 
all the 
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‘niyata’ Action, that is, all Action which is prescribed for aim, 
according to his own-status (svadharma), having given, up the 
Hope of Fruit, and maintaining his steadiness, enthusiasm, and 
determination (Gr. 18.7 — 9, 23 and 3.8); but, the essential 
factor by which that particular Action becomes 'niyata' 
(ordained) in each case, has not so far been explained 
anywhere. A succinct reference to the arrangement of the four 
classes has appeared before (4.13); and it has been stated 
there that the discrimination between the Doable and the Not- 
doable should be made by reference to the Sastras (Gi. 16.24). 
But, the Scriptural arrangement of the four classes, which has 
been arrived at. on the basis of the division of Action according 
to the constituents, in order that the various activities of the 
world should go on in an orderly way, has not been explained 
in that place (see, Gi. Ra. pp.463 — 464; 555 — 556 and 697 — 
898). For this reason, the Blessed Lord now explains the 
institution by means of which the duty of everybody in society 
becomes 'niyata’, that is, ‘ordained’, namely, the four-class- 
arrangement, on the basis of the divisions of Prakrti into three 
constituents; and He, at the same time, also explains what 
duties have been 'niyata' (ordained) for each of the four 
classes.] 


§§ MEANAAAAM MATT FT AAT | 

Pai weer Tarawa: | 18.42 1 

WaT caeat: WS aeastaaya a 

ae faarraedast TAHA CANTATA || 18.42 Il 


(18.41) O Parantapa! the respective duties of Brahmins 
(priests), Ksatriyas (warriors), Vaigyas (tradesman) and Sidras 
(menials) have been individually fixed with reference to the 
qualities arising from their inherent natures, that is, from 
Prakrti. 

(18.42) The inherently natural duties of a Brahmin are peace, 
self-restraint, religious austerities, cleanliness, quietness, 
straight-forwardness (humility), Knowledge (that is, Spiritual 
Knowledge), VijAana (that is, Emperial Knowledge), and 
astikya-buddhi (that is, belief in; 
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a future world. ~Translator.). 
wri tet gfteied ad area | 
SAMARAS ATA HH TAMTATA || 18.43 Il 
piticeratiet aya caarasrt | 
Uae HH USEA CAMA II 18.44 II 


(18.43) The inherently natural duty (Karma) of the Ksatriya is 
bravery, brilliance, courage, intentness, not running away from 
the battle, generosity, and exercising authority (over subject 
people). 

(18.44) 'krsi' (that is, agriculture) 'goraksya' (that is, the 
business of keeping cattle), and vanijya (that is, trade) is the 


inherently natural duty of the Vaisya; and in the same way, 
service is the inherently natural duty of the Sidra. 


[ The arrangement of the four classes has come into existence 
as a result of the difference between the inherently natural 
qualities: but, it is not that this explanation has for the first 
time been given in the Gita. This explanation about the 
difference between the qualities has, with nominal differences, 
appeared (i) in the conversation between Nahusa and 
Yudhisthira, and in the conversation between the Brahmin and 
the Hunter in the Vanaparva of the Mahabharata (Vana. 180 
and 211); (ii) in the conversation between Bhrgu and 
Bharadvaja in the Santi-parva (San. 188); and (iii) in the 
conversation between Uma and Mahesvara in the 
AnuSasanaparva (ASsva. 39. 11). It has been stated before that 
the various activities of the world result from the differences in 
the constituents of Prakrti; and it has been proved that the 
four-class-arrangement, which determines what each of these 
classes has to do, is itself the result of the difference in the 
constituents of Prakrti. The Blessed Lord now says, that (i) all 
these Actions must be carried on by everybody with a 
desireless frame of mind, that is, with the idea of dedicating 
them to the Paramesvara, as otherwise, the world will not go 
on; that (ii) a man acquires Perfection when he conducts 
himself in this way; and that (iii) it is not necessary to perform 
any other austerity for obtaining Perfection —] 
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gg ca ea pavahied: dats aad aT | 
capac: fate gar faratt ag il 18.45 I 
ad: Ward at aatae aH 

canto aavaed fate farafe Ara: Il 18.46 | 


(18.45) That man, who is engrossed in the performance of his 
own duties (which have befallen him as a result of inherently 
natural qualities) acquires (by that alone) ultimate highest 
Perfection. Hear, how a man acquires Perfection by adhering 
to his own duties. 


(18.46) When a man, (not merely by speech or flowers, but) by 
performing the Actions which befall him (according to his own 
religion), worships That, from Which all created beings have 
sprung, and Which has pervaded or occupied the whole of this 
Cosmos, he (merely thereby) attains Perfection. 


[The Blessed Lord has explained that performing desirelessly, 
and with the idea of dedicating to the Paramesvara, the 
various duties, which befall one as a result of the four-class- 
arrangement, is a kind of worship of the Virata-formed 
Paramesvara, and leads to Perfection (G1. Ra. pp.611 — 612). 
But this duty, which has befallen one as a result of the division 
of Action according to divergent qualities, may appear faulty, 
undesirable, difficult, or unlikeable from another point of view. 
For instance, in the present case, the religion of Ksatriyas may 
appear faulty, because it entails killing. Therefore, the reply to 


the questions, (i) whether, in these circumstances, a man 
should give up his own religion and accept another religion (Gi. 
3.35); or '(ii) should perform his own duties under any 
circumstances; and (iii) if so, how he should perform them, is 
now given by using the same argument as was used in the 
beginning of this Chapter in dealing with Actions likes Yajfhias 
and Yagas —] 


gg Tarreaear fea: UTTAiceaaeSaTe | 
ranraad BH Saari teeter TA II 18.47 I 


(18.47) Though another religion may be easy of observance, 
and one's own Action according to the four-class-arrangement 
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may be 'viguna' (that is, faulty), yet, it is more proper; when a 
person is performing his own inherently natural duty (that is, 
the duty which has been ordained for him according to the 
four-class-arrangement, based on natural inherent qualities), 
he does not thereby incur (any) sin. 


west oH Blas AaTA A Ast | 
ware fe sey qaaeaarad: | 18.48 I 
AAAS: Gara TStacar TATACTE: | 
Aopen UAT SHaaaeTeese I 18.49 II 


(18.48) O Son of Kunti! that Action, which is naturally (that is, 
by result of birth) 'niyata' (that is, ordained ~Translator.), 
according to the division of the qualities, such Action, even if 
improper, should not (ever) be given up; because, all arambha 
(that is, activities) are enveloped in (some) fault (or other), as 
fire in smoke. 


(18.49) (Therefore), when a man behaves, without being 
attached to anything, and having controlled his mind, and with 
a desireless heart, then, by Renunciation (of the Fruit of 
Action), the highest Perfection by Non-Action (naiskarmya- 
siddhi) is obtained. 


[ The ideas that "one's own religion is better than the religion 
of another" (Gi. 3.35), and that "in order to obtain the 
naiskarmya-siddhi, it is not necessary to abandon Action" (Gi. 
3.4), which had been mentioned before, have again been 
made clear in this summarising Chapter. The meaning of 
‘naiskarmya’', and what true 'naiskarmya-siddhi' is, have been 
made clear by me in my commentary on Gi. 3.4, to which the 
reader is referred. When one remembers that persons 
following the Path of Renunciation aim only at Release, 
whereas, the Blessed Lord aims equally at Release and at 
Universal Welfare, the importance of this principle becomes 
easily clear. Universal Welfare, that is, 'the maintenance and 
sustenance of society', needs the man endowed with Spiritual 
and Empirical Knowledge, as much as the brave warrior, who 
wins success on the battle-field by his sword, the agriculturist, 
the merchant, the labourer, the carpenter, the 
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ironsmith, the potter, or even the butcher, who sells flesh. 
And, if it is said that Release cannot be obtained unless Action 
is abandoned, then, all these people will have to give up their 
respective business, and become ascetics! People, who adhere 
to the Path of Abandonment of Action (karma-samnyasa) do 
not attach much importance to this; but, the vision of the Gita 
is not narrow like that Therefore, the Gita says that, it is not 
proper for a person to give up the profession which has 
befallen him as a result of his status-in-life (adhikara), and take 
up the profession of somebody else, on the ground that it is 
better. Whatever profession is taken, there is bound to be 
some weak point or other in it. For instance, that 'ksanti' 
(forgiveness), which is considered to be specially proper for. a 
Brahmin (18. 42), has attached to it the great fault that "a 
person, who is forgiving, is looked upon as weak" (Ma. Bha. 
San. 160. 34); and it is a misfortune that one has to sell' flesh, 
if he follows the business of a butcher (Ma. Bha.. Vana. 206); 
but it is not proper, on that account, to give up these Actions. 
When once one has accepted a particular Action as one's own, 
for whatever reason one may have done so [4], one must 
perform it, unattachedly, however difficult or undesirable it 


[1] This is difficult to understand. There can be only one reason for 
accepting the Action, namely, that it is 'Sastra-ordained' (niyata). 
~Translator, 


might be; because, the greatness or smallness of a man does 
not depend on the profession he follows; and his worth, from 
the spiritual point of view, depends on the frame of mind with 
which he follows that profession or performs that Action (Gi. 
2.49). Though a man, having a peaceful mind and having 
realised the Unity, which underlies the entire creation, may be 
a merchant or a butcher, whether by caste or by profession, 
yet, if he follows his profession with a desireless frame of 
mind, he is as much entitled to Release, and is as great as the 
Brahmin, who is engaged in ablutions and religious duties, or 
the brave warrior. Not only is this so, but it is clearly stated in 
stanza 49, that the Release 
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to be obtained by abandoning Action is equally well obtained 
by persons, who perform their various duties with a desireless 
frame of mind. This is, indeed, the deep principle which 
underlies the Bhagavata religion; and it is clear from the 
history of Maharastriya saints, that it is not impossible to carry 
into effect this principle of modelling one's conduct 
accordingly (see Gi. Ra. Ch. XIll, pp.614 and 615). The Blessed 
Lord now explains how a .man ultimately obtains Release by 
restricting himself to his own Actions —] 


gg fate Wal aat ten Tati ata A 
MAAS Blas ASST AAT A TT 18.50 ll 


aqceM faecal BHT Faas aes | 
Mea PaTa ea WAST SATA FM 18.51 Il 
fatachaat cearell AAaTHTAATAE: | 
Sara Feat ae AAT: | 18.52 
AEH Act TG HH HTT TUS | 
faqea Aa: MKT TEAMATT eT | 18.53 Il 
FEAT: VAATHAT F Mra A BTSaAle | 
a: BAT YAY Aah AMA WA II 18.54 I 
(18.50) | will briefly explain to you, O Son of Kunti! how, when 


Perfection is thus obtained, the Brahman, which is the highest 
state of Jhana, is gained (by that man); to which, listen. 


(18.51) That man who, being inspired with a pure Reason and 
courageously controlling himself, gives up the objects (of the 
senses) such as, sound etc., and eschews love or hate; 
(18.52) and stays in a 'vivikta' (that is, a chosen, or a solitary) 
place; who eats little, and whose body, speech, and mind are 
under his control, and who is continually meditative and 
apathetic; 

HEH At eG HA ls USA | 

fanea AA: Mal AEAMATA HoT II 18.53 Il 

FEAT: TATA A Mra A HTSeA | 

Sa: AT AAT Halts AAT WAI 18.54 I 


(18.53) who (similarly), having given up egoism, power, pride, 
desire, and anger and all 'parigraha' (that is, bonds), has 
become peaceful, or self-less, such a man is fit to become 
Merged-in-Brahman (brahma-bhita). 


(18.54) When he is merged in the Brahman, he becomes happy 
in mind, and does not entertain a desire for 
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anything, and does not hate anything; and , becoming equal 
towards all beings, acquires intense Devotion towards Me. 


HFM AAA AATKATaAeA eA: | 

Tal At ceadl scat fag TeAKATA II 18.55 | 
VAPHTAT Sal Hal ACSAITAAE: | 
Aaa MAT TeASAAA Il 18.56 II 


(18.55) By Devotion, he acquires the essential knowledge of 
how much I! am, and who | am; and when he has thus 
essentially recognised Me, he becomes merged in Me. 


(18.56) Even while he is performing all actions, having taken 
shelter in Me, he, by My favour, obtains a permanent and 
inexhaustible state. 


[ It must be borne in Mind that the above description of the 
‘siddhavastha' is of a Karma-Yogin and not of a Karma- 
Samnyasin. It has been stated already in the beginning, in 


stanzas 45 and 49, that this description if of the person, who 
performs all actions without Attachment; and at the end, in 
the stanza 56, we find the words "even while he is performing 
all Actions". This description if similar to the description of a 
Devotee or of a trigunatita. Nay! Some words have even been 
taken from that description. For instance, the word parigraha 
in stanza 53 has appeared in the description of the Yogin in 
Chapter VI (6.10); the word "na Socati na kanksati" in the 
stanza 54, are to be found in the description of the Path of 
Devotion in Chapter XII (12.17); and the words "remaining in a 
‘vivikta', that is, a chosen (solitary) place", have appeared 
before in Gi. 13.10. As this final state, attained by the Karma- 
Yogin, is the same as the final state reached by the Karma- 
Samnyasin, from the purely mental point of view, 
commentators, subscribing to the Path of Renunciation, have 
got a chance of imagining that these descriptions support their 
school. But, | have stated any number of times before, that this 
procedure is not correct. To proceed: the Blessed Lord has, in 
the beginning of this Chapter, (i) defined 'Sarnnyasa' by stating, 
that Sarnnyasa does not 
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mean ‘Abandonment of Action’; but means, 'Abandonment of 
the Hope of Fruit'; and (ii) maintained that Actions, such as 


giving up of food etc. whether they are kamya, nitya, or 
naimittika, must be performed like other Actions, without the 
Hope of Fruit, enthusiastically, and with an equable frame of 
Mind; and thereafter, He has explained the doctrine laid down 
by the Gita by saying that (i) although the various matters in 
the world, such as, karma, karta, buddhi etc., may be diverse 
as a result of the difference of qualities, yet the sattvika quality 
is the best of all; that (ii) in performing, unattached, all the 
Actions, which have befallen anybody on account of his own- 
status, according to the four-class-arrangement, one thereby 
sacrifices to, and performs the worship of, the Paramesvara 
and thereby gradually acquires the Parabrahman or Release; 
that (iii) no other practice nor Samnyasa in the form of 
Abandonment of Action is necessary for obtaining Release; 
and that (iv) by Karma-Yoga alone, all states of Perfection 
including Release are to be had. Now the Blessed Lord again 
and finally advises Arjuna to accept this path of Karma-Yoga —] 


§§ Ada TAHA A Geaeq Aur: | 
agarraneace afer: Aad Aa Il 18.57 Il 


(18.57) samnyasa (that is, having dedicated) all actions to Me, 
mentally, and having become devoted to Me, keep your mind 
always fixed on Me, taking shelter in the Yoga of (equable) 
Reason. 


[ The word 'buddhi-yoga' (Yoga of Reason) has appeared 
before already in Chapter II (2.29); and there it has been 
interpreted to mean 'the device of performing Actions without 


allowing one’s Mind to be fixed on the Hope of Fruit', or 'the 
equable Reason’. This same meaning if intended in this place; 
and this is only a repetition of the statement of Chapter Il, that 
Reason is better than or superior to Action. 'Karma-samnyasa’' 
is also defined here as meaning, 'mentally (that is, not by the 
actual Abandonment of Action, but merely by the Mind) 
dedicating all Actions to Me'; and the same idea has been 
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expressed before in Chap. Ill (3. 20), and in Chap. V (5.13)] 
HRA: SAT AcMaTarAAS | 
AY UcaasHa AAS ISTeATs Il 18.58 | 


(18.58) Fixing your mind on Me, you will, by My favour, 
conquer all difficulties in the shape of the beneficent or evil 
results of Actions. But, if you egotistically do not listen to Me, 
then (indeed) you will be lost. 


[ The effect of Egoism, mentioned at the end-of stanza 58, is 
now further explained.] 


UEPRAMTAT FT AreeA Slt ARTS | 

g5 faeay coqarred Yeldecat Pateate tl 18.59 II 
Tara Blea ag: et PAT | 

ad valet aaiercaheaeaaatisht All 18.60 Il 


Seat: Ma SEVtseet feats | 

WAIraae ARASSI ALAA Il 18.61 I 

AAs MRT Tes HAMA AKA | 

THAT Med TAT WAT MATA Il 18.62 I 
ait ot aATareMd Weaeerae Aa | 
Paar weg Ca He Il 18.63 1 


(18.59) Your egotistical belief that: "I will not fight", is futile. 
Prakrti (that is, inherent nature) will compel you to do so. 


(18.60) O Son of Kunti! being bound by the Action inherently 
natural to you, you will have to perform that, which, by 
Ignorance you do not wish to perform, you having become 
subject to another (that is, to your own Prakrti or inherent 
nature). 


(18.61) O Arjuna! the Isvara, remaining in the hearts of all 
beings, agitates all beings by (His) Illusion, as though they were 
put into a machine. 


(18.62) Therefore, O Bharata 1 surrender yourself to Him 
whole-mindedly! By His favour, you will attain the highest 
tranquility and a permanent place. 


(18.63) Thus have | explained to you this Knowledge, which is a 
mystery of mysteries. Think over all this fully, and do what you 
think best. 
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[ The dependence or subjectivity in the matter of Action, of 
which the mysterious principle has been explained in the 
above stanzas, has been fully dealt with in Chapter X of the 
Gita-Rahasya, to which, the reader is referred. Although the 
Atman is independent by itself, yet, if one considers the 
ordinary affairs of the world, that is, of Prakrti, it will be seen, 
that the Atman has no control over the Wheel of Action, which 
has been moving from times immemorial. Even if we may not 
wish them, nay, even if we may wish otherwise, hundreds and 
thousands of things are going on in the world; and either the 
results of their activity are felt by us, or we ourselves have to 
perform some part of that activity, and cannot say no. In these 
circumstances, the wise man performs these Actions, keeping 
his mind pure, and looking upon pain and happiness as alike: 
whereas, the fool gets entangled in the bonds of those 
Actions: this is the important difference between the 
behaviour of the two. The Blessed Lord has mentioned already 
in Chap. Ill, that "all created beings conform to their inherent 
nature, no amount of determination is of any avail" (Gi. 3.33). 
In these circumstances, all that the Science of Release, or 
Ethics, can say is that one should not become attached to 
Action. Thus far, | have considered the matter from the 
Metaphysical point of view. But, even from the point of view 
of Devotion, Prakrti or Nature, is only a part of the Tévara, And, 
therefore, the same proposition has been repeated in stanzas 
SI and 63, by giving credit for all Action to the Ivara. All the 


activities, which go on in the world, are got done by the 
Paramesvara, just as He wants them to be done. It .is, 
therefore, proper that a wise man should abandon Egoism and 
surrender himself entirely to the Paramesvara. It is true that in 
stanza 63, the Blessed Lord has said, "do what you think best"; 
but, the meaning of that is very deep. Since no evil desire 
remains when the mind reaches a state of complete equability, 
whether by Knowledge or by Devotion, the 'Freedom of Will’ 
of such a scient can never prejudicially affect either him or the 
world. Therefore, the true meaning of those words is: "when 
you have Realised 
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this Knowledge (vimrsya), you will be self-enlightened; and 
thereafter (not before), whatever Action may be voluntarily 
performed by you, will be consistent with morality, and 
correct; and when you have thus reached the state of a 
Sthitaprajiia, it will no more be necessary for you to control 
your Desire". To proceed: | have shown at the end of Chap. XIV 
of the Gita -Rahasya that Devotion has been given a higher 
place than Knowledge in the Gita. Consistently with this 
proposition, the Blessed Lord now summarises the entire 
doctrine of the Gita in terms of Devotion —] 


gg WaeadH WA: MT A WA aa: | 
srarsha A gefafa cat seats co fect 18.64 


AT AF Hach HAH Al THEHE | 
aacare aes a wld Prats Fi 13.65 
SATAacaea ATA MT ATT | 

He Cat SATAFAL ALAA AT LA: 11 18.66 II 


(18.64) | shall once more give you a final admonition, which is 
the mystery of all mysteries, to which listen. You are extremely 
beloved of Me; and therefore, | am going to tell you 
something, which is to your advantage. 


(18.65) Keep your mind fixed on Me, become My devotee, 
offer sacrifice or worship to Me, and offer reverence to Me; 
(thereby) you will come and be merged in Me; this truth | am 
imparting to you as an absolute certainty, (because), you are 
my beloved (devotee). 


(18.66) Give up all other religions, and surrender yourself to 
Me alone; | will redeem you from all sin; do not be afraid! 


[ Those commentators, who subscribe only to the Path of 
Knowledge, do not appreciate this summing up, which, is in 
favour of Devotion. They, therefore, include 'adharma’' 
(immorality) in 'dharma' (morality), and say (i) that this stanza 
conveys the same advice as that given in the Kathopanisad in 
the words: "give up morality and immorality, that which is 
done and that which is not yet done, the past and the future, 
and realise the Supreme 
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Brahman beyond all that" (Katha. 2.14); and (ii) that it advises 
" one to surrender oneself to the Quality less Brahman. The 
stanza from the Kathopanisad is also to be found in the 
description of the Qualityless Brahman in the Mahabharata 
(San. 339.40; 331.44). But in both these places the two words 
‘morality’ and ‘immorality’ have been distinctly mentioned, 
which is not the case in the Gita. It is true that the Gita accepts 
the Qualityless Brahman, and also propounds the doctrine that 
the Quality-less Brahman is the super-excellent form of the 
Paramesvara (GI. 7.24). Yet, as the Gita also maintains that the 
worship of the Perceptible is easy and excellent (12.5), and as 
the Blessed Lord is here referring to His own perceptible form, 
| am firmly of opinion that this summing up supports the Path 
of Devotion. Needless to say, the Qualityless Brahman is not 
intended here; and the word 'dharma' used here must be 
understood to mean, the religion of Harmlessness, the religion 
of Truth, the religion of Service of one's parents, the religion of 
Service of one's-preceptors, the religion of performing 
sacrificial ritual, the religion of Charity, the religion of 
Renunciation, and other ways of reaching the Paramesvara, 
which have been mentioned in the Scriptures. And, where the 
subject-matter has been discussed in the Santiparva (San. 344), 
and in the Anugita (Asva. 49), in the Mahabharata, these ways 
of obtaining Release have been referred to by the word 
‘dharma’. But, the Blessed Lord definitely says in this place, 
with reference to the religion enunciated by the Gita, that 


Arjuna should not concern himself with these various religions, 
but should "surrender yourself to Me alone, | will redeem you, 
do not be afraid" (see Gi. Ra. Ch. XIll, pp.616 — 618). In short, 
the Blessed Lord, giving. the advice nominally to Arjuna, but 
really to everybody, says that one should be deeply devoted to 
Him, and becoming engrossed in Him, perform all Actions, 
which become one's duties, according to one's own status, 
with a Reason devoted to Him; and that, thereby, one will- 
acquire benefit not only in this life, but also in the nest. This is 
what is known as KARMA-YOGA,; and this is the 
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sum. and substance of the Gita-religion. The Blessed Lord now 
explains how to maintain and keep alive the tradition of this 
Gita-religion, that is, of the Karma-Yoga based on Knowledge, 
and in which Devotion is the most important factor —] 


§§ Se AT AAIEHTA AHI HAP | 
Taya area A AL Ase Il 18.67 Il 
a Sa WH Wes Hachtahrarente | 

afes A at Hear AAACTTGTA: 1 18.68 I 
To CeaaTay Hae ads: | 

afta To A Teateea: ace Ale | 18.69 


(18.67) Do you never mention this (mystery) to anybody, who 
does not perform austerities, who has no devotion, nor a 
desire to hear it, nor to one who vilifies Me. 


(18.68) He, who expounds this highest mystery to My 
devotees, will be filled with intense devotion towards Me, and 
will come and reach Me; about this, there is no doubt. 


(18.69) And no one can be found among all men, who does 
something more dear to Me, than such a man; and no one will 
be more beloved of Me than him in this universe. 


[ In continuation of this advice, given with the intention of 
maintaining the tradition of the Gita, the Blessed Lord now 
explains the beneficent effects of following the Gita-religion —] 


gg Aeaad AY SA ara Sarearaa: | 

waa Taretar|e: carat A Ale: 18.70 tl 

TSATTTTALA MATA AT AL: | 

Ssh Feb: Waterway aH Il 18.71 
(18.70) Whoever meditates on this conversation of us two -on 


religion, will be considered by Me as having worshipped Me by 
a Sacrifice of Knowledge. 


(18.71) In the same way, he who follows this religion without 
carping, and with Faith, he also will be redeemed from all sin, 
and reach the happiest spheres, which are in store for saintly 
people. 
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[ In this way, the advice is over. Now, in order to find out 
whether or not Arjuna has properly understood this religion, 
the Blessed Lord asks him —] 


g§ Heaadegd wel AAS AAT | 
HRaCHAaaS: WASSET TANT Il 18.72 Il 


(18.72) O Partha! have you listened to all this, with a 
concentrated mind? (and) O Dhanafijaya! has your confusion, 
in the shape of Ignorance, now been totally destroyed? 


aT Jaa 
Aeal Are: THeSa ACHAT AATETTT | 
feudisiee Weare: BRA Fat Aa Il 18.73 Il 


Arjuna said:— 


(18.73) O Unfallen One! by Your favour has my ignorance been 
destroyed; and | have regained memory (of my duties); | am 
(now) free from doubt; | shall now do (fight) as told by You! 


[ Those, who have got the traditional idea that the Gita- 
religion advises the Abandonment of family life, have, without 
the slightest justification, stretched the meaning of the last, 
that is, of the 73rd stanza. If we consider of what Arjuna had 
lost memory, we see that in Chapter II. he has said:— "my mind 
does not understand what my 'dharma' or my duty is" (cf. 
"dharma sarmmiudha cetah"); and the plain meaning of the 


above stanza is, that he has now remembered that duty. As 
the Gita has been told in order to induce Arjuna to fight, and 
the Blessed Lord has, in various places, said:— "Do you, 
therefore, fight!" (Gi. 2.18; 2.37; 3.30; 8.7; 11.34), the words "| 
shall now do as told by You", can only mean, "I shall fight". To 
proceed: the conversation between Sri Krsna and Arjuna is 
now over; now, with reference to the narration in the 
Mahabharata, Safijaya, having narrated this story to 
Dhrtarastra, summarises his own narration —] 


aaa wars 
gg Scde AATaey TAET FT ASH: | 
dares TST I 18.74 1 


Safijaya said:— 


(18.74) In this way, | heard this wonderful and. 
0.1208. 


hair-raising conversation between Vasudeva and the noble- 
souled Arjuna. 


CAAA ATEHTAMAAGETAS TA | 
ant Ate oOaT Mc aaT: FATA Il 18.75 Il 


(18.75) By the favour of Vyasa, | was enabled to hear this 
mystery of mysteries, that is, Yoga, —-(of course, the Karma- 


Yoga), —when Sri Krsna, the Lord of all Yoga Himself was 
personally expounding it. 


[ It has been stated in the beginning of the Gita, that as Vyasa 
had given super-natural vision to Safijaya, he could, sitting in 
his own place, see in reality whatever was happening in the 
battle-field; and that he used to repeat everything he saw to 
Dhrtarastra. The Yoga, expounded by sr Krsna was nothing but 
the Karma-Yoga (G1.4.1 — 3); and Arjuna himself has referred to 
it before (Gi. 6.33), as 'Yoga' (the Yoga of Equability); and now, 
Safijaya also refers to the conversation -between Sri Krsna and 
Arjuna in this stanza as ' Yoga '. From this, it becomes clear 
that Karma-Yoga is the subject-matter of exposition in the Gita, 
according to the opinions of Sri Krsna and Arjuna, as also of 
Safijaya; and the expression (samkalpa) used to denote the 
end of the chapter at the end of every chapter also contains 
the word "yoga-sastra". But the word 'Yoga', in the phrase 
'Yogesvara' is more comprehensive. The ordinary meaning of 
the word 'Yoga’' is 'the device of, or the skill or proficiency in, 
performing any Action’; and in this sense, the bahurtpi! (one 
who shows -many appearances) is said to perform his 
personifications by Yoga, that is, by skill. But, if one considers 
what is the best way in which Action can be performed, one 
has to say, that the way by which the Paramesvara, Who is 
essentially Imperceptible and Qualityless, gives Himself a 
perceptible appearance is the best 'Yoga' or device. This is 
referred to in the Gita as the 'Isvari-Yoga' (GI. 9.5; 11.8); and 
this is what is known as 'Mays' or ‘Illusion’ in Vedanta (Gr. 


1.25). For that man, who has success-fully acquired this 
wonderful and unequalled Yoga, all other Yogas or devices are 
mere child's play. The Paramesvara is the Over-Lord of all 
these Yogas, or 
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devices: that is why He has been referred to as the 'Yogesvara 
", or the 'Lord of Yogas'. The word 'Yoga' in the phrase 
'Yogesvara' does not indicate the Patafjala-Yoga.] 


para: Ys Sa A ACHE: Il 18.76 Il 
cer Ueda SEAT STAI BE | 

faeHat A Aer Uae eaA AT TA: TA: UN 18.77 ll 
A SAL: PON TA TTA TTA: | 

aa aitasrat afctear Aieattas Il 18.78 


(18.76) O King Dhrtarastra! remembering this unprecedented: 
and holy conversation between KeSava and Arjuna, | 
experience joy over and over again. 


(18.77) And King! thinking of that most wonderful Cosmic- 


Form of the Blessed Lord, | am filled with astonishment, and 
again with joy. 


(18.78) And, in my opinion, wherever there is Sri Krsna, the 
Lord of all Yoga, and the bow-holder Arjuna, there also will be 
found Wealth, Victory, Eternal Prosperity, and Morality. 


[ In short, the doctrine enunciated here is, that wherever skill 
is combined with power, there do both fddhi (prosperity) and 
siddhi (success) take up their permanent abode; and that, 
mere skill, or mere power is not enough. When the ways and 
means of killing Jarasarndha were being considered, 
Yudhisthira said to Sri Krsna: "andham balan jadam prahuh 
pranetavyam vicaksanaih" (Sabha. 20.16), that is, "power is 
blind, and material; the wise must show it the way". 
Thereupon, the Blessed Lord, saying: "mayi nitir balarn bhime", 
(Sabha. 20.3), that is, " | am the store of diplomacy and Bhima, 
that of strength", has taken Bhima-sena with Himself, and 
skilfully brought about the death of Jarasammdha by his 
(Bhima's) hands. The one, who merely gives the diplomatic 
advice, may be looked upon as only half-wise [1]. Therefore, 
the word 'yogesvara' means the 'Lord of Yoga, or skill’, and the 
word 'dhanurdhara' means 'the fighter', and both these 
adjectives have been used here intentionally. ] 
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[1] This will be construed as a depreciatory reference to the Blessed Lord 
Sri Krsna, which is, indeed, unfortunate. “Translator. 


aid deatele atraractaeacy sentra 
ANTITea 

PUA AS AAT AAAN ATATSTS Rs CATE: II 
18 || 


Thus ends the eighteenth chapter named MOKSA-SAMNYASA 
YOGA in the dialogue between Sri Krsna and Arjuna on the 
Yoga included in the Science of the Brahman (that is, on the 
Karma-Yoga) in the Upanisad sung (that is, told) by the Blessed 
Lord. 


[ It must be borne in mind that the word 'samnyasa' in the 
phrase ' moksa-samnyasa-yoga ', means the 'samnyasa or 
Renunciation of Desire-prompted Action’; and not 'the state of 
an ascetic’, which is the fourth stage of life. As it has been 
propounded in this chapter that Release is obtained by 
mentally making a Sammnyasa or Renunciation of one's 
prescribed Actions, in favour of the Paramesvara, instead of by 
abandoning them, this chapter has been named 'Moksa- 
Samnyasa-Yoga'.] 


IN THIS WAY 
THE RAHASYA-SANJIVANA 
being the translation, into the Marathi vernacular, of the 
'Srimad Bhagavadgita, 
together with the commentary on it, written by Bal Gangadhar 
Tilak, comes to an end. 


In the Maharastra, in the town of Poona, there lives one, who 
was born in a Brahmin family, and is devoted to the Srutis, 
whose name is BAL, and who is the son of GANGADHARA, and 
whose surname is TILAK; and he has, by publishing the 
RAHASYA of the Gita in the year 1837, of the Saka era, 
dedicated it to the LORD of SRI. [1] 


OM TAT SAT BRAHMARPANAM ASTU SANTIH PUSTIS TUSTIS 
CASTU. 


SRI INDIRA 'RPANAM ASTU [2] 


—:0:— 
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[1] The above dedication is in Marathi verse in the original ~Translator 


[2] This is my dedication (see Vol. | p. xxxvii). ~Translator. 


An Index of the Stanzas of the 
GITA 


showing the first quarter of each stanza, by reference to the 
chapter and the stanza. 


Stanza (Chapter. Stanza. Line) 


gO 


SOSCUTAL FEN COSC ATAACACT (8.13.1) 
Sodcatatt fest qenueataa: FAA: (17.23.1) 


APAILT Sget Weal HAY Whe: (4.17.2) 

aad A Ha watIwated asexar (2.34.1) 
AAC TEA WA CAMS EAHA EA (8.3.1) 
AAUITAPRISeA Gea: AAAHeA A (10.33.1) 
aTsandeS: Ware: WAT FATIMA (8.24.1) 
aaarearrar Art oret a silat (3.16.2) 

ASFA SAACEMSAAFAASMET Ta FT (2.24.1) 
aaa ASA Aas AAT Warercwmasy als (1.41.2) 


aa a: Masa GUO A SeAI STATA wee 
(2.20.2) 

AAS AACAATCA AATATAAIST AT (4.6.1) 
FAAS IATT Aarcay fravars (4.40.1) 

Aart AU SATATTT TT ATTA (16.4.2) 
aaaad Wat GA Healt eda: (5.15.2) 
qacaaaeed TF AAAAATEAH (18.22.2) 

adistea ce Ae A Wea: Tea: (15.18.2) 
aaa aeaatad fafecar anit oe earraate ara 
(8.28.2) 

aA WT Hevaren AATTAAT AT (1.4.1) 

Aa wT YWachish WT alt TI: (3.36.1) 

ae fact Sara AT wreaths As feaeH (12.9.1) 
ay Uaaserea AoA IqsTeAa (18.5.2) 
ay aaa aed sort a plate (2.33.1) 

aa a4 Peau et ar aera AT (2.26.1) 

AY CAAA seca MATH EAT: (1.20.1) 
aqay aera fe AIG TaTss (10.42.1) 

Aaa MATA et Wald AAA (6.42.1) 
ayesha a ASTANA: (12.11.1) 


ager eases scat wat A yeaa Hat A 
(11.45.1) 

ACTH AEAAMAVALA AT (17.22.1) 
FIC TAMA HA: HOM Va F (12.13.1) 
aan saat at Acad TAalaA (18.32.1) 
ATAAMACH OT YsTAead HeeAA: (1.41.1) 
FATT Haas SAAR AACA 
(15.2.2) 

FIAT VYMCAA WAT WITT AT PTAA: 
(15.2.1) 

afaadt at wa: Gears (8.4.1) 
ated a fe vrepataead feaeaa (8.1.2) 
aaa: bY piss Casas (8.2.1) 
Aaaaseaaa eo SAAT AL (8.4.2) 

AAS TA Hat HOT A TaaAMy (18.14.1) 
AAS HALAS TATATATAAT (15.9.2) 
AMAA AT TeAM MATA (13.111) 
aera Pat Ae: WaCATASA (10.32.2) 
aera AA SA aes Farearaat: (18.70.1) 
HAT TAM Waa TAAL ATAACIL AC (11.37.2) 
araasas Ua pedtqat afarer: (1.16.1) 


acai aes Aa SAAT Aas ae: 
(11.40.2) 

FTI ARTA ASN ATATASA (10.29.1) 
arora: Add At at crete cat: (8.14.1) 
ATU Iaaa A A AAT: TAMAT (9.22.1) 
ara Gt At eased GAA (12.6.2) 
aT: UPI ara WeleaA: (12.16.1) 
FATAL ACA AAMT BAA (6.6.2) 

AMe AK AEA A PAAATeAT (13.12.2) 
HAMS CATA TCAT CATA AH SAT: (13.31.1) 
AMC EA AHA ATMS MAAAA (1.19.1) 
ATATCHCATA AMAA (2.2.2) 
AAUMAISTHAEA TEATS EAE ACT (2.18.2) 
aad: SHH we HY Heald a: (6.1.1) 
ated: feacatediars frat az: (12.19.2) 
aregas ata sentra fathsra: (3.36.2) 
AAAS HAA Wea AaAeA AML (9.33.2) 
arrarre fret a Piast eA: Hey (18.12.1) 
are aaa acs ated A Ad (17.15.1) 
atard aa Raraatet FT WET (18.25.1) 
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AHrAaaMeA AlSANATaATAM: (16.16.1) 
AHA Ha Seaa Alt TE Witz (6.45.2) 
AECHTAT Fea HTT AI (1.10.2) 
AAbACeCAFATA WA Cat MAMI SARHSTA 
(11.16.1) 


WAHAFATIAATHTATe MAA, (1.10.1) 

AAT VAACIETAT AIshecaSHTATH (3.10.2) 
Aah A AA TACHA HATACA (8.5.1) 
ada tet AM AkacaeqA Taya (7.23.1) 
aedaed Sa car caeareny: erelfeot: (2.18.1) 
TARAT AAT WsteaeAAEAA: (3.14.1) 
aa A Fea: WT ey AchvilfadM: (1.9.1) 
HY AHA: AcaAKAHA GUAT (13.25.1) 
HY GET UT HAART AG (13.24.2) 
AT HAA AFH Ue UH faaea: (4.4.1) 


ARR eeAacHAeAhA (16.8.2) 
ae Maa: WMA Beat (4.30.1) 
aiadecaat Wet fate A WTA (7.5.1) 


aa deca ser Arana (1.10.1) 
ATASACACT WAL WTSACTAT (1.13.2) 
aT Seat WT Usa TAAL (4.29.1) 

AT AGAR Wd AAA AMT (9.30.1) 
at sete WIT: ara: WIAA: (4.36.1) 
aft Acrersaey Sat: fy AAT (1.35.2) 
ATATMSTAALA TATaT Ale Ua A (14.13.1) 
AMS Helael fet HEAT: VA (6.38.2) 
aaa At Madea HcqaaRACHA (9.3.2) 
aoare anretates at Ui HoT Weal (6.37.2) 
APA HH AAcaMeaAHACAT (18.23.2) 
qHereileaaan feafreter F eead (17.11.1) 
anaes: Mere aeTaAt (17.17.2) 
ae Uraasstrarteraeatd: (16.1.1) 
ata TeaMat ade fatearcHa, (5.26.2) 
aMaas Tt we SeTsAs Aa AE (17.12.1) 
PATA AH A ATA ATE (8.8.1) 
PAA Ta ASB TAT (12.9.2) 
PAA TA Talat A esis (18.36.2) 
AAASIAAA Sa AcHAITAT AT (12.10.1) 


RIT IC BAT AMAT FA TEAT (6.35.2) 
AICTATAET Aaa AAFASH, (4.7.2) 
SMA Alea. (13.7.1) 

amt a cat geRrsen Yar: Wa AeararaeTae: 
(11.26.1) 

aay fe cat wearer facie afar: wearer wetter 


(11.21.1) 


ANd Fa FAVA AAA (9.19.2) 
aad: AAT ANTSAeTITAAa: (6.37.1) 


waa Aes: AT TF Mera (18.31.2) 
FIAT A GAT BAANTAAE AT: (1.11.1) 

FAH: BAHT et Act MaeAT (5.12.2) 
AT: Wet: Ker: Ber AHA Ise: (18.28.1) 
Aaa At AST AAT ATAMATAH (9.11.1) 
FATAL AEraAeeAed TAaleA: (2.36.1) 
FATT TAAATAAS USA GUT AIITCAA (2.8.2) 
array ¢ aate at wale AAA (2.17.1) 
aaa a vay fart a featH (13.16.1) 
aaah ache asad fate alcawA (18.20.2) 
Hea cUhata Aeded AAASA: (7.24.1) 
AUHAITAT TA BT ULSAAT (2.28.2) 


wea fe Uda sealecarcad (12.5.2) 
FABIA AA SAHACAIMA ART (2.28.1) 
AHISAHS: GA: WAAL (8.18.1) 
HeAHISAL SHEATHS: AAT WH, (8.21.1) 
HeAHISAAAasaAaSASAAeAT (2.25.1) 
ameatated ae acura A AW WaT: (17.5.1) 
AMTAAAM ACT VATATATLAT ATTA (2.11.1) 
FACIT: TEM TACATEA WAT (9.3.1) 
FAGA St Td TTA HAI A Ac (17.28.1) 
Aaa: MATA TAG A AE: (10.26.1) 
AAU AISTAAAAHMEAT Fos feFraq (15.3.2) 
aac frativs arattedaa F (1.8.2) 
aes: TAT TAIT: WHA (10.3.2) 
FATA ST SOUT Slt A Ald: (6.36.1) 
HAT Herael AA SMe ATA (6.35.1) 
HATA TAY AT AA AeA Teg (7.1.2) 
aa aayeaa Pelt Wire A (13.14.2) 
Haas: Fara fetaicar TATE: (18.49.1) 
THAR: TATATENET (13.9.1) 

FAH CATACH TAA TEA: (3.19.2) 


AAcHadad TAAAHASTH, (17.22.2) 
AAAS A WTeTETLATH,_ (16.8.1) 
qeaecaead We AT AcMa A Se (17.28.2) 
aad Sach carat: Fara AT TAT A (10.13.2) 
wat AM Sa: WAC ATTA (16.14.1) 
wear ¢ fatercer & afetarea SATA (1.7.1) 
Ae HAA WTI: WA: UAAEAAT (7.6.2) 

He HUE Wa: AMSACATTA (9.16.1) 

He cat SATTAFAT ATA AT LA: (18.66.2) 
He Ararat cat waits Seas: (15.14.1) 
ae adey Waa Ha: Bd Yada (10.8.1) 

we fe Aaa ArT A WALA A (9.24.1) 
HEE SHA A Mat WHlacra (7.4.2) 
HEH TA TT HT lst FT Pla: (16.18.1) 
FEHR Fat Th HA Hla URSA (18.53.1) 
HEPAT Sateatt Arad (3.27.2) 
AACA WSTeM TAMATMTAEAT: (10.20.1) 
aeatate Sarat Hetiot a Mag: (10.2.2) 
FEMA Hel A AAATAKT VA F (10.20.2) 
ACHAT: Ble Mae faLACTH|: (10.33.2) 


MEM UAHA: MALIA (16.2.1) 
ASM TAM TMeceaa a AMSAT: (10.5.1) 
Hal TA HEC we caaaa AAA (1.45.1) 


arene A Bl HAUSA AAIse AF Saar eile 
(11.31.1) 


anrararasticareditedttatet ALT (2.14.2) 
AAI: AACTA At TA WAL (16.22.2) 
AHAATATES UST FATAAAT, (1.2.2) 

ararat: fret: yaredaa a faarrer: (1.34.1) 
APA TAA (1.26.2) 
APTA BT CAGATCAAMAE: (13.7.2) 
AAS DISAisted ATM AA (16.15.1) 
aaeay A Ueqeedey pra 7 fad (3.17.2) 
aAaacHa Ca: acraeTaeat (2.55.2) 
acaaed FT Ha acara TT (4.41.2) 
ACHALUATATCH VASAT (2.64.2) 
acaeaMad: Casa TTAMAa aM: (16.17.1) 
ACHAT weal arate (4.27.2) 
arcaded Aa: peat a fHrraty Faeqae (6.25.2) 
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aaa Cae Teyana RUA: (6.5.2) 
aaa aaa ae aad aise (6.32.1) 
aiecarae facosataat VACA (10.21.1) 
Madea: BIT FAT Wa AT: (5.22.2) 
ATATATAMAS AACA: Wasted AEC (2.70.1) 
AAMT: TATA ASAT (8.16.1) 
MEAT aATAAT: (17.8.1) 
aaa As GATARA SHY (10.28.1) 
HEAT BH HRTATAT (6.3.1) 

Ae aMacareal aT A ALATA (7.16.2) 
aad aaa aay Preaafer (3.39.1) 
ATTA MAST: STHATTTTAMT: (16.12.1) 


aera: yt Tara Ae a ta alta 
(2.29.2) 

measacad BACs Haag Aaya AT: 
(2.29.1) 

AVATAR Fata Year Ga: Sera ETA 


(11.50.2) 


aT AMAA Ast AKA BIKAR (16.20.1) 
atert: a fe Aca Aaa WAH (7.18.2) 
aerecat aden Farrar wate fra: (17.7.1) 
ATER UAACACT SRAMTAAVAT: (17.9.2) 
ACAI: HA CATALAETAT (10.13.1) 


See st: Ts GE Sarasa sd: (13.6.1) 
SOSTIHAT SSAA AA (7.27.1) 

Brad MAAS Ft aa ffs WIA (17.12.2) 
sft aa aa WA AT Deh Sara: (13.8.1) 
Bit Weads meateae AMAT (15.20.1) 
eft ot MAATeat Wearaerde AM (18.63.1) 
Slt Aca Wated Al AM AAA: (10.8.2) 
sf at ashton Sa a aerd (4.14.2) 
SOAs aeraeaca aca Face ST TMA WT: 
(11.50.1) 

FHS AAA WE FT ASIA: (18.74.1) 
Se MARA AA AMIFAANTA: (14.2.1) 

Se dd Wea varareata (9.1.1) 

Se A AMAIeHA AMHA HAA (18.67.1) 


ee wie pieda eatacattetag (13.1.1) 
SeHT HM Meas WA AARAA (16.13.1) 
sanediaaty A wfavatd AIT (16.13.2) 
sarates Sad: Bara: wef We: (1.51.2) 
Sreaeareaead Ue ezaferat (3.34.1) 
Seat AAA AATATALEA ATAT (10.22.2) 
errant fe aca aeaatse feta (2.67.1) 
sieatt etc a ae Brea: (13.5.2) 
Sxl Taare: We AA: (3.42.1) 
staat wari elect Wet AA: (2.60.2) 
seat wat afecemearoraead (3.40.1) 
sreaniirearheacdear vat ulafesat (2.58.2) 
sreaniirearheacder Yat ulated (2.68.2) 
sreamtirraey adedt eft aert (5.9.2) 
sroaairarerca fara: 4 FAT (3.6.2) 
SAU AUN AAAEHTL UA A (13.8.1) 

Sa flacad ant Ware aeraa (4.1.1) 

Sa: Wid Bea WoTeTAR SA (2.4.2) 
Sceranmes al CAT BeAeaA AMMA: (3.12.1) 
Sash A gefata cat seat & fers (1.64.2) 


seped Whee WAT TATA (11.7.1) 
Sea Aaa: Bat At arex fead AA: (5.19.1) 


Sad UAHA HAA PATA: (6.29.2) 
Sat: VAMAMT Tessas facet (18.61.1) 
Sraasene ant Agisé aerareaa (16.14.2) 
seed SAAT AAT AT AIL (16.12.2) 


Paar fae aaqdaea (10.27.1) 
GReea aes AS AAaWAA (17.10.2) 
seoreed ead att wart at WonlractH (15.10.1) 
GAA: FOURCHA: WATCATaTeT: (15.17.1) 
THAPATAT ALA TATA (1.44.1) 
TRTITT VIIA: BATA MATT: (1.43.2) 
THAR cat A Hal BH WeSA (3.24.1) 
VERT: HF Vad aM cada A Hag (7.18.1) 
Sairaeaads AT PHS (9.9.2) 
varinaariet wat + frarera (14.23.1) 
TECH ACH AATAT AA (6.5.1) 
Taeeglet FT AA AAACATAR TA: (4.34.2) 


SISTA A Wal Ait ASA: (13.22.1) 
SUALAT ASIANS (6.12.2) 
Sale MFA ACHAAAH AT (6.27.2) 
SHAR FTCISHAECATAE ACAI: (2.16.2) 
BN a a faatiat ara sla a Seat (2.19.2) 
art wef WAaTraAaHEM (1.25.2) 


ed Weald Gcacat Aes fevofeat wrest: (14.18.1) 
HEATATAT MGALACY WeCeaAA, (15.1.1) 


east cat A Mlacatet Ua Asateyat: Weattey 
a: (11.32.2) 


aitge tit gaara: gare (13.4.1) 


Use et Fant a a: Wald a: qwale (5.5.2) 
WHat Wacat sea LAA TaA (9.15.2) 
cHHcaert: AraMaaad Het (5.4.2) 
Tea aceasta GA: (8.26.2) 
Vara Bataan frerstreakeae: (6.10.2) 


Uatsraaead aAcaaa AAA CATH SAMA, 
(11.42.2) 

Udegeal Fad Herary Sarateraqa: feet 
(11.35.1) 

Uasatatd Whaat Aeds-aa (13.11.2) 
Uda GATT BAHRASTETA (13.6.2) 

Udls TAAL ee AFH ATER (6.42.2) 
UACITEM ASAIAHAPAMT AA (15.20.2) 
Uda aft to we: east ett ase: (13.1.2) 
Uda Aa Tavita TaA (7.6.1) 

Tara GMT PU GFTACCANIT: (6.39.1) 
Udeae A Ua Taetcaiceatd ATA (6.33.2) 
Udt GPewacary ACICHAIS HAST: (16.9.1) 
wat faut ant at Aa at aka dead: (10.7.1) 
Uda Saas Etc ATASA (1.35.1) 
Vara I PAT By cAECA Helly 7 (18.6.1) 
Uda: Bras TAAL: (16.22.1) 
vdsaieaery AAAI BAA (3.40.2) 

ud aca pa wa ya AAA: (4.15.1) 

Ud ARTAAAMTA WANT STATA MAK (9.21.2) 
ua cera wear fag: (4.2.1) 
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wa Yala a Aadadle a: (3.16.1) 

Ua aera aa fata ACAM AE (4.32.1) 
Ud Fs: WL ACE GECACHMAICHAT (3.43.1) 
Ua Badal F Aiea TAWA (12.1.1) 
Uaea: WET AS Fee HE AIT PEIAT 
(11.48.2) 


Waal SMM USM AAT (1.24.1) 
vanecal dat UseHeraeaet ee: (11.9.1) 
UAE SUHHM USM: WAT (2.9.1) 
wanecaat: Ger TATEA FATAL (1.47.1) 
VaNTAMCA TAMIA WAAL (11.3.1) 

UT ded: wel fayataecet AAT (10.40.2) 
wT astiisat ater azar ferar BT (2.39.1) 


ua aredt fate: ore Fat wren faqeata (2.72.1) 


VIA WAST ATT A AMAT! (10.27.2) 


praaataale: WASSEA TAA (18.72.2) 
preacdegd we aT Waa (18.72.1) 
arkaawaareaarmaiaa awatd (6.38.1) 
HCAPATAMICG TA TBATITaNeA: (17.9.1) 

ee aT TIACAM: WoreeAelaldd a (1.39.1) 
HY WHS Wel FT A ATES (2.4.1) 

we frame aitiecat eat ahead (10.17.1) 
ey a get: wet & uratea fea Ha (2.21.2) 
HANA AAA CAAT Wehata (4.4.2) 
Haart At eat Gated A Cara A (10.9.2) 
HU wa Hdd fafaa: edaue: (18.18.2) 
deat A aed Pikact AdHATAA (18.6.2) 
ad Teale Uarercahraeratistt Ad (18.60.2) 
wa aa dedta afecraredtat (17.27.2) 

eH genta fats EMAAR (3.15.1) 
Het asa fe wet coecar AAMT: (2.51.1) 
SHMeaes Maas aca AeA (4.32.2) 
PHT: UHaeale: Mica Mach Hey (14.16.1) 
pana fe dateateaa wAaTea: (3.20.1) 
eat eat areca argos a fawa: (4.17.1) 


paygHd a: WAH AT HA a: (4.18.1) 
eavaygdistt a fefacHatea a: (4.20.2) 
SHAE AT HT Bala (2.47.1) 
Bai we Tarawa: (18.41.2) 
Saad aN TEATANT HATS (6.46.2) 
Sareaney FarA A Aled AAA TAL (3.6.1) 
urea: Baa: a PAEAT (3.7.2) 
HUT: MEF ATMAAATH: (17.6.1) 

Pay Tea Heat aoesaeA (9.7.2) 
Ble ROTA AMI ATAAEALE: (8.9.1) 
SeaeT TA AAAI WTS TEATISTATe HA 
(11.37.1) 

weed: SAT ls Usted Ss CAM: (4.12.1) 
IA UT HT UT CATA: (3.37.1) 

TA: DIICAA META ACAA CASAL (16.21.2) 
Saar TAT ATATAAL (5.26.1) 
preplaad At a Uh: A Tel Ae: (5.23.2) 
SAAT FIC SFHHTHSTAT: (16.10.1) 
PSI BAT TAA A (3.39.2) 
AIA: TATA VFAHAAAIATA (2.43.1) 


BMAededeaaA: WIIRAS-ASaAT: (7.20.1) 
SAAT Udtatett TAA: (16.11.2) 
Sra a ares Geared Haat frg: (18.2.1) 
BA AAA Fee Hacierealy (5.11.1) 
SRT WagSeT ATMA AT (13.21.2) 
arvaairedeaua: Tegra cat THarAS A: 
(2.7.1) 

PUbUM Aca Sd: WHATS TAT (13.20.1) 

ard era: we ad: WHat: (3.6.2) 
areca UceH Pat Peadtsstst (18.9.1) 
HIestey MhqIPAsal eraaedie Wad: 
(11.32.1) 


ara aatare: feravet FT Wey: (1.17.1) 
fe ee feaHata waatstaa aileat: (4.16.1) 
fe aaaed fweatcd feo mH TeIAA (8.1.1) 
fe at asa Wes fe aaa at (2.32.2) 
fe WAAEAT: WaT Aes UATAETAT (9.33.1) 
fara: Se Vaestraatada (14.21.2) 
fedtet aes wHcet eat cai pend Tas 


(11.46.1) 


feaied West ae st cet aaat deal 
(11.17.1) 

ait: Matera ato caltHear ated: AAT (10.34.2) 
paca rag fare aaferaay (2.2.1) 
He HAs dened Wa: Wat Has (4.15.2) 
Pals seca eas paASA, (3.25.2) 
paaIred at waeatastaest (1.39.2) 
Papa at age A WawA (1.38.2) 
SaAs WIAA SATA: AAA: (1.40.1) 
ere watacel fatratreraate (1.28.1) 
piers ayes CANTATA (18.4.1) 
PRea Garay aad Alieaay: 
(11.27.2) 

para: Ys Sea A ACHE: (18.76.2) 
ey ey a way faecatsht wWaswa (10.17.2) 
HM Te ASuAeAL WAT (1.22.2) 
pegeaIaaa at WAT (14.21.1) 
Brad Wit we TA WH: Wreala (9.31.2) 
Read dee we UIT AeATaAA (17.18.2) 
Read aera Aaa ae AA, (18.24.2) 
Praesrteett areata Wea (2.43.2) 


placa Gale: SArecealaayA: (2.63.1) 
FM sla AeA A AHA ATA (12.5.1) 
weed A EH WA: Ut AaeaeATTAA (2.3.1) 
a: AAMT AA BEeAseAe FEAT (15.16.2) 
ferrasTaaaTa ara ATTY (16.19.2) 

fay wale gatcar wyaeaiied frre (9.31.1) 
fad fe Aree ce fateratct HAST (4.12.2) 
ag Ceaalded acaifers WAT (2.3.2) 
aa eat car peed werreratd ART (13.33.2) 
AAAATALTA TAL ATA (13.34.1) 
SAGA Basalt Ad AA (13.2.2) 
AAA als ACTT (13.26.2) 

alast at at fate SaeaAT AA (13.2.1) 


Wecapaat AAAAeeAM: (5.17.2) 
TWHAAHEA AHeA AAMAeAT ATA: (4.23.1) 
TATA Aaa USAT: (2.11.2) 
Mca WH: areal rarest: Beet Mec (9.18.1) 
TedraRaseea stead cat faeaaesta aa 


(11.22.2) 


wean Praca: grt ete AM: (10.26.2) 
ms Bad Feaeagaa URGE (1.30.1) 
TMAALS FT MA AATASATA (15.13.1) 

TOM WAT aAded Slt Acar A AsAT (3.28.2) 

WM Added Sas Atsatcratt AFA (14.23.2) 
WUAadca Alreest SSAHRAMT (14.20.1) 
WITT We att Aad aishetesld (14.19.2) 
Tere fe Hera Fat si Female cee 


(2.5.1) 


wfecaatt dane arepieantrarerart (15.8.2) 


sae fe Wt: Hoo Way TeqtaqeSA (6.34.1) 
Uta Aaed Al VAT: APMIS (7.16.1) 
eaves HAT ASE TOT ATAMNTT: (4.13.1) 
Rraraateaa F WeraeaT eT: (16.1.1) 
Baa Tapa HY PeseT AC: (18.57.1) 


Oral WA Wil Bed Ae A Agha (15.1.2) 
fegcad Set Snrarassikeae AKA (4.42.2) 
face waa: Bayer Cat: (5.25.2) 


TE ATAEA AGT Wesled AAT: (14.18.2) 
Wa eH aH fecaaa at afe acaa: (4.9.1) 
WHat: Te WesiecoAa (2.51.2) 
WHA GA AISHAALAT (14.20.2) 
WHATMAN (13.8.2) 
Washes caqearaishea Act PCAAMACA (10.35.2) 
WOT ATTA Aalea A (7.29.1) 
we WA Aelael STASI TWAT (3.43.2) 
wae fe gat Acad ARH AaeT F (2.27.1) 
Tareas area wetaeaticadd (6.44.2) 
(AIHA: WATeaeT TATA BAe: (6.7.1) 
wad ary caeaes aaeAT (7.9.2) 
Haat Hetael BAS MAT BATT (7.5.2) 
WTACAASAN flgrach: AAPG (3.26.2) 
Me FS A AeaT Was FT UAT (11.54.2) 
Bical MeAaarars HH Hd ierea (16.24.2) 
we ee a pat a ea Wa: (18.19.1) 
a Ha area ele adem fafvoas (13.17.2) 
wet Aa ofeara fafa eeareat (138.18.1) 
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We ds Baas aeqeayTet: (7.2.1) 

wt sar dar faenigag Grates (14.1.2) 
Wea asset Ut wiecarrcontesreags (4.39.2) 
we faaaaedesa TEAR CANTATA (18.42.2) 
at fasrrated asstcal AleaasMAI (9.1.2) 
aaa I AA: VATS AAACAT (14.9.2) 
WATT AAA Aaedl ATITAT (9.15.1) 
Waast aera: carats A Ala: (18.70.2) 
MAT AeA HAA ATA (3.3.2) 
alastarqarca peel fatstatrea: (6.8.1) 
SAI: GAHAN AeAATcH ET TAA (4.37.2) 
WakraraAt Tae: WtSt AM: (4.19.2) 

MW CT Aeat BT AUTAATCAA: (5.16.1) 

WS GAHASMA ASAMCAATALAT (13.12.1) 
ma: a casa al a ee A Heer (5.3.1) 
vara AcHH TET Aa asset (3.1.1) 


TANITA Assailedss: WHEAT (13.17.1) 


Bo AEs Brraratea wEeTayT (10.31.2) 


a gasateam as woecracal TA A (1.33.2) 
dod Mawar vaca aa: aa (7.20.2) 
aq dat Sraercaa pty (2.1.1) 

ad aaata Bleaa Gar dara: (8.6.2) 

d famagradantaant anretstay (6.23.1) 

Tet AEA HEAT VIA BE (18.77.1) 
ad va a feat TEA ATA AAT (13.30.2) 

ad: Ue dakar ateaata a Pacdiet wa: 
(15.4.1) 

Ad: META HALT WaT MAT: (1.13.1) 

aa: vaddtetes Hele caret feat (1.14.1) 

ea: St freaafeaver ESTA TAA: (11.14.1) 
ad: caret Aid a fecar aararceala (2.33.2) 
adda Paradaaeaa aet AAA (6.26.2) 

dat At ead Scat fast TeAKATL (18.55.2) 
aa Fars years Aa aTTarceahe (2.38.2) 
ate watt ure ar frarrate aera (3.1.2) 
Acasa UST UA UHUL AAA AL (13.3.1) 


Waeaatesy cl WA CuilssTaay (10.41.2) 

ad HH Waray Bsacal AETaASMAT (4.16.2) 
acatad Heat WTEAAANTA: (3.28.1) 
AMAA Med TAM WEA MATA (18.62.2) 
aa aregae vatdantt urea Frade (3.25.2) 

aa & afeeint waa aaewe (6.43.1) 

TA War Wealed AEA AEAaST WAT: (8.24.2) 
aa stasat yltdar AHH (18.78.2) 

TA Ue PACAP AATAAL (14.6.1) 
aaratceraread: frgra frarrEry, (1.26.1) 
aaed wpe Waa (1.13.1) 
TAS AA: Heat AdhalxarHa: (6.12.1) 

aad Olt HARA Baet I A: (18.16.1) 
Aaa Aicage WHAHASIaeAA (18.37.2) 
acead anea: prerarcat farata (4.38.2) 

Ta Tat Acie fareited aravahitasaatedt 
(11.28.2) 

aa serdeaaieda A Healt (2.13.2) 

cat WettecHtes ASAT BAT (14.15.2) 

car seater free vinieaeaty sare aarht eet 


(2.22.2) 


Tat Say Aa AceUTATCATAA (9.6.2) 

mat ca Heratel Aa MAMTA (2.26.2) 

aaa arerer faurfed citer. erent aerate aT: 
(11.29.2) 

aed ee Saga Hay: FAP (3.9.2) 

aaea SU Walt AANA (2.67.2) 

Was WFAIETALAA WAAC: (9.26.2) 

aa Weal ae Ateaea ATA A (2.52.2) 
Wecaataeaet thet Gada: eat: (17.25.1) 

aca ae face ot AaSeATATA (3.2.2) 

aga F asta ea eG yates Sag wTfeare (1.45.2) 
aaraalaat AMAA UTI (14.14.2) 

ACA ZACASTAMETACSTEACATAMT: (5.17.1) 

Wace SF Wlasitea Sa ST MRcaA A HASTA 
(2.70.2) 


dete utr wkasatat Saat (4.34.1) 
aan alas eaasa See (14.7.2) 
aufeavarsfrenr anit siieatstt watstaa: (6.46.1) 
aaeaede at PETIA FT (9.19.1) 
weds fate Aret VaaheaA (14.8.1) 
aaeaa Maeda fess PEAPTA (14.13.2) 


cart Shee: Wears AKT (2.10.1) 

aaa Aer Tet we Ut: Wat: Wea GAMA (15.4.2) 
TAT WMT Wey AAMT ALT (18.62.1) 

aa aANesa EAeT VTVAT (3.34.2) 
aaed SHeeareancaaann faeTeac (5.2.2) 
TeASeA Wat F pratarteraterd (16.24.1) 
aearcaesararar ary ACay (3.41.1) 
CeAIaARS Ua Her ica WAT USSSA USS 
MASA (11.33.1) 

CRATE WMT BIT Ware Ca SHTATS TA 
(11.44.1) 

wears Tem cst Bat widody (3.15.2) 
TATA PT A ca MMPATHENLA (2.30.2) 
TEAC aT HTT AMATAL FEA A (8.7.1) 
CEI STAY ATTACH WATS (8.27.2) 
CRATE SEA AMAMAATCAA: (4.42.1) 
aenTeneass A ca Mawes (2.27.2) 
Tease: dd Ha HA AAMT (3.19.1) 
ATS BAT ASM HAVA: (2.37.2) 
aeared fafecat arate (2.25.2) 


Tene ACaaTECS AAAI: PHAM: (17.24.1) 
aenraes Heater peta Haat: (2.68.1) 
ACAI Boas INT: BAT BTM (2.50.2) 
TeAae AA Seq MAM LTTK TAT (1.37.1) 
Tea Haare At faqereadicHeaay, (4.13.2) 
Wea Tease Wet Wasa facareaea (7.21.2) 
cea SAIST PETE: MaTAS: (1.12.1) 
Teale TWA A aA A A Woreals (6.30.2) 
cea Pare Aes aratta Aer (6.34.2) 
deme Gert: Wel PcraHes ARTA: (8.14.2) 
aapeetsal Ararat ferareatad (3.29.2) 
aM Ut: PUFAAY AUIAM (16.19.1) 
ait Batt Sara Be Arete AI: (2.61.1) 
Uae At Salet J Ca Ac UAT (4.5.2) 
ARAMEa B BIRAT: Palraraaesay (1.27.2) 
Waraay Fey Men fasta: (2.46.2) 
aa Fen Heats Arora: Tra (14.4.2) 
qearrarediaat aededt 34 HAR (12.19.1) 
qeatartwar dixedeattrarcHeaedid: (14.24.2) 


aot Maca cattettee faeet efter goa Heer 
fasted (9.21.1) 

aq BSAA AaKd Al FSA: (7.28.2) 

T Waa Uerachaaeaed troateata Saran, 
(9.20.2) 

aq Weald Aa aaMaed CAT: (12.4.2) 

aq AEH Aeg: Seetaeach SH Aha (7.29.2) 
ast UMtacaa AY AARIM: (13.25.2) 
ashi waa Birds sarcafatarera (9.23.2) 

aa: ear ate: wragiel anette (16.3.1) 
ARI MATCH UTETaT: Weta Facuit 
(11.30.2) 

cet eaacae UR CATIA AT STS 
(11.47.2) 

aa SIT aa aeearel wa freaad (1.46.2) 
at at cases Uautesatereard (7.17.1) 

cot cata ANT ASTFASH (9.22.2) 

cat HoT TST HM AcaAe! LAEAA: (17.1.2) 
aot Aaa Asta wiry A (10.10.1) 
AHS VASA ACGHARANM (12.7.1) 
Tease WHA AIA (5.16.2) 


caaaerarsaSaateT TA: (10.11.1) 
ASAI AT ASA LAT Ua A: (3.12.2) 
caacal SHAG cada PTAA: (4.20.1) 
cara FE Gaia Aa ATARa aIsaA (4.9.2) 
TaRTea FT EMM Tass (18.1.2) 

cant araaartacer Fareat feparaera: (18.10.2) 
cant fe qeveara Patra: await: (18.4.2) 
case Sale HH WEAAMAT: (18.3.1) 
Rrra: aaae wert (7.13.1) 

falta AHA BIC AITAAICHA: (16.21.1) 
fafaar wate stat seat at caaras (17.2.1) 
avatar sar Fea Wa (2.45.1) 
atran at aa: Taare aaikeocar carte wrelard 
(9.20.1) 

Cad: HATTA AeraA ATEAAA (11.2.2) 
TaST: GMACAA SAT A EATTAT (6.39.2) 
TAHA WA Ateded canes favaeg ot Para 
(11.18.1) 

TAHEAT: MATT SAAAeCS FEA Act A 


(11.18.2) 


TaHees: FOU: TUTecaHeE fagaea ae Pay 
(11.38.1) 


Tee FT Hat Teast Praca 
(11.25.1) 


evel eaaaates Actes Pisa (10.38.1) 
aaet ateart fat AaTaet FT (10.10.2) 
SEERA: STATA ATT: (17.5.2) 
Seal Sashes Ala: Wevada A (16.4.1) 
Sa Araciielest Ales PITATATA (16.2.2) 
afar Wala We STATA (11.9.2) 
ardeatatd Bert eadsqrPiet (17.20.1) 

aM FAI GALT CHMSAACAT ATHAA (16.1.2) 
arpa fataar: raed AreteSett: (17.25.2) 
SAHA ATA HH CANTATA (18.43.2) 
fafa qtaeaea werergicra (11.12.1) 

fred cart a aay: Wea A SMTAvaA (11.8.2) 
feorarearracad freatteaseretH (1.11.1) 
feat TW A ae a Ts wele Cae ware 


(1.25.2) 
aad untied cert Ue CAAA (17.21.2) 
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Sacas AeHH HA AIMTAACAMT (18.8.1) 
Sas AT: TAT fATAeTE: (2.56.1) 
aT EAA BH ASaMTSATA (2.49.1) 


ean I WSsart cys TAAAEAAT (1.2.1) 
areal fe cat yealtareaercan afd a fara ert a 
favor (11.24.2) 


(11.20.2) 

Teas WAT ST da Set wae Te: (1.51.1) 
eat card SUT BAY AAeATA (1.28.2) 
Ta MTSMA TA VITAL (17.14.1) 

ea araer waeT Pct eetaHMSAT: (1.52.2) 
eaeeaael Ulet Asch Alea ATA (7.23.2) 
saat Teal Wlaaed A: (3.11.1) 

SQ let FWA A AEM Alicade CAAA (17.20.2) 
aeaisfearaat Fe BM Bat VAT (2.13.1) 

eal caAaEaISa FS AACA ALT (2.30.1) 
Savage ust ARTA: qamad (4.25.1) 


oat aafeaeara Parararatt Aa(16.5.1) 

oat ear Woe A AT ERAT (7.14.1) 

cat Peder: Wie aTae ae H YT (16.6.2) 
Ta: Heer AICHE: (1.43.1) 
mramfacattaardt f cart caters frees wal: 


(11.20.1) 

ad GAIA TatecaaeTAASA (10.35.1) 
FUIMETAa ATAAETATIL (4.28.1) 
wera F STAAL TEI (11.3.2) 

aT gaat war: Badtaa (1.18.1) 

amt a wet a wage a et aaah aaah 
(11.34.1) 

Saal: Tas aaa eye: Tes At 
(15.5.2) 

SUA YOu ce ACTA Va A (15.16.1) 

at WRN cepsfearea AEC Ua A (16.6.1) 


qeat Peat PHAM FAH: (1.1.1) 
THaeaTTAT AA SEAT BT AT (4.8.2) 
TASS ATT BAIS AAT (7.11.2) 
TH Awe Hel PAAAHISMAAAT (1.40.2) 


orale Geregaiseacetaaer AF fered (2.31.2) 
ardasaey Fagus Trartatta: (1.23.2) 
MATT WY SAA AAA AAT (1.46.2) 
GaAAIad aAetsAsM Act 7 (3.38.1) 

GAT UPAEATA HT: WTA seTATA (8.25.1) 
FM TAT MCAT AA UMegaAT: (18.33.1) 
Pepa: PRIA Aa (1.5.1) 
eget farera acatraratett: (1.17.2) 
Saran Fea aust MATTE: (18.52.2) 
CAAT CHA HATA SSH ALATALAL_ (12.12.2) 
SAMAICaM WWaAled HSTCAMAAICHAT (13.24.1) 


carat farareda: BFETTITSMA (2.62.1) 


a ded FT HART creer aos WA: (5.14.1) 

FT SAAT EL TEUMSLAT (3.4.1) 

a papers eaMaET WAIT (5.14.2) 

qT prea fart SOT AT Uss TA A (1.32.1) 
To CeaaTeay Hikaea aH: (18.69.1) 
TT Aa He We A ANAT (9.5.1) 
Ta A aM wat Aacara ar (9.9.1) 


qo Madiaaead Wada A A AA: (1.30.2) 

TF TASTIA Scat TATAATST (1.31.2) 

aa aaees fate waterreaiet (3.4.2) 

A ale caretieer BTA Aa AT (6.16.2) 

AT UMTaA: MiraCMTAea HA: AAA (2.66.2) 

FT AYA Aesa A A AT Alsvaeala (18.67.2) 
Tae aaNay BATA SUMTAA: (3.18.2) 

qT Uda: Hata Wea war wae ale ar AT wa: 
(2.6.1) 

OBA Feeaecaray AT MTA AeA: (2.23.2) 

a aa A Mawar: Ba AMAA: TA (2.12.2) 

a wad fara at Harel. art aca afaar aT AT VT: 
(2.20.1) 

A delet weeat ar feta fay al WA: (18.40.1) 

A dated faa acearraa A AACA (10.39.2) 

AT dared Bat AT MMS A Wa: (15.6.1) 

Td At Waa KSAT CAAT (11.8.1) 

a Waoara acaraeaated FT (9.24.2) 
Fase: Passa cpaascawia waa 


(11.43.2) 


A cae Wt Ae A ca AA Safe: (2.12.1) 


a ate Swat + Maat area (14.22.2) 

AT PCTH Me HH PMT AAITAT (18.10.1) 

A USM WT ANSTMTCT AAA (5.20.1) 

FT eae GAAS BHAGAT (3.26.1) 

TAT Hal fereated A A HAT CET (4.14.1) 
TAT Sepia Het: Wieaed AMAA: § (7.15.1) 
aA altedt det Fay eile feat (3.22.1) 
4H fag: STM: Ws A AETA: (10.2.1) 

AT Uee Sit WlaeeHaca Tit THA F (2.9.2) 
a SaaeAS TATA Aa A aed a aafaser 


(15.3.1) 


4 faaatt qatar ate: ar wel are (18.35.2) 
qT acaeaad cat a Reantiet aahired: 


(11.48.1) 

FMT at ara aed Ay fase (16.7.2) 
4a fatgnarcaitt + Gas A Ve AAA (16.23.2) 
a fe Heamreprp agai at Wealt (6.40.2) 
a fe Sacenrary oid feocrseda (3.6.1) 
a fe at Beet Gate frac (4.38.1) 

a fe  aaarcatchs flecan 4 eTvat: (10.14.2) 
a fe Suet was Cah HAMA: (18.11.1) 


a fe worenta AATTTaTe Tere He Tare 


(2.8.1) 

aq ASCH Ta Are Tt WAL (3.28.2) 
a eaeraedseea Brit watt HLTA (6.2.2) 
AHA: ASAT FATAL (1.16.2) 
TAIT Cea Cora stata ay 
(11.24.1) 

aes Uaat Aa Cael CATT (1.19.2) 

AA: WEMET Woded AHised FT aad Va aa 
(11.40.1) 

AHEHA WF Vals HU Gad Atala: wT 
(11.35.2) 

AHeaALT AT Hea PAA TAT (9.14.2) 
TAT AHeGSEC ASaHca: TAT WASH AAT AAT 
(11.39.2) 

Aepstad aa AaAAAAA (1.44.2) 

Wage We Bl Aa Ha BA (5.13.2) 

Weel Ale: TalieSaM TAHAMAIAAEAT (18.73.1) 
Aad Asher A AIHA: (6.16.1) 
aaa ales Aenrtep sir (6.11.2) 
Aad PAG FAT a fa: (5.15.1) 
aMareaaraed ad Ua A HAM (3.22.2) 


aaa treat arava A (11.5.2) 
ATIMTEAVERM: AA ARAMA: (1.9.2) 

aed F Aes A WAecae wea favavat farverer 
(11.16.2) 

arcdisted Wa treat feacttat WATT (10.40.1) 
Aa TOT: HAN Bal FTA ILAT (14.19.1) 
Aaated Hela: Sats WAT Wat: (8.15.2) 
asaeate + site dea wat wfateoar (2.57.2) 
ae aenisfet A UT A AE AMAA: (4.40.2) 
ATE MPISEIAAED BASHA: PATA (4.31.2) 
Aaa HA SeaeT Bares aaa F (1.7.2) 
ATTAEATCAMTACA ATTA ATTA. (10.11.2) 
aad fara Arar Ararat feared Aa: (2.16.1) 
Het ASCE FT AAHEA AAT (2.66.1) 
Ae WHIT: MACY UTATATAATAT: (7.25.1) 

ae Aad Aa A SAA A ASMA (1.53.1) 
eqs: VaaTaa Bh Tcqead ART (6.18.2) 
Tcd  aabetcaterehieerqahty (13.9.2) 
aca: SAMTe: CATACH SA AAA: (2.24.2) 
Mareeararetea CAAA ATE (18.39.2) 
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fracdeda aaed adt Gade JF HA (2.36.2) 
acted Helse te Bea AeTAA (14.5.2) 
feast at ovate faatrats Bera (1.31.1) 
Mad pe pe ca pa varal EIGHT: (3.8.1) 
fad aseeaaenrssa: PAA (18.23.1) 
Mader ¢ Gare: HAT ATTA (18.7.1) 


eaenttaAt acat years feTasat: (3.30.2) 
frrsttaterarcat aH aaIRHS: (4.21.1) 

fate fe GA Fem aeATasent Gf feat: (5.19.2) 
fideal caaraeal Panes aIcqarl (2.45.2) 
fara fe Aeratel Ga SracwaeA (5.3.2) 
fata feéar: a wnfaaferressit (2.71.2) 
far ear: wage: aat (12.13.2) 
arater haya aearcarea falar: 
(15.5.1) 

Prat: aay a: @ AAs WS (11.55.2) 
Farrar Aaa Ad Hed A AMA: (12.8.2) 
eae My A Aa aT ALATA (18.4.1) 


ect acters: cet Uilc: CASAS (1.36.1) 
Aeldpaagistet erate 7 fase (2.40.1) 
aa oat We Wa Healt PLAT (8.27.1) 
aa feyratea wreatiet Fa sel aw: (2.23.1) 
aa fepfaceeie Get Arad Aaa (5.8.1) 
At TA HATA ATHAAS BLA (3.18.1) 
sopra THT Srareaateeala (18.49.2) 
rarea at faada ar cada dea Fda: (18.15.2) 


Wad Hetatal eros ata A (18.13.1) 
Gated fret eae aesteaetat: (1.42.2) 
wa TY He Ms at A waco waesid (9.26.1) 
"Ge FEA We A Wat WA WAM (10.12.1) 

Ue Wasa AA ATHeLATH (9.11.2) 

Ue Waa AATCAATTAA (7.24.2) 

Ue Wa: Waals AMAT ATATATAA (14.1.1) 
Te Ter fred alt warded (8.8.2) 
TAA Aceh SSsAKTST: FL: (13.22.2) 
URECEATL HATS UISSAHISEAHICAAAA: (8.20.1) 
WETS WIIed: AA: WAATAM (3.11.2) 


Wea eTs A AAAAASTEAA (17.19.2) 
UaaicHe HH VACA CANTATA, (18.44.2) 
aod farata acaee Uses FAH (18.38.2) 
UAT AEA FATIMA A SHAT (4.8.1) 
wate feareaaat set Ararbreteray (1.10.2) 

Wat: TACAeH UA: MeAMATAEA, (10.31.1) 
Wee Fy ae Sa wearwisa AAT: (11.5.1) 
TATA CT MAT ALT eATOLAT (5.8.2) 
qaaEdaecara 8 Wald TAlt: (18.16.2) 
Wea aaa aA ASTETA (11.6.1) 
qa cat Seeaaas acre avatae TI, 
(11.19.2) 

Gea cat Ses GAKc-elarteia aaa 
(11.17.2) 

qa eaieds Sa Se Aaa aa TAT, 
(11.15.1) 

Wadi WeTAMTArs Hedt AAA (1.3.1) 
Taaesy Sheet aad TAMA: (1.15.1) 
WAAC EAT SCAM ATA: (1.36.2) 

Wear wale At AAAI, (3.41.2) 

ae aae area ferareredea fare (6.40.1) 


Tae ceca Ue ae Tsay TET ar 
(11.43.1) 


faarenea WATaT Are are frarae: (9.17.1) 
frquraetar AeA UH: SAAATASA (10.29.2) 
fica vara waa wey: fra: fraraefa ta aga 
(11.4.2) 

Wat wea: yfteat a aarafes faaraat (7.9.1) 
qehiceiradays Wears AGFA: (1.5.2) 

Get mead treamiecaast TayA (10.12.2) 

ger: vette fe Ysth WEA, (13.21.1) 
Get: TW: TT AeA ARIE UAT (8.22.1) 
Get: TAS Aiehea SISeAT (13.20.2) 
qaaeat a Her at fate ae aeeaity (10.24.1) 
aula ast: Tat: STAT Aca TaN: (15.13.2) 
yaar aa fad exayistt a: (6.44.1) 
qaecat ¢ asad AMTATATGa aa, (18.21.1) 
Us Sent Weng AHA Fae: (1.15.2) 
WHT FT Watt AF AeAa FT WSa (14.22.1) 
weld yer aa acer sarafe (13.19.1) 

vetd ated watt tue: fee aeteatt (3.33.2) 
wepit TaTAST SAAMI (4.6.2) 


yeatd carraccre freqontt Ga: TA: (9.8.1) 
yea: Peaanht Wo: aie wa: (3.27.1) 
VEaTayel: Asad WHAT (3.29.1) 
yeaa a wai Peaarontst qa: (3.29.1) 
Wa Head: aaTAeA aralee: (10.28.2) 
Waele Bat Braeaateaesl FATAL (2.55.1) 
wee Ra Sh HATA (1.14.2) 
Wa: Aaaey Yor: WT Wet Ay (7.8.2) 
Wut Test Tas ASAI (9.2.2) 
Waa: Wea: card frat aherAeaaA (9.18.2) 
WHIMS AT: AAT ATATsfSaT: (16.9.2) 
Waeael Taal WadsHAAT FT (14.17.2) 
GAIAM EA AACA AAT (14.8.2) 
yaaraacated ae Aestateay: (6.45.1) 
yaar AT He aaista Faas: (8.2.2) 
WATT AAA AT ART ARTA Aa 
(8.10.1) 

arrears AT At ct fagaada: (7.30.2) 
Yara Bled Gt ret ASA ACAI (8.23.2) 


WArTaA ATE TARA AATAT (5.9.1) 


Waded atl: Add ACAAMSATAL (17.24.2) 
ward a att a prarers wars (18.30.1) 
yard a taht at war A freee: (16.7.1) 

Wad WeAGMT TTVAFA WTS: (1.20.2) 

Weed HA Tat Besser: we AsIT (17.26.2) 
WUKcae CAT UIT PAHAAA (6.27.1) 
yaaa ferraiiserattad fear: (6.14.1) 
WaT: BATT Galea ACSIA (16.16.2) 
wast Heese aid: a wes areal (18.34.2) 
waa eae ate: water (2.65.2) 

Yale Sasa SALAMA (2.65.1) 
VEMeraed Scat Bret: BAAAAA (10.30.1) 
WOTTATA SEA WOTATAITAM: (4.29.2) 
WNTaAah: Tae Asa (15.142) 
WOU Sat Peal ATAVAKACAR (5.27.2) 
Waa: HEMS AeAa AEAEA A (10.19.2) 
Wee Waa apracat wvadt: AAT: (6.41.1) 
fwar fe aiatscastae @ a wa ea: (7.17.2) 
GUAT Usted AAA GAT: (17.4.2) 
read Weert FAI S_Y ARAM (18.19.2) 


Waa TEA TATA (18.29.2) 


aed Fett ar ata ate: ar wet atest (18.30.2) 
SPRUCAIHAETET FATCHATCHAT FSA: (6.6.1) 

Feat Aaad We HAMMsasaz (7.11.1) 

AEA AAT Tat ASANTA: (4.10.2) 
MEAT TAAL AAT FT (13.15.1) 

FEMA CAAA SSAISCUFMAAA, (2.41.2) 
(11.23.2) 

eat WAAAed AMAA WIAA (7.19.1) 

ae & cadtatt Aalst qa AT (4.5.1) 
FAS CHANT WATASHI ALT (11.6.2) 
MEAT HI faKacaH Al AGA (5.21.1) 
att AT aaa fate el AAA (7.10.1) 
aleanl werdle SX YHagrHe (2.50.1) 
aeanraearca afer: Aad AT (18.57.2) 
alestqaeate: eat Ach TA: WA: (10.4.1) 
Sea SHATAeD GeRATeAATASH, (7.10.2) 

gave garda qrafeatad ey (18.29.1) 
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aal MOMPaSy HIT: Heeda: (2.49.2) 

ARENT hl BAT Wa BHAcY WSreAes (2.39.2) 
acm faeces Behl Iearcad ara 7 (18.51.1) 
Fes Aa AEA Waal BeealasA (10.35.1) 
senate FT Me AT Gea (17.14.2) 

Fen fe widrormerHaeaeraey A (14.27.1) 


FEATITMA HA AF aca Hels A: (5.10.1) 
FEAT: VAATCAT AF Md AF Heat (18.54.1) 
FEATATEIAT SIAM: (13.4.2) 

FEA ATaATe Tat aartarraeatet (4.25.2) 
FATA SHAE AIT Sarees Crear 
(11.15.2) 

Tenth wen elena TEAM SATA (4.24.1) 
Tena Tt Weed Fens (4.24.2) 
MEATAMAAAM MAT AT UAT (18.41.1) 
MEAIeatT aaa ares fafa: FT (17.23.2) 


afc A Ut eat AAaacAMMA: (18.68.2) 
aise A Meal Ait Lea CATSAAA (4.3.2) 
HEA TATU WET HeHALATISAT (11.54.1) 
Wea AAAs Waravaet Aeat: (18.55.1) 
WATT McA AMTASAAA (9.13.2) 
ASME AeA cat ASA: (2.35.1) 
Haan Wea TT Seales Fara (18.12.2) 
waed Hat AAMT AA Va Fara: (10.5.2) 
Wared GIs SALAM ATAET ART (16.3.2) 
varias pues pars aAlTa: (1.8.1) 
ware fe Aart at faeareet Aa (11.2.1) 
ae ATTA ALATA TAAL (12.7.2) 

aaa Tat A aearaea: frre fa (18.69.2) 
afacaniar a Aa AT I Ae A HLAT (7.26.2) 
WAAL AKAM AAAHEAT (17.16.2) 
Haga: TAT aT ALTA (1.25.1) 
Hara Aaed: ae wa FS (1.11.2) 

Aa FT: SATARTATAT MATERA are: 


(11.26.2) 
Wat FT aA WT A TaKcacHPIM (3.13.2) 


HAUT: ST VATA cal Acar Wet (8.19.1) 
HAMA SAHA WE ACAMA (9.8.2) 
warps te fagaiet TAA (13.34.2) 
ye A deste Ay waa A (13.16.2) 
HATA AIM TATA ATTA (10.15.2) 
HAMTaTRAHe flat: HAs: (8.3.2) 

ATA FT ATCA AACA ATHTAA: (9.5.2) 

A Ulead Wasa Aled AAMSMIS ATA (9.25.2) 
asset aA: GT AA asta F (7.4.1) 

Wa Us Hearst WT A WA AA: (10.1.1) 

we: way Wale wadt aed AsAaAy (10.18.2) 
AR TAT AAcwHASLaCA, (5.29.1) 
AAA TAIT ATA (2.44.1) 
WRIA AAS ALLA (18.61.2) 
qaried yorraya were a doe Geraale form 


(8.10.2) 


HRA: Saal AcwaTarAAe (18.58.1) 
ARAM AIH Aeaaed: WEI (10.9.1) 
AcHHp AGA Hath: UPafett: (11.55.1) 


He vald alate A cas AT At Ale (7.12.2) 
Wea: Uae aAratcHRaea TANT (7.7.1) 
AMAA MAT TeASTAH (18.56.2) 
Aes Vad 7 ae Waraead: (9.4.2) 
Heduera WH WemHeacHeasatay (11.1.1) 
Hasan Sat Halraswarceatea (12.10.2) 
Fah VUdlears Aarararagad (13.18.2) 

Fala AMSAT WaT AIT Aree SAT: WT: (10.6.2) 
FA: Wale: Bleacd AMACHAMTE: (17.16.1) 
HA: Gata Hea Ach Avett ACH: (6.14.2) 
AWorierat vepteaty Bat (15.7.2) 
Aaaed WT seat As: Wate A: (3.42.2) 
Aqaarsaas PARAL MARA: (6.24.2) 
API Tear Basa gs (7.3.1) 
HralseHenAIsaAeA ALS SAH (9.16.2) 
AAT AF Hach AAs Al AHEHE (18.65.1) 
AH HT Hach! HS Al AHEHE (9.34.1) 
wae ale ceases war seelAld Wat (11.4.1) 
HA ee Toth Gearag selAeala (11.7.2) 
Ha Utter aera TaFaSA (14.3.1) 


HA acattaded AAA: WA AAT: (3.23.2) 
Wa acatdaded AAA: TA AAT: (4.11.2) 
Aaa Wace vrae: MATAA: (15.7.1) 

FM Taae Ba WTTSAHAMAT (9.4.1) 

FM WHAT Tass ST TS TRTATCAANTT (1.47.1) 
Ha satecd Ve AT calerer qeaea VAT TT 
ATA (11.34.2) 

area att: Cad FATA (9.10.1) 

ae aera abacus (13.10.1) 
Ha wate Wit BA ATT Sa (7.7.2) 

ar aattt wart daeareacaaay (3.30.1) 
waad Rea: waa Adare wa aoa 
(11.33.2) 

Aaa aAa SAAT TAA (8.7.2) 
weasel Aah: BA a: (12.14.2) 
Hea AAT Ay AT PcaaHT TAT (12.2.1) 
HAHA: TA ANT AAAs: (7.1.1) 
Hea HT Aaa ATA Als Plas (12.8.1) 
woeaatea sears weft (10.21.2) 
Heda: GA WT Aca AAAETA (10.6.1) 


Hes ws ARTA AHAAA (10.25.1) 
Hae Ai rel Sat yates: (9.13.1) 
FMM ASH TAetMHAa AF (13.5.1) 

AE Hera faceaaiae ARTs (3.37.2) 

A SHHSTHAL GT ARISECTHAM (2.47.2) 

A a cag aT a fae Seat |G aigaay 
(11.49.1) 

mW ya: ae Sqraaraishel WSs (16.5.2) 
aT ascattarr via sad (14.26.1) 

Ai Varad MPaeaR ALI, (17.6.2) 
wi fe uel canara Ash eq: TATA: (9.32.1) 
Adem: VaR: WaT: Vara: Sala ETA (1.34.2) 
AAI BAT VAT aT: (2.14.1) 
Aaa: Uvsaraa frou wet WEA: (1.14.2) 
AMTTAaedeaedeat PaeTatat: (14.25.1) 
Amer: Wea fap HAT (1.1.2) 
AMMA Blas Aa Ucar WM (16.20.2) 
ATATAILST WS IKaSHITAGT: (16.18.2) 
Haas ¢ Bra VAs 7 faa (8.16.2) 
AAI TASH TRGTAAATLATH (8.15.1) 


aaa FT Wed Aaa aetet (7.14.2) 
Aaa FaaaaIAAT ACAT: (9.34.2) 
maaae aa FT was Pats F (18.65.2) 
AAAI TAMAT ATIC ATA: (7.15.2) 
Aa ANTTSeHTAT SAATH: (10.35.2) 
faecay comer veldecat Pateate (18.59.2) 
Aas SAeAA TICMeAAraAA: (18.26.1) 
AACS Cas: HATATARTAT BLA: (10.37.2) 
ASME UcitSsat PAC AT: (17.19.1) 
Heiss AMSA eleeT ATATHSAAA, (7.25.2) 
AEA: UOTATEAA ANTAL (8.12.2) 
AMT A Wrgisé Arcarst Vay (10.30.2) 
Aa: AACA SHRALA AlATAATA (1.34.1) 
Arar Ararat Areata facts: (9.12.1) 
Aleraes URcanTeaT He: Tae: (18.7.2) 
Heraqead BH AAAAAEAT (18.25.2) 
HrerayerareraaerwadeasMAIAM: (16.10.2) 
Aled aaa AAT: WAS (7.13.2) 
AM Fae Wea A AAACIASA (10.38.2) 


a SH Wa Wed Aachraareat (18.68.1) 
awd aft Sede AVIA AIT SAT (2.19.1) 

a Ua aft Wet weld a Wh: Ae (13.23.1) 

a wea a faded Tas UT AA (8.21.2) 

AA alt Cae TaaCIed HAC (8.6.1) 

A aeeat WIT A Arad alfa Act: (6.22.1) 

a Saree west a fate asa (6.2.1) 

a fet raaecast TET TeThT (2.15.1) 

a: Watt Aaa A UA (13.29.2) 

a: vat eaaree SB Aft TAT TATA (8.13.2) 

a: yaad a Aart als Arecaa Awa: (8.5.2) 

a: meatateycasa Add BAIT: (16.23.1) 

a: & aay AAT AWAY A faazatt (8.20.2) 

a: AA eSeAA AT: ATA, (2.57.1) 
Fey Gea Hilary ScaaAlaaledt: (16.15.2) 
UeIGH Bea dest aS AraHA (15.12.2) 
Tea aay Stet TeSATAT (10.39.1) 
UeaaSTaA AHH ASA PASTAS. (11.42.1) 
Bega Uda AH Ae MAA (5.1.2) 


Uega: CMALAT Ae AH Rreredss Mtl At cat 
WTA (2.7.2) 

Tard Aaa THA (16.17.2) 
Gad Ufcaar Caracas WM: (17.4.1) 
Usa TF UATASAS Bea WIS (4.35.1) 
USAC AS AASHATAAAAAEAT (7.2.2) 
asa HAT: Ga Tet fafetAat Wat: (14.1.2) 
GATAASH A CASA BAT Wel (18.5.1) 
Gaara FT caatats AG (18.3.2) 
Uae Urt AEH MATA (4.31.1) 
Tasers: Gat Weaea Wateefeat: (3.13.1) 
UaeAT ETAT aT AT ASTAA VT (17.7.2) 
aac Uta Ua: AMARA: (3.14.2) 
Fart WIatsea TATA ATA: (10.25.2) 
Ga: SH AAT ylsetad (4.23.2) 
FMACHANS AA Mist HAIFA: (3.9.1) 
aa waa at a feata: afeta areae (17.27.1) 
Gat SA AIas Waa AMAT (18.5.2) 
ad: Waka at wale AAA (18.46.1) 
aaarare fart aigaeat aft aca: (7.3.2) 
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Gad Taal Wa: aAat BEATA (6.43.2) 
Fadl cart wires yerey ferafiard:(2.60.1) 
Uarat ARAL WAKCaCHRAaeATA (15.11.1) 


TARaSAPACAA AAT WAKA: (15.1.2) 
Ad caAAT ASH AATTTAT: (5.28.1) 

at Fat ea AATTAAAACA, (6.26.1) 
UHM FMT UsaET Faas Ac (9.27.1) 
aden fratta ooTASHATAA (18.37.1) 
FATA BITT THEA ATH (9.27.2) 
UL PACA HH SHIT A TA: (18.24.1) 
WL SAHA MHACTHA (18.22.1) 
ad Wears Healers Al WA: (17.21.1) 
Fase Warns asa fetes (10.1.2) 
Ueda FIAT Aletsa fart AA (11.1.2) 
WA wet CAAaaarart Aa ATA: (8.23.1) 
WA Sa WAAAY Cale (6.20.2) 
aA ANTAL: PV AA TWAT TAA: (18.78.1) 


qaraad fad fee BrTaaa (6.20.1) 
UREA: WIT CAAT TaN WAT (5.5.1) 
mat aor frarceat Aged ATTAT TACT (6.19.1) 
aa ASM AeasFaAT: GASH Fated 
(11.28.1) 

Tal Weare: Bret cE Us: (13.33.1) 
aa Wale vat Tag fagiea AT AAA: 
(11.29.1) 


Ua Mad BMerATarHrae AWafercaa (13.32.1) 
marred Pca aT: AAT ASL (9.6.1) 
aaa aaisatereaceeasas (4.37.1) 
aaerad WHEAT AeATATH (3.38.2) 
qeat aataar aatea fastet aearaar dale: (8.11.1) 
Way AAAI A TA AAAICHA: (18.39.1) 
FeeHRANAA FT Alcea Sl AKAs (18.59.1) 
ual qt Aleteret atgeattateatd (2.52.1) 
al AATATHTAAHEAHTTLATT (13.30.1) 

aat uat fe aden venfatatd wee (4.7.1) 
aar faftad fraarcaeaaratated (6.18.1) 
Uat Feta AA PatsHa Bag: (2.58.1) 
ual ard Vas IT WAS Ald SSAA (14.14.1) 


ual fe Array A HHeAT ISAT (6.4.1) 
MaNecaNTd Tal Wasa (15.12.1) 
ale A: Bett A CaATaeACaA ASIA: (11.12.2) 
Ue APAWAETATEA STEATTA: (1.46.1) 

ale eae A add Wd BAvaAeaa: (3.23.1) 
aeraxeat Teas atest Ad os GHENT waer 
(8.11.2) 

APG AMA TAMAAMITL (2.32.1) 
USPSA! sarc faAcMe: (4.22.1) 
ageal + faded Gera WA AA (15.6.2) 
aaa ACSETACaAAT WA: (3.21.1) 
qagadaeacs AASAAT AT (10.41.1) 
aaa F aad AST ATa: (1.38.1) 
Usa Sed CATA: (1.45.2) 

aa I THaMTAaca ACAISAT (18.34.1) 
am war FT He AeEmaat FT (18.31.1) 
Ua cacy WA VM fase AAA A (18.35.1) 
mecaaatd Wt: AAMT A Alkcaw: (17.11.2) 
aed HaHa SF canister (18.11.2) 
UEAHUALA CATHAL AAA: (3.17.1) 


aecarecant Ata MaraAdsatt (3.7.1) 
GAIA AS eAAATA ALAA: (15.18.1) 
TATA a eel aerated FT A: (12.15.1) 
aearerd FT Gxaq TeTMs feaaeat (6.22.2) 

aed WesA Aa Beas F fereAd (18.171) 

ae Wa GARE: HAH dats: (4.19.1) 

aeat arate watt at fe aeadt AA: (2.69.2) 
Maa ea AA AT AAAS TAA (8.22.2) 

at Te SAMA Tea VT AAT (2.69.1) 
aaa Was Ut Tal FT Ac (17.10.1) 

arta seat AF Poa. Casa: WHS ATT: 
(2.6.2) 

aed SAAT ealeaqeatted Aa: (9.25.1) 
mataatateateiarecs carer Tass (10.16.2) 
aaa erat ard waaecataaiead: (2.42.1) 
MATA CHAS CAACAF AA, (13.26.1) 
aaraaetss Mea aeszary (1.22.1) 
mats SEAT Gat: Ase (2.46.1) 

ah Saad AN SAAN ILAHTSA: (6.8.2) 

ab: weet aca wafers ASNT (5.12.1) 


BHAA AEA AN Watt SAAT (6.17.2) 
AMER AHIMA HA (6.17.1) 
GaAs Sac AN MAA: (6.15.1) 
qaad Baca Ait faTaaecHyT: (6.28.1) 
arrest ard Saas Alar (1.6.1) 


BAe faTSTa IRA ASIA: (1.4.2) 

Fy aeyqeeah aM a anlaaar: (12.1.2) 
Ba Aleaar Arar UoaAeaAAA J (7.12.1) 
ag aearqaee gare wad (12.20.1) 
aq sare Hay Al Geaer Ac: (12.6.1) 
aU eaearaaneat TATA (12.3.1) 

Y cada Aaicaled A AAA (3.32.1) 
a watred I At wea AA FT AT AAA (9.29.2) 
aA watae Meamaittorat Aa: (3.31.1) 
aM At Waa aedda ASMEASA (4.11.1) 
a meatatacasa aated Teatlraa: (17.1.1) 
a fe Seater ANT TaaA Ws F (5.22.1) 


FSHACAM A Aated ASAleaa: (9.23.1) 

UT HARA FEARATCAAA ART (4.35.2) 

at AT ca AeA Yeast AEA eA, (2.35.2) 
Ua CARATS WT WATT TTHAVIA (7.28.1) 
aaa silsatd A Mss ANT: Tat A (1.33.1) 
OT Catt FT she A Mra A Hees (12.17.1) 
Wat wala aaa ad a AT aware (6.30.1) 

at Aste at aft cae LACT (10.3.1) 

Ot AMAaaaAST AA TeAAAA (15.19.1) 

at at at at ad we: seaentaese (7.21.1) 
a mpaartare factory Sxazt: (15.17.2) 
Used Gals ema ETAT ASAT A: (5.24.1) 
Use NTecaaT Veh: AAEIT AYASA (6.33.1) 
ant Uva ONT AIT: CATA (18.75.2) 
ana Aaed AMT Esl (5.6.2) 
anraent frerercat fatsrarcar ferciera: (5.7.1) 
ATTACH AT ATTA eA TAA (4.41.1) 
UNA: HE PANT GF CUFcA TATT (2.48.1) 
ANTES TA YA: SIROTA (6.3.2) 

Unt: SH Hated AF CAacaACHMSS (5.11.2) 


ARTA AAG AXAATKAACAAT (6.47.1) 

ART Aaraaea TAA ANTAICHA: (6.19.2) 

ant att aacarcart tele feat: (6.10.1) 
anrTreakraan aft: at wet afeaaet (18.33.2) 
AAT Ta A Ca TMACATTASTAA (11.4.2) 
WeIAMAAaase BF VASA SANTA: (1.23.1) 


cane Aras feet gated aa qTHearea a gee: 
(11.36.2) 

GH Ucd THAT TH: Bes GATT (14.10.2) 
Weed ea TPA TAA: Hey (14.16.2) 

CHS Wes Weal SHAY TWAT (14.15.1) 
CHETAN Ara Wal ALT (14.10.1) 
THETA TAK frags ALATA (14.12.2) 

cH was fas TuuaRAy AAA (14.7.1) 

wast Tascaes UL Feat Pade (2.59.2) 
Taser Hida waiea wisreclat: (7.8.1) 

wear: ferret: feat Sat Aer: alerwat: (17.8.2) 
cada aa weit Aes frat: (9.12.2) 
Used MARAT (2.64.1) 


Uh pAHaasa RarcHpIsyrt: (18.27.1) 
UIT HEAT Aaa AAAAAA (18.76.1) 
wala Uses wWeaateHaA (9.2.1) 

Usa Baad Aseeralaat GAT: (8.17.2) 

Wan WAIRA TACHA (8.18.2) 
WeaNTAsSaMT: WT WAACAEMTA (8.19.2) 

Sa MHeMey EAM AACA (10.23.1) 
ealecat saat 4 a area favasieaat 
SALAAM T (11.22.1) 

St Hed FeIATA HEAT ACACOUSA, (11.23.1) 


aaa 4 dd: eraraae feafeates aL (7.22.2) 
aad TERMI: eT eAT: (5.25.1) 
fercad FS WAT VaTAaEMAT (5.10.2) 
aera Yaa: Varco aesaete: 
(11.30.1) 

mEdueaa Hawa (3.20.2) 
ciepsteatrataat Fest UT WHT AAA (3.3.1) 
CA: WaRUREA: HOTARTA: ETS (14.12.1) 


AHA fea EACAAATA: (10.16.1) 
ara FT caCaT fart scerHeenst Aaa 
(11.27.1) 


aa fe aeatrecartt cea wat ufatteat (2.61.2) 
aaa I AAA MFASATAIMAA: (6.36.2) 
aa Waerater Ae: ferahomAsz (10.23.2) 
aaaatshraer: ens: waadecst Wtarserr 
(11.39.1) 

arene sit war frera aartt Teo AtsTeIT 
(2.22.1) 

aed: aaa B AeIcal retH: (7.19.2) 
feria qos fate wefterart (13.19.2) 
farcearaelal 4: Mal Ach Va A: (5.28.2) 
faardeate warded 4 fe war da vata 
(11.31.2) 

faaftaaara arent wf efeaty (5.18.1) 
fatecrrecera AAC Hate (17.13.1) 
farvaceataagzaed a: agald @ vate (13.27.2) 
faarereraearey FT pik acedaeld (2.17.2) 
fanaa THA: Ml AEAMAA HeTT (18.53.2) 
fader AIA TLaleat AATAT: (15.10.2) 


Prades weg aa Pe (18.63.2) 
fracas We HAeaHasaa (4.1.2) 
fafamesafacaaetasttaate (13.10.2) 
fafamaat cearstt UqtareTAATAa: (18.52.1) 
fafa yaerer a ara VAM (18.14.2) 
fase fatdacded Terees sea: (2.59.1) 
faqalesaeaTa eSATA (18.38.1) 

famrat deat a at AAA Fea (18.28.2) 
favieraite areaaara AYES: (2.1.2) 
favevarette peedpit Taal GAT (10.42.2) 
arqsa AM AT WMATA: (1.47.2) 
factors ant faut A WATes (10.18.1) 
faceatl A Ae, USAMA AT A: TA: (1.77.2) 
fase SraTa: Ball Tae PETE: (2.71.1) 
arreprerpra: eacdtaeeact (2.56.2) 
ATTA AKAM ATATTATAT: (4.10.1) 
aitat aeeaistea WSarat TAA: (10.37.1) 
aes at Tae a are cam ad favaaaecet 
(11.38.2) 


ate aa a dare Raavaeet aca: (6.21.2) 
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att aay Ady dears fats Ua (18.21.2) 
aeaate: West Aracediie attest: (2.42.2) 
Aart Aaaatshea SaMTAEA ATA: (10.22.1) 
aaa ct A UAAASTAA (2.21.1) 
Aare Vata ACA AST (7.26.1) 

FEY TAY TTY TA TAY A THT WARS 
(8.28.1) 


Fava waceaa Tat Aareapralaea AEA (15.15.2) 
ae Warner FATA ALA A (9.17.2) 

aTaT MIL A TASITA GMAT (1.29.2) 

carat: vida: Gaede ata A SAAS WaT 
(11.49.2) 

career ate: aarat a fadtra (2.44.2) 
SATA AsthS HEAPS (2.41.1) 


earaatra aeat ae Areata F (3.2.1) 
careayeraregdaidgeahe WA (18.75.1) 
Saat eIaTAM aa fea AAA (1.3.2) 


werides a: ae were (5.23.1) 
rae Valea ses aA Al Aa (11.53.2) 
wt: Weare afar (6.25.1) 
weardiraraiecterca UH CAeeT A (1.51.2) 
qearalraraa steeaery weatt (4.26.2) 
SAL TAEAT: WT eMfeastawa A (18.42.1) 
WI Ua SSAA LAT: (15.8.1) 
Waa A aT AT WTEAeHHT: (3.8.2) 
WASH WAT AL: (18.15.1) 
aeedtsht rear a wale a fereaa (13.31.2) 
oiled Fateracat Acdearatertesit (6.15.2) 

WM Hat HH Haar flea (4.21.2) 
wyaden a aey Gaetepiraeeea A (14.27.2) 
garoregag aT TAT ATATTATAAT: (6.7.2) 
erage ay Ga: Aefaafstt: (12.18.2) 
aay Wet Cat Wa: Mad Act (8.26.1) 
grat staat Te aTTwcisharard (6.41.2) 

wat Bar wideorg eaaeaIcAA: (6.11.1) 
QM Fa vam a usar: aaatets: (5.18.2) 
eereaccantt afearea: & A Aa: (12.17.2) 


wuyprpea Tera waaeat: (9.28.1) 

wet tet afdated az aaIAAAA (18.43.1) 
FSI ACITAT Aehledsala A fHat: (12.20.2) 
sTgZa Ua aa Tredieaad Ae: (17.17.1) 
Tea WaMAet A AhaAAT Aa: (12.2.2) 
TEASa TEN A Bes: A UI a: (17.3.2) 
Tglaaswaaed Head ashy HAM: (3.31.2) 
sgrateaqtd Wa Act: AAA: (4.39.1) 
TSA ALT MATA AT AL: (18.71.1) 
Tear AAT A At A A AAA Ac: (6.47.2) 
Tgelated Ga MAT WTA (17.13.2) 
satamiarat taal eareatd TAA (2.53.1) 
TUKGeUAMaAasaaaa: THAT (4.33.1) 
TAeATAT ATT: WIA EAT SAL (18.47.1) 
TAKCATTAT ATT: WAAC SACL (3.35.1) 
aa fe aaaaeisargeat fara (12.12.1) 
aa aay: Ca FT CAA WMA A (15.9.1) 
TAM SAI SAAIAT EAT (4.26.1) 
TAU TAT AAMEAARAT (1.27.1) 


SB Vas Ha asa NT: Wieh: WIAA: (4.3.1) 

OT HAAS ASA ARM AS: WAT (4.2.2) 

a peat Uses CANT Aa CATH ANA (18.8.2) 
OT WU IEAH HET (14.26.2) 
BMT Meet Te SAATLAC (1.19.1) 
BF A Away Aaa A AIT (13.3.2) 
Ba Asa AHedeIaTaHled (7.22.1) 

a esas BrHeat antisfaroreacaw_ (6.23.2) 
FT ASAFAPAY FT Ach: PeIPAHT (4.18.2) 
UT FEAAMAHIH TEAAAALAT (5.21.2) 
SAH Hed eHpedetadt (3.21.2) 

a anh qeahrant qerycisterrealt (5.24.2) 
a Sart ao anit a a eta aeea: (6.1.2) 
a aalaaald Al AAMT ART (15.19.2) 
GHEY FT HA CAAISUTAAT: Wo: (3.24.2) 
THU RET SAAMI PACT F (1.42.1) 
GHA HAA TAA TT: (6.24.1) 
Use: Aad Ath Bacal FSA: (12.14.1) 
UAaaraMs TAA AATSA: (12.4.1) 

Sars SAN Boo GAA a eas (5.1.1) 


dare: eens Farrer (5.2.1) 
SAARC fee ATAU (9.28.2) 
Gad Ala TGATTAATA: (5.6.1) 
SUeey Hele Acasa AeTA (18.1.1) 
Sas: SAMA Tal Aad AKT (14.3.2) 
dareeaastrage THe (1.74.2) 

Bel: SHA a Ta Halted ART (3.25.1) 
Valet Aca Wat Bath SF HUM S Aes S Gal 
(11.41.1) 

ay aca et AaB CAM: Alleawl Aa: (18.9.2) 
Usted BA: BrarcHrarshsMAd (2.62.2) 
aad Blaeat Al AaeaLA TSAI: (9.14.1) 
aoa Ts AW CA Aa Ae (17.18.1) 
aed Waplastics wet: caesar: (18.40.2) 
Bes CHETH Slt WM: WT ayaT: (14.5.1) 

aed Ta Sorat GT: HAM area (14.9.1) 
acacsaad AA CHA NT Va A (14.171) 
BATS GACY AAT Aad ART (17.3.1) 

age Wed LACM: VHA ATAAT (3.33.1) 

ald MITMTa FT Mecaacwasad (17.26.1) 


aa arate amare feat: (6.13.1) 

aa wales aa BAaleaaHeay (13.28.1) 
aa aay Ady fasord WALATH (13.27.1) 
aa: wal aT AAT aa AMTTATAaT: (12.8.1) 
Sa: BAT AAT Halts MAT WA (18.54.2) 
am: faarataat a peat a areas (4.22.2) 
PASTE Me BsHAcaA Heqs (2.15.2) 
PAGE: CACY: TAAMTLAHTAA: (14.24.1) 
SAMA AseTay ANTAATCAA_ (2.53.2) 
aaa sleds FST AEA A WT (18.50.2) 
Base Garay FA gratsfer A Wa: (9.29.1) 
AED Maa ca MTA ACHAT (6.13.2) 
arufader arebiiddeoratateerd (2.34.2) 
MTA Het ASA (10.32.1) 
ats qoaaed Was A coated FT (14.2.1) 
aa Hated wel art aearcad (4.33.2) 

aa ararta aferd Araheoater (4.36.2) 
PAPHHAA Tt: HS AAA (12.11.2) 
WAPAHAAT WTI FATA: (18.2.2) 
SAHA HAA Saesed TE ail (5.13.1) 


Bawa Bal HAM ASMA: (18.56.1) 
aaTertd HA: BY A WA Fa: (18.64.1) 
SaaS Mas ATSTTATH: (3.32.2) 
aad: Uiferae areratcitsfeererray (13.13.1) 
wad: Ae aaaraca Farol (13.3.2) 
waaTara A PeLaAaAe TAH, (12.3.2) 
aaaateaa Fe aaa Aaferead (13.32.2) 
aaa AAs Ts wats oTIAT (13.23.2) 
aaa adaristt a anit ae ade (6.31.2) 
ade aaey AAl ee freer A (8.12.1) 
MAY TSsATHT SIMA (14.1.1) 
aaTaaecasy AA WOT AT (18.66.1) 
PaHAETHIAT SAHA ATCA (6.29.1) 
Baraat AT AT weacrcaAeAT: (6.31.1) 
AAMAMALACAT HAA A fercact (5.7.2) 
aA Bircs Wid Aled AL (9.7.1) 
Va AS AT Alea WAT (7.27.2) 
waaay Ate warAorTTAg (18.20.1) 
aatcded At Gat aaa Hea (10.14.1) 
waaay wires wea: Maa AM (14.4.1) 


aaaHersaea ANMSSeAeAA (6.4.2) 

aaeg ae sie afacet wa: caltatastet 
(15.15.1) 

AAA MAA aST ANCA TAS: RET. 
(8.9.2) 

aaitreae ater UTA AIT (4.27.1) 
aareraccanhh wont: FEAT (14.25.2) 
aalceratceantt at Wa: a A fa: (12.16.2) 
waren fe aor gAataaraat: (18.48.2) 
watatreartaes ae: at oret aaah (18.32.2) 
aaa Taaaet faraayaA, (1.11.2) 
aastad Gsitael GAAaHeAM: (4.30.2) 
Sasa Gales aeratsiaH (13.14.1) 

dest we BAT MATA A CAA (18.48.1) 
Wea: WT: FAT Wray Waser: (3.10.1) 
USMAUSUKT H WeeeTTeHSAA (1.13.2) 
ACARI THeATTEAM fag: (8.18.1) 


aera Yararen: waatra 4 UivseM: (5.4.1) 


ed Hard Webi et TASHA (18.13.2) 
aifeaast Uae Aa aaah BS at WT (17.2.2) 
aaa at afeerst at a fe: (7.30.1) 
MIT Ader: Bareqaaar fF A: (9.30.2) 
arerart =F aay aHaletatgread (6.9.2) 

faeaé faaatedt: wg Teal WaTTAMA (1.12.2) 
fafé wat wat wen aaraifa rata A (18.50.1) 
faqeaicen: SAT eat AAcs UT Feat (2.48.2) 
aqeahsqeaittaae: bal aca Gea (18.26.2) 
aaa WA Trae Hes a aeeeate (1.29.1) 

ae feaartt Pater aor A AeATH (18.36.1) 

ae Ta Walswat Wa AATAA A (10.4.1) 

ae a ate ar ge a antl wat Aa: (6.32.2) 
qae:d GA Fa ATA ATTA (2.38.1) 
qaAards Fag aeueradiesaz (6.21.1) 
Saag Aet AAAHA AAT (14.6.2) 

arat: ara: are aad aeateery, (2.32.2) 
SGT TEAAETMACIT TAAL (6.28.2) 
ages ST Teas AAA (11.52.1) 

Mes SAMA aca AT Mla Salt (5.29.2) 


Us Haare HEAe aS AT TT (6.9.1) 
Beas GEA Alda A Ad (13.15.2) 
Sraenates TA CATA AseAT (1.21.2) 
aaarenaater fatterafae aa: (2.10.2) 
ararevatey TaaAca TAPAAA (1.24.2) 
SAMMTAe Chea: GLATAEA ANT: (10.24.2) 
ash Aco: VWAteceerwsa aH (18.71.2) 
astraersy ANT Asst AA AMA: (10.7.2) 
AMET ASIANS: MEAT: TIFTTF (1.18.2) 
rst FIAT Aa Ua HSM: (1.6.2) 

feast Aearedar VaTeashs aiiet Get TAL (9.32.2) 
SAT SCT AMT AAT ATTA: (1.41.2) 

TAT THHM TI VHA WIC AAAAd 


(11.36.1) 


faced: fee warta feeardia aett fea (2.54.2) 
feaaMaAea HT ATT SaaeseA Ses (2.54.1) 
feadisea Weeseas: HRY Fat Ts (18.73.2) 
Reacaeararceereisht TEAMAMTT SAT (2.72.2) 
Racaleranel aealaqaeat faa: (5.20.2) 
TIMP aeaeaeaqesareac War: (5.27.1) 


eHicvengiSaet asareMcAIeatd (2.63.2) 
rapa aaa Tate faratt Aa: (18.46.2) 
rapid: fats war faratt Tes_T (18.45.2) 
vast fe Be Scat Gat: CATH ATMA (1.37.2) 
eaadary aac a fapferraete (2.31.1) 
caad Fad Fa: UTA WaaS: (3.35.2) 
Faust leas ag: FAA HAM (18.60.1) 
ranratiad SH Saari feofeaTA (18.47.2) 
TaTHAHATCATA ACY TF TSA (10.15.1) 
TACTHAEA THEA AAT Asal AA (2.40.2) 
vacdicgrcal Hetade: dated cat edict: 
ere: (11.21.2) 

THMIAAIALA Aaa: UataAat: (4.28.2) 
THAIS TT AeA TT SEAT (17.15.2) 
eq tq HHA: Bats MAI At: (18.45.1) 


eat at Wicca cant fear ar alee AAMT (2.37.1) 
Sead FT Zateciapra elet 7 MaeAd (18.17.2) 


(2.5.2) 
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Sed FT HAA feca CATCAAMAT:(10.19.1) 
SuMeiead: bat Ura: aaa: (18.27.2) 
aaa a: a at A fa: (12.15.2) 
THHM Tal AeaAAS ASI (1.21.1) 
Saat lea wrsahtadet (9.10.2) 


An Index of the Words occurring 
in the GITA 


By reference to the chapter and the stanza. 


aq 
HpaRy (akartaram), 4.13, 
13.29 

31HFA (akarma), 4.16, 18 


ApApT (akarmakrt), 3.5 
THU: (akarmanah), 3.8, 8; 
4.17 

srepyfay (akarmani), 2.47; 
4.18 


ACAI (akalmasam), 6.27 
SR: (akarah), 10.33 


3H (akaryam), 18.31 
abife (akirtikaram), 2.2 
sebifcey (akirtim), 2.34 


aria: (akirtih), 2.34 


Apa (akurvata), 1.1 
APACH (akusalam), 18.10 
APS g aed ¢ 


(akrtabuddhitvat), 18.16 
APAA: (akrtatmanah), 
15.11 


se (akrtena), 3.18 
aorta: (akrtsnavidah), 


3.29 
aifshe: (akriyah), 6.1 


sple: (akrodhah), 16.2 


3TH: (akledyah), 2.24 
SAA (aksayam), 5.21 


Sag: (aksayah), 10.33 
TANTRA 
(aksarasamudbhavam), 3.15 
Sa (aksaram), 8.3, 11; 
10.25, 11.18.37; 12.1, 3 
SR: (aksarah), 8.21; 15.16, 
16 

SMT (aksaranam), 10.33 


SI (aksarat), 15.18 


SRIF (akhilam), 4.33; 7.29; 


15.12 
STARE (agatasin), 2.11 


3H: (agnih), 4.37; 8.24; 9.16; 


11.39; 18.48 
anit (agnau), 15.12 


SB (agre), 18.37, 38, 39 
3 (agham), 3.13 


SaTy: (aghayuh), 3.16) 


3TSTt (angani), 2.58) 
SAR (acaram), 13.15 
Sas, 


(acalapratistham), 2.70 
aact (acalam), 6.13; 12.3 


Sfdet: (acalah), 2.53 

Stade (acala), 2.53 

ae (acalam), 7.21 

Sra (acalena), 8.29 
Sac (acapalam), 16.2 
afore, (acintyarupam), 


8.9 

oor (acintyam), 12.3 
3faecd: (acintyah), 2.25 
aif (acirena) ..., 4.39 
3rd: (acetasah), 3.32; 


15.11; 17.6 
Sree: (acchedyah), 2.24 
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eT (acyuta), 1.21; 11.42; 
18.73 


SVN (ajasram), 16.19 
SFL (ajam), 2.21; 7.25; 
10.3, 12 

St: (ajah), 2.20; 4.6 
SVM (ajanata), 11.41 
ST: (ajanantah), 6.24; 
9.11; 13.25 

Sst: (ajfiah), 4.40 


SsTto (ajfanajam), 10.11; 
14.8 


(ajAanavimohitah), 16.15 


ASTANA, 


(ajAanasambhitam), 4.42 
SSaATe: 
(ajAanasammohah), 18.72 


asi (ajfana), 3.26 


Ss (ajfianam), 3.26 
astra (ajfianena), 5.15 
URAL (anlyamsam), 8.9 
TUT: (anoh), 8.9 


HANNA, (atattvarthavat), 
18.22 


stcfedd: (atandritah), 3.23 
SAAUTHIY (atapaskaya), 18.67 


3Iq: (atah), 2.12; 9.24; 12.8; 
12.11; 15.18 
afdated (atitaranti), 13.25) 


afer (atinicam), 6.11 
sian: (atimanah), 16.4 
aifqartar (atimanita), 16.3 
arfaRead (atiricyate), 2.34 
arfeada (ativartate), 6.44; 


14.21 


aieamstterea 


(atisvapnasilasya), 6.16 
aicila: (atitah), 14.29; 15.18 


acca (atitya), 14.20 


ScifFeery (atindriyam), 6.21 
atc (ativa), 12.20 
AGEL (atyadbhutam) ..., 
18.77 

TIAL (atyantam), 6.28) 
Tea, (atyartham), 7.17) 


cya: (atyasnatah), 6.16) 


Sear, (atyaginam), 
18.12) 

acyfescty (atyucchritam), 
6.11) 

aaa (atyeti), 3.28 


SA (atra), 1.4, 16; 4.16; 8.2, 
4, 5; 10.7; 18.14 

A (atha), 1.20, 26; 2.26, 33; 
3.36; 11.5, 40; 12.9, 11; 18.58 


SAA (athava), 6.42; 10.42; 
11.42 


HA (athau), 4.35 


sefsur_ (adaksinam), 17.13 
3tafFAcqzL (adambhitvam), 


13.7), 
Sele: (adahyah), 2.24 


AqET (adrstapurvam), 


11.45 


aeegatttt (adrstapurvani), 


11.6 
Heater (adegakale), 17.22 


3g (adbhutam), 11.20; 
18.74, 76 


SE (adya), 4.3; 11.7; 16.13 
aes: (adrohah), 16.3 
3TgET (advesta), 12.13 
AAA (adhamam), 16.20 


3IIAST (adharmasya), 4.7 


ATH (adharmam), 18.31, 
32 


3194: (adharmah), 1.40 


aerattarard. 
(adharmabhibhavat), 14.18; 
15.1, 2 
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afer: (adhikarah), 2.47 


aferrestd (adhigacchati), 


2.64, 71; 4.39; 5.6, 24; 6.15; 
14.19; 18.49 


afercaa (adhidaivatam), 8.4 
afeeay (adhidaivam), 8.1 
aferyy (adhibhitam), 8.4 
afeast: (adhiyajfiah), 8.2, 4 
after (adhisthanam), 


3.40; 18.14 


St: (adhah), 14.18; 15.1, 2 
AAMT (adhahsakham), 
14.18; 15.1, 2 

arfelpar: (adhikatarah), 12.5) 


afepy (adhikam), 6.22 
arfeiap: (adhikah), 6.46) 


3fersTa (adhisthaya), 4.6; 
15.9 
Beas (adhyaksena), 9.10 


AHEACTATAT 
(adhyatmacetasa), 3.30 
SARAIASTT (adhyatmajfana), 
13.11 

AAA: 
(adhyatmanityah), 15.5 
SeAIcAfael (adhyatmavidya), 
10.32 


ATA 
(adhyatmasamjhitam), 11.1 
SRAICAT (adhyatmam), 7.29; 
8.1, 3 

aed (adhyesyate), 18.70 


AYAT (adhruvam), 17.70 


Se (anagha), 3.3; 14.6, 
15.20 
Sed (ananta), 11.37 


SAdsHs7{ (anantabahum), 
11.19 

Aca, (anantaram), 12.12 
Sedo (anantarupa), 11.38 


SA-caGL (anantarpam), 
11.16 


SratedoreyL (anantavijayam), 


1.16 
3Meddie (anantavirya), 
11.40 


3MeddL (anantaviryam), 


11.19 


SAH (anantam), 11.1, 47 
Sard: (anantah), 10.29 
Ard: (anantah), 2.41 
Raa: (ananyacetah), 
8.14 

AT-I4TH (ananyabhak), 9.30 
SARA: 
(ananyamanasah), 9.13 
SAYA (ananyaya), 8.22; 
11.54 


sR (ananyena), 12.6 
Raa (ananyayogena), 
13.10 

Aral: (ananyah) , 9.22 
Aya: (anapeksah), 12.16) 
arqaey (anapeksya), 8.25) 
safsas: (anabhisvangah), 
13.9 

Sara 
(anabhisandhaya), 17.25 


afte: (anabhisnehah), 


2.57 
aT: (anayoh), 2.16 


Set: (analah), 7.4 
3H (analena), 3.39 


SAT AHHAL (anavalokayan), 


6.13 
SATaTH (anavaptam), 3.22 


SA: (anasnatah), 6.16 


AR: (anastyantah), 
3.31 


ATI (anasuyave), 9.1 
SARS: (anastyah), 18.71 
O7esk: (anahankarah), 13.8 
3Meanle (anaharnvadi), 18.26 
SMI: (anatmanah), 6.6 
saTfecaie (anaditvat), 13.31 
sTfeae (anadimat), 13.12 


SATCHEL, 
(anadimadhyantam), 11.19 


SATeA (anadim), 10.3 
3MATet (anadi), 13.19 


SATA (anamayam), 2.51; 
14.6 


SATREMTE, (anarambhat), 3.4 
SARAGET (anaryajustam), 2.2 
SAT TA (anavrttim), 8.23; 


26 
3g: (anasinah), 2.28 


srafstat: (anaéritah), 6.1 
aiid: (aniketah), 12.19 
sf (anicchan), 3.36 
afeay (anityam), 9.33 
arrest (anirdesyam), 12.3 


ater, (anistam), 18.12 
sR (anisvaram), 16.8) 


anaes (anukampartham), 


10.11 


Afar (anucintayan), 8.8 
a astra (anutisthanti), 


3.31, 32 
ATA (anuttamam), 7.24 


STAAL (anuttamam) = the 
highest (6.18) 


SAT: 


(anudvignamanah), 2.56) 


HASTA (anudvegakaram), 


16.15 


p.16. 


STA (anumanta), 13.22 
ARIAT (anurajyate), 11.36 
oad (anuvartate), 3.21 
sada (anuvartante), 3.23; 


4.11 


agacdarea (anuvartayati), 3.16 


ITH (anupakarine), 


17.20 

squeal (anupasyati), 13.30, 
14.19 

aqagated (anupasyanti), 
15.10 

quay (anupasyami), 1.31 


SIATaT: (anuprapannah), 
9.21 


SIs (anubandham), 
18.25 


IIe (anubandhe), 18.39 


arsfaeitad (anuvidhiyate), 


9.67 


aA Wa, (anusasitaram), 


8.9 
SAYA (anususruma), 1.44 
AAG =d (anusocanti), 2.11 


orang (anuSocitum), 2.25 
yA (anusajjate), 6.4; 


18.10 


SIMA (anusantatani), 


15.2 
ATER (anusmara), 8.7 


SATAY (anusmaran), 8.13 


ATER (anusmaret), 8.9 
omenferafrsra: 


(anekacittabhibhrantah), 
16.16 


SATE: 
(anekajanmasamsiddhah), 
6.45 


srepfeeanRory 


(anekadivyabharanam), 11.10 
3H (anekadha), 11.13 


APART ITAL 


(anekabahidaravaktranetram 
), 11.16 


TAPATITIA 


(anekavaktranayanam), 11.10 


requ, (anekavarnam), 


11.24 


SDT ETAT AL 


(anekadbhutadarsanam), 
11.10 


3A (anena), 2.10, 11 
3daTel (antakale), 2.72; 3.4 


ATI (antagatam), 7.28 
SARA (antaram), 11.20; 
13.34 


SARI (antaratmana), 
6.47 


SIFARINTA: (antararamah), 
5.24 


aR (antare), 5.27 
asad: (antarjyotih), 5.24 


Add (antavat), 7.23 
ddd: (antavantah), 2.18 


Sd (antam), 11.16 


3a: (antah), 2.16; 10.19, 20, 
32, 40 


Sea: (antarsukhah), 5.24 


SATAY (antahsthani), 
8.22 

afrae (antike), 13.15 

3d (ante), 7.19; 3.6 
SAE: (annasambhavah), 
3.14 


Ser (annam), 15.14 
Sale (annat), 3.14 


Ud (anyat), 2.31, 42; 7.2, 
7; 16.8 


SUA (anyatra), 3.9 
SUIT (anyatha), 13.11 
RATATAT: 
(anyadevatabhaktah), 9.23) 


sraeda: (anyadevatah), 


7.20 


Saal (anyaya), 8.26 


Az (anyam), 18.19 
SJ: (anyah), 2.29, 29; 4.31; 


8.31; 11.43; 15.17; 16.15; 
18.69 


3a (anyani), 2.22 
SUT (anyan), 11.34 
3FaRA (anyayena), 16.12 
Sa (anyam), 7.5 


3B (anye), 1.9; 4.15; 9.26, 
26; 13.24, 25; 17.4 
aT: (anyebhyah) , 13.25 


Wg: (anvasocah) , 2.11 
3if-des (anviccha) , 2.49 
aifeda: (anvitah) , 9.23; 17.1 
ATFJAT (apanudyat) , 2.8 

i L 
(aparasparasambhitam) , 
16.8 


SUR (aparam) , 4.2; 6.22 


STURT (apara) , 7.5 
aRifoid: (aparajitah) , 1.17 


p.17. 


SURGE: (aparigrahah), 6.10 
aaRAaF (aparimeyam), 


16.11 
aaRery (apariharye), 2.27 


3X (apare), 4.25, 25, 27, 28, 
29, 30; 13.24; 18.3 

ote (aparyaptam), 1.10 
SUNIL (apalayanam), 
18.43 

SIL (apasyat), 1.26; 11.13 
IETATATL 
(apahrtacetasam), 2.44 
SUVEdsil: (apahrtajfianah ), 
6.15 

aaa: (apatrebhyah), 


17.22 


STURT (aparani) , 2.22 
SUR (aparan), 16.14 


SUM (apanam), 4.29 
304 (apane), 4.29 


HUGH (apavrtam), 2.32 
aiff (api), 1.26, etc. 


START aA (apunaravrttim), 


5.19 

SUA (apaisunam), 16.2 
aeAy (apohanam), 15.15 
SY: (aprakasah), 14.8 
orufcayara: 
(apratimaprabhavah), 11.43 
sofas, (apratistham), 16.8 


3fas: (apratisthah), 6.38 


SUTRA, (apratikaram), 


1.46 
SMely (apradaya), 3.12 


AL (aprameyam), 11.17, 


42 
aA (aprameyasya), 2.18 
aude: (apravrttih), 14.13 


SUITE (aprapya), 6.37; 9.3; 
16.20 


aftery (apriyam), 5.20 
SRY (apsu), 7.9 
ARTMOTAT (aphalaprepsuna) 


=, 18.23 


ampetenits tt: 


(aphalakanksibhih), 17.11, 17 
gga: (abuddhayah), 7.24 
sal (abravit), 1.2, 27; 8.1 
SUH (abhaktaya), 8.67 
SAAT (abhayam), 10.4; 16.1 


Sd (abhavat), 1.13 


afd (abhavita), 2.20 
SUIIId: (abhavayatah), 2.66 
SHTd: (abhavah), 2.16 
SUIS (abhasata), 11.14 


ofasprarer: 
(abhikramanasah), 2.40 


afasrMar (abhijanavan), 


16.15 

aftsncdes (abhijatasya), 
16.3, 4 

aftisid: (abhijatah), 16.5 
afta (abhijananti), 9.24 
afta (abhijanati), 4.14; 
7.13, 25 

aiftarad (abhijayate), 2.62; 
6.41; 13.23 

afta: (abhitah), 5.26 
afteanreared (abhidhasyati), 
18.68 


arftefiad (abhidhiyate), 13.1; 
17.29; 18.11 
afsaeafd (abhinandati), 2.56 


ated: (abhipravrttah), 


4.20 
arate (abhibhavati), 1.40 


afAyZ (abhibhiya), 14.10 
SfaR: (abhimukhah), 
11.28 

aftRarg (abhiraksantu), 1.11 
afd: (abhiratah), 18.45 
aftfasdeted (abhivijvalanti), 
11.28 

aftaeaes (abhisandhaya), 
17.45 

afsfeat (abhihita), 2.39 
arate: (abhyadhikah), 
11.43 

ane (abhyarcya), 18.46 


ARNIHT: (abhyastyakah), 
16.46 


SRR (abhyasiyati), 


18.67 

FARR: (abhyasuyantah), 
3.32 

aWeretd (abhyahanyanta), 
1.13 

SIRT 
(abhyasayogayuktena), 8.8 
IRAP (abhyasayogena), 
12.9 

ARINC (abhyasat), 12.12, 
18.36 

STIR (abhyase), 12.10 


3T°IRA (abhyasena), 6.35 


AYA (abhyutthanam), 
4.7 
SAT (amalan), 14.14 


SIRT (amanitvam), 13.7 


arr: (amitavikramah), 
11.40 
3HAt (ami), 11.21; 26; 28 


3A (amutra), 6.40 


p.18. 


SIT (amrtam), 9.19; 10.18; 
13.12; 14.20 


SAAEFL (amrtodbhavam), 


10.27 


SIA, (amrtopamam), 


18.37, 38 
qa (amedhyam), 17.10 


SIFSX (ambara) = dresses 
SPENT: (ambuvegah), 11.28 
SEAT (ambhasa), 5.10 
3efS (ambhasi), 2.67 
HUSK (ayajfiasya), 4.31 


safe: (ayatih), 6.37 


AST: (amidhah), 15.5 
ANAcTAA (amrtattvaya), 
2.15 


AACA (amrtasya), 14.27 


SAAT (ayathavat), 18.31 


AAG (ayanesu), 1.11 

SUT: (ayasah), 10.5 

31 (ayam), 1.19, 20, 20, 24, 
24, 24, 24, 25, 25, 25, 30, 58; 
3.9, 36; 4.3, 31, 40; 6.21, 33; 


6.25; 8.19; 11.1; 13.31; 15.9; 
17.3 


APH (ayuktasya), 2.66, 66 
Gch: (ayuktah), 5.12; 18.28 
3RFTe: (ayogatah), 5.6 
arid: (aratih), 13.10 


(arpitamanobuddhih), 8.7; 
12.14) 


3AT (aryama), 10.29 
arefd (arhati), 2.17 


3éfS (arhasi), 2.25, 26, 27, 


30, 31; 3.20; 6.39; 10.16; 
11.44; 16.24 


tet: (arhasi), 1.37 


Sete: (alasah), 18.28 


Aclleyf<A{ (aloluptvam), 16.2 


3eUGgU: (alpabuddhayah), 
16.9 


ACH, 


(alpamedhasam), 7.23 
Sed (alpam), 18.22 
APTS (avagaccha), 10.41 
saqofed (avajananti), 9.11 
Sas (avajiatam), 17.22 
srafasta (avatisthati), 14.23 


srafasd (avatisthate), 6.18 
dey: (avadhyah), 2.30 
sat rarenaa: 
(avanipalasanghaih), 11.26 
SARA (avaram), 2.49 
AA (avasam), 9.8 

Sd2I: (avasah), 3.5; 6.44; 


8.19; 18.60 


srafeisad (avasisyate), 7.2 


SqeXY (avastabhya), 9.8; 
16.9 


ATA (avasadayet), 6.5 
ART (avasthatum), 1.30 


sae (avasthitam), 15.11 


3taf8Id (avasthita), 9.4; 
13.33 


saa (avasthitan), 1.22, 


27 
srafeSrar: (avasthitah), 1.11, 
33; 2.6; 11.32 


dels FF (avahasartham), 
11.42 


SdTeadT ei] (avacyavadan), 
2.36 


SAA (avaptavyam), 3.22 
Sava, (avaptam), 6.36 


p.19. 


STATIS (avapsyasi), 2.33, 
38, 53; 12.10 


aiftets (avikalpena), 10.7 
sider: (avikaryah), 2.25 
SPS, (avijAeyam), 13.15 
afagre: (avidvarnsah), 3.25 
srfafergdny, 


(avidhiptrvakam) , 9.23; 
16.17 


a Sara (avinasyantam) , 
13.27 
arfeaitet (avinasi) , 2.17 


sara (avapnoti), 15.8; 
16.23; 18.56 
Sd (avapya), 2.8 


ae (avapyate), 12.5 


SAATEYY (avapsyatha), 3.11 


afaarstsy{ (avinasinam) , 


2.21 
arfaufad: (avipascitah) , 2.42 


afestenL (avibhaktam) , 


13.16; 18.20 
aaa (avekse) , 1.23 
Taey (aveksya) , 2.31 


SAARI 
(avyaktanidhanani), 2.28 


TaH AAT 


(avyaktam@Urtina), 9.4 


HAST 
(avyaktasamjiiake), 8.18 
Aceah7 (avyaktam), 7.24; 
12.1, 3; 13.5 

Seth: (avyaktah), 2.25; 8.20, 
21 

Sein! (avyakta), 12.5 


seal (avyaktat), 8.18.20 
eM (avyaktadini), 2.28 


sreafyatRuft (avyabhicarini), 
13.10 

Heat PaRvay 
(avyabhicarinya), 19.33 
seaftaru (avyabhicarena), 
14.26 

BWIA (avyayasya), 2.17; 
14.27 

Aaa (avyayam), 2.21; 4.1, 
13; 7.13, 24, 25; 9.2, 12, 18; 


11.2, 4; 14.5; 15.1, 5; 18.20, 
56 


Beqa: (avyayah), 11.18; 
13.31; 15.17 

SAITHT (avyayatma), 4.6 
AAA, (avyayam), 2.34 
SWMh: (asaktah), 12.11 
SIH: (aSamah), 14.12 
SAA (asastram), 1.46 
SMART (asantasya), 2.66 


AMAT (asasvatam), 8.15 


aarettatedy, 


(asastravihitam), 16.5 


agfadd: (asucivratah), 


16.10 
AgYfa: (asucih), 18.27 


yal (asucau), 16.16 
AYA (agubhat), 4.16; 9.1 
SWAT (asubhan), 16.19 


ayyN (aSusrusave), 18.67 


31918: (aSesatah), 6.24, 39; 
7.2; 18.11 

AIT (agesena), 4.35; 10.16; 
18.29, 63 

SMA (asocyan), 2.11 
STS: (aSosyah), 2.24 

SF (asnan), 5.9 

3afd (asnanti), 9.20 

3ST (asndmi), 9.26 

STFS (asnasi), 9.27 

SYA (asnute), 3.4; 5.21; 6.28; 
13.12; 14.20 


AAaas: (asraddadhanah), 
4.40 


AAEM: (asraddadhanah), 
9.3 


p.20. 


SAgUl (asraddhaya), 17.28 


Sra eAaTOr 


(asruptrnakuleksanam), 2.1 


AH (aSrausam), 18.74 
AA (asvattham), 15.1, 3 
ace: (asvatthah), 10.26 
SacarAl (asvatthama), 1.8 
Sa (asvanam), 10.27 
afat (agvinau), 11.6, 22 
SEAT (astadha), 7.4 


SRE: (asaktabuddhih), 
18.49 

SNH (asaktam), 9.9; 13.14 
Sch: (asaktah), 3.7, 19, 19, 
25 

SMI (asaktatma), 5.21 


arate: (asaktih), 13.9 
SRST (asangaSastrena), 
15.3 

SM: (asatah), 2.16 

SN, (asat), 9.19; 13.12; 
17.28 

SNH (asatkrtam), 17.22 
SRIcCHd: (asatkrtah), 11.42 
SUC (asatyam), 16.8 
SNquTel] (asadgrahan), 
16.10 

SMITH (asapatnam), 2.8 
3pqHe: (asamarthah), 12.10 
SRT: 
(asamnyastasamkalpah), 6.2 
SNF Jc: (asammidhah), 
5.20; 10.3; 15.19 

Rae: (asammohah), 10.4 
STATA 


(asamyatatmana), 6.36 


SATAY (asamsayam), 6.35; 
7.1 

31: (asarngayah), 8.7; 
18.68 

3ifS (asi), 4.3 etc. 


afd: (asitah), 10.13 
3a (asiddhau), 4.22 


SRIF, (asukham), 9.33 


SISTA (asrstannam), 17.13 
3M (asau), 11.26; 16.14 


3a (asti), 2.40 etc. 


S_ (astu), 2.47; 3.10; 11.31, 
39, 40 


ses (asthiram), 6.26 
read: (asmadiyaih), 11.26 
SATH? (asmakam), 1.7, 10 
SAT (asmat), 1.39 


SAFI (asman), 1.36 
area: (asmabhih), 1.39 


3 (asmi), 6.8, etc. 
SF (asmin), 1.22; 2.13; 
3.3; 8.2; 13.22; 14.11; 16.6 
3 (asya), 2.17, 40, 59, 65, 


67; 3.18, 34, 40, 6.39; 9.3; 
11.18, 38, 43, 52; 13.21; 15.3 


SRIF (asyam), 2.72 
SRT (asvargyam), 2.2 


SecdI (ahatva), 2.5 


RTA (aharagame), 8.18, 
19 

He (aham), 1.22, 23; 2.4, 6, 
12; 3.2, 23, 24, 27; 4.1, 5, 7, 
11; 6.30, 33, 34; 7.2, 6, 8, 10, 
11, 12, 17, 21, 25, 26; 8.4, 14; 
9.4, 7, 16, 16, 16, 16, 16, 16, 


p.21. 


aifeat: (ahitah), 2.36; 16.9 


16, 16, 17, 19, 19, 22, 24, 26, 
29, 29; 10.1, 2, 8, 11, 17, 20, 
20, 21, 21, 23, 24, 25, 29, 29, 
30, 30, 31, 32, 33, 33, 34, 35, 
35, 36, 36, 37, 38, 39, 40; 
11.23, 42, 44, 46, 48, 53, 54; 
12.7; 14.3, 4, 27; 15.13, 14, 
15, 15, 15, 16; 16.14, 14, 14, 
19; 18.66, 70, 74, 75 
(ahamkaravimudhatma), 3.27 
HES (ahamkaram), 16.18; 
18.53, 59 

Se: (ahamkarah), 7.2; 
13.5 


SeFSRIq (ahamkarat), 18.58 
aegd: (ahamkrtah), 18.17 


@€: (ahah), 8.16, 24 


3ifeat (ahirnsa), 10.5, 13.7; 
16.7; 17.14 


HeGey (ahaitukam), 18.22 
al (aho), 1.45 


sterratae: (ahoratravidah), 
8.17 
3: (arngah), 15.7 


AYA (arnguman), 10.21 
at 


STII: (akasasthitah), 
9.6 

ATHIL (4kasam), 13.32 
ARTI (akhyatam), 18.63 
areeanfé (akhyahi), 11.31) 
ARTE. (agacchet), 3.34 
SIMTa: (agatdh), 4.10; 14.2 
SIPTAToTR: (Agamapayinah), 
2.14 

STAN: (acaratah), 4.23 


ararfd (acarati), 3.21; 16.22 
STA (acaran), 3.19 


STAR: (acdrah), 14.21; 16.7 
3a (acarya), 1.3 

Tae, (acaryam), 1.2 
STATA (acdryan), 1.26 
3rarat: (4caryah), 1.34 
APA 
(acaryopasanam), 13.7 
SIVay (ajyam), 9.16 

Sea: (Adhyah), 16.15 
Sac: (atatayinah), 1.36 
3ifeas (atistha), 4.42 

STeY (attha), 11.3 
SIAPIRUTT (atmakaranat), 
3.13 

SICITa: (atmatrptah), 3.17 


SIcH4: (atmanah), 4.42; 5.16; 
6.5, 5, 6, 11, 19; 8.12; 10.18; 
16.21, 22; 18.39 

SICFAT (Atmana), 2.55, 3.43, 
6.5, 6, 20; 10.15; 13.24, 28 


SIAM (4tmani), 3.55; 3.17; 
4.35, 38; 5.21; 6.18, 20, 26, 
29; 13.24; 15.11 


SIURCEY, 


(atmaparadehesu), 16.18 


HASTY 


(atmabuddhiprasadajam), 
18.37 


STITH ARR: 
(atmabhavastha), 10.11 
SICFAIMAT (Aatmamayaya), 4.6 
SAIAAFI, (Atmayogat), 11.47 
STcARfa: (atmaratih), 3.17 


3caed (Jtmavantam), 4.41 


aera: (atmavasyaih), 2.64 


SIcta] (atmavan), 2.45 


res 4A a] we: 
(atmavinigrahah), 13.7; 17.16 


(atmavibhitayah), 10.16, 19 


orn 
(atmavisuddhaye), 5.11; 6.12 
SIR fea: 
(atmasambhavitah), 16.17 
SIT 
(atmasamyamayogagnau), 
4.27 


STAR, (atmasamstham), 
6.25 

SHICHI (Atma), 6.5, 5, 6, 6, 6; 
7.18; 9.5; 10.20; 13.32 
SICH, (atmanam), 3.43; 
4.7; 6.5, 10, 15, 20, 28, 29; 
9.34; 10.15; 11.3, 4; 13.24, 
28, 29; 18.16, 51) 


sTAR (atmaupamyena), 
6.32 

sicafedary (atyantikam), 
6.21 

aed (adatte), 5.15 


p.22. 


aegt: (adarsah), 3.38 
anfeas (adikartre), 11.37 
Mee TAZ (Adityagatam), 


15.12 


aifecaad (adityavat), 5.16 
sifecaaury (adityavarnam), 


8.9 


SICA (Adityandm), 


10.21 
amfecary (adityan), 11.6 
aifeeay (adidevam), 10.12 
amfeea: (adidevah), 11.38 


3fey] (adim), 11.16 

aie: (Adih), 10.2, 20, 32; 
15.3 

aie (Adau), 3.41; 4.4 
sTa=dded: (adyantavantah), 
5.22 


SEF (adyam), 8.28; 11.31, 
46; 15.4 
STUKT (adhatsva) ... ... ... 


(12.8 

STM (Adhaya) ... ... .. (5.10 
afer (adhipatyam), 2.8 
STA (apannam) ... ... ... 
(7.24 


SUT: (apannah), 16.20 
3ITU: (Apah), 2.23, 70; 7.4 
amg (Apirya), 11.30 
STQSAWF (Apuryamanam), 


2.70 

STFA (Aptum), 5.6; 12.9 
SMI (Apnuyam), 3.2 
areata (Apnuvanti), 8.15 


ameafa (apnoti), 2.70; 3.19; 
4.21; 5.22; 18.47, 50 


(abrahmabhuvanat), 8.16 


SGA (ayudhanam), 
10.28 


oY TN 
al: 


(ayuhsattvabalarogyasukhapr 
Ttivivardhanah), 17.8 


aad (arabhate), 2.7 
SRA (drabhyate), 18.25 
SIR=Y (arambha) = 
endeavors 

SIR=Y: (arambhah), 14.12 
aewel: (aruruksoh), 6.3 
SMI (Arjavam), 13.7; 16.1; 
17.14; 18.42 

ict: (Artah), 7.16 

3dat: (Avayoh), 18.26 
amade (avartate), 8.26 


safc: (avartinah) ... ... 
(8.16 

afer (avisya), 15.13, 17 
sfasy (avistam), 2.1 
afar: (avistah), 1.27 
STIS] (avrtam), 3.28, 39; 
5.15 

ST: (avrtah), 3.38) 
Sa (avrta), 18.32 
Sa: (avrtah), 18.48 
Tarr (avrttim), 8.23 


STIca (avrtya), 3.40; 13.13; 
14.9 


srafrada 4 
(avesitacetasam) ...(12.7 


3d (Avesya), 8.10; 12.2 
anf (avriyate), 3.38 
SIGMA (asayat), 15.8 


SIMU: (ASapasasataih) 
(16.12 


SY, (ASu), 2.65 


SAA (ascaryavat), 2.29, 
29, 29 

STA (Ascaryani), 11.6 
STs (asrayet), 1.36 
amfstqy (asritam), 9.11 
amfstct: (asritah), 12.11; 15.14 
STfsta: (asritah), 7.15; 9.13 
3fscA (Asritya), 7.29; 16.10, 
18, 59 

STAMAATeT (asvasayamasa), 
11.50) 


SIMAIHAAT: (asaktamanah), 
7.1 


p.23. 


ARR (dsurisu), 16.19 
SRR (asurim), 9.12; 16.4, 


20 


aR (asane), 6.12 

SIM (asam), 2.12 

SMTe (asadya), 9.20 
3M (asita), 2.54, 61; 6.14 
arty (asinam), 9.1 
SIR: (dsinah), 14.23 


ARRMZa (asuraniscayan), 
17.6 


SARIS (asuram), 7.15; 16.6 
SIRI: (asurah), 16.6 
SRINT: (asurah), 16.7 
ARR (asuri), 16.5 


siRaeay (astikyam), 18.42 
3A (Aste), 3.6; 5.13 


STS (asthaya), 7.20); 


Sea: (Asthitah), 5.4; 6.31; 
7.18; 8.12 
SIRT: (Asthitah), 3.20 


31 (aha), 1.21 

aed (ahave), 1.21 
STR: (aharah), 17.7 
SHERI: (aharah), 17.8, 9 
Sig: (ahuh), 3.42; 4.19; 8.21; 
11.13; 14.16; 16.8 

lel (ho), 16.1 

g 

seared (iksvakave), 4.1 
3¥d (ingate), 6.19; 14.23 
ge (iccha), 12.9 

geetd (icchati), 7.21 


geod: (icchantah), 8.11 


gewres (icchasi), 11.7; 18.60, 
63 


geo! (iccha), 13.6 


SORA 


(icchadvesasamutthena), 7.27 


SoS (icchami), 1.35; 11.3, 
31, 46; 18.1 


gua (ijyate), 17.11, 12 
3vaal (ijyaya), 11.53 
gc: (itarah), 3.21 


3a: (itah), 7.5; 14.1 


3fd (iti), 1.25 etc.) 


3eA (idam), 1.10; 21, 27; 2.1, 
2, 10, 17; 3.31, 38; 7.2, 5, 7, 
13; 8.22, 28; 9.1, 2, 4; 10.42; 
11.19, 20, 20, 41, 47, 49, 51, 
52 


8G 4 FH (idanim), 11.51; 18.36 
staat (indriyah), 4.27 
SfSaVARI: (indriyagocarah), 


13.5 


SfSaarFF (indriyagramam), 


6.24; 12.4 


3feaez (indriyasya), 3.34, 34 


Sfeaury (indriyanam), 2.8, 


67; 11.22 


S-SaTfr (indriyani), 1.57, 60, 
61, 68; 3.7, 40, 41, 42; 4.26; 
5.9; 13.5; 15.7 


Sf-aRF: (indriyaramah), 


3.16 
g “od oan (indriyarthan), 3.6 
sfoarena: 


(indriyarthebhyah), 2.58, 68 


p.24. 


SAF (imam), 2.39, 42 

ZA: (imah), 2.24, 10.6 

ZA (ime), 1.33; 2.12, 18; 3.24 
Sat (imau), 15.16 

Su (iyam), 7.4, 5 

= (iva), 1.30 etc. 


S34: (isubhih), 2.4 


sia oy (indriyarthesu), 5.1, 


6.4, 13.4 
g Sara: (indriyebhyah), 3.42 
sired: (indriyaih), 2.64; 5.11 


SFI (imam), 1.28, 2.33; 4.1, 


2; 9.8, 33; 13.33, 17.7; 18.70, 
74, 76 


SAI (imani), 18.13 


SAM (iman), 11.16; 18.17 


SEPIYP (istakamadhuk), 
3.10 


S87 (istam), 18.12 

3B: (istah), 18.64, 70 
(istanistopapattisu), 13.9 
SIT (istan), 3.12 

gel: (istah), 17.9 


Sal (istva), 9.20 


3é (iha), 2.5, 5, 40, 41, 50; 
3.16, 18, 38; 5.19, 23; 6.40; 
7.2; 11.7, 32; 15.3; 16.24 


= 

Sad (iksate), 6.29; 18.20 
SSF (idyam), 11.44 
Sq (idrk), 11.49 

SEF (idrsam), 2.32; 6.42 
SPJ (igam), 11.15, 44 


SaR4Ta: (isvarabhavah), 
18.43 
$a (iSvaram), 13.28 


Sa: (isvarah), 4.6; 15.8, 17; 
16.14; 18.61 


Sad (Ihate), 7.22 
gerd (ihante), 16.12 
x 


Och (uktam), 11.1, 41; 
12.20; 13.18; 15.20 
Och: (uktah), 1.24; 8.21; 
13.22 

Sel: (uktah), 2.18 


Sed (uktva), 1.47; 2.9, 9; 
11.9, 21, 50 

BIPM: (ugrakarmanah), 
16.9 

OOF: (ugrarupah), 11.31 
OF7 (ugram), 11.20 

OUT: (ugrah), 11.30 

Bd: (ugraih), 11.48 

oe: (uccaih), 1.12 


Se Ta (uccaihsravasam), 
10.27 


Oey (ucchistam), 17.10 
TESTI, (ucchosanam), 2.8 
vad (ucyate), 2.25 etc.) 


Ba (uta), 1.40; 14.9, 11 


BopPrAfd (utkramati), 15.8 


SHAFL (utkramantam), 
15.10 


STAfsary (uttamavidam), 


14.14 

STAY (uttamam), 4.3; 6.27; 
9.2; 14.1; 18.6 

Od: (uttamah), 15.17, 18 
OTA +: (uttamangaih), 11.27 
Sats: (uttamaujah), 1.6 


Ody (uttaram) = covering 


OTRIGUF, (uttarayanam), 
8.24 


SPAS (uttistha), 2.3; 4.42; 
11.33 


p.25. 


Bah: (udasinah), 12.16 


Ualet{ (udahrtam), 13.6; 
17.19, 22; 18.22, 24, 39 


BMar (utthita), 11.12 
SOATAPATAT, 


(utsannakuladharmanam), 
1.44 


BCAA (utsadanartham), 
17.19 


Beard (utsadyante), 1.43 
setey: (utsideyuh), 3.24 
SAT fa (utsrjami), 9.19 
UAIvy (utsrjya), 16.23; 17.1 
Seu (udapane), 2.46 
SqINI: (udarah), 7.18 


Bena, 9.9; 14.23 


sealed: (udahrtah), 15.17 


salecd (udahrtya), 17.24 


Bea (uddisya), 17.21 
Jed: (uddegatah), 10.40 
BEd (uddharet), 6.4 
Ug: (udbhavah), 10.34 
sddi: (udyatah), 1.45 
SAR (udyamya), 1.20 
feud (udvijate), 12.15, 15 
SEV (udvijet), 5.20 


SfASA (unmisan), 5.9 
BUSA (upajayate), 2.65, 
65; 14.11 

Baad (upajayante), 14.2 
wy d (upajuhvati), 4.25 
suesatea (upadeksyanti), 
4.38 

SUSET (upadrasta), 13.22 
SUGARY (upadharaya), 7.6; 
9.6 


waded (upapadyate), 2.3; 
6.39; 13.18; 18.7 


 suTay (upapannam), 2.32 
SUAT (upama), 6.19 

Bua (upayanti), 10.10 
SIRT (uparatam), 2.35 
SRA (uparamate), 6.20 
SRA (uparamet), 6.25 
wea (upalabhyate), 15.3 
sufercad (upalipyate), 13.32, 
32 

Bafaza (upavisya), 6.12 
SUF (upasangamya), 1.2 
waa (upasevate), 15.9 
Berar (upahanyam), 3.24 
SuUlad: (upayatah), 6.36 
Burfagtel (upavisat), 6.12 


Surfsat: (upasritah), 4.10; 
16.11 


BUTfAcA (upasritya), 14.2; 
18.57 

BUNA (upasate), 9.14, 15; 
12.2, 6; 13.25 

oud: (upetah), 6.37) 


BUT: (upetah), 12.2) 
BUC (upetya), 8.15, 16 
Bua (upaiti), 6.27; 8.10, 28 
sosae (upaisyasi), 9.28) 
Suave: 


(ubhayavibhrastah), 6.38 
SAAT: (ubhayoh), 1.21, 24, 
26; 2.10, 16; 5.4) 

3 (ubhe), 2.40 


Bt (ubhau), 2.19; 5.2 
OWT (uragan), 11.15 
Riel (ulbena), 3.38 

dd (uvaca), 1.1 etc. 


SRT (usana), 10.37 


BiScaT (usitva), 6.41 
DG 
DlsicF (drjitam), 10.41 


Hear (rdhvamilam), 
15.1 


Hedy (Grdhvam), 12.8; 
14.18; 15.2 

WMA: (Gsmapah), 11.22 
He 

BP (rk), 10.14 

apoE (rcchati), 2.72; 5.29 
AAA (rtam), 10.14 

BIA (rtunam), 10.35 
Bd (rte), 10.32 

BET (rddham), 2.8 

BY: (rsayah), 5.25; 10.13 


BISA: (rsibhih), 13.4 
BY (rsin), 11.15 


u 
Yacd (ekatvam), 6.31 
wae (ekatvena), 9.15 
vateh: (ekabhaktih), 7.17 


p.26. 


Uh (ekam), 3.2; 5.1, 4,5; 
10.25; 13.5; 18.20; 66 
Um: (ekah), 11.42; 13.33 


VHT (eka), 2.41 

Varcht (ekaki), 6.10 
VIR (ekaksaram), 8.13 
Va (ekagram), 6.12 
WHR (ekagrena), 18.72 
Vale (ekantam), 6.16 
Waist (ekarhgena), 10.42 
Wa (ekena), 11.20 

TA (eke), 18.3 


Uh (ekaya), 8.26 


VhCAA (ekastham), 11.7; 13; 
13.30 


Torey (ekasmin), 18.22 


VaR (etat), 2.3, 6; 3.32; 4.2, 
4; 6.26, 42; 10.14; 11.3; 35; 
12.11; 13.1, 6,11, 18; 15.20; 
16.21; 17.16, 26; 18.63; 72; 
75 


vat (etadyonini), 7.6 
Vdal: (etayoh), 5.1 
Vda (etasya), 6.33 


Uc (etam), 6.39 

Valet (etani), 14.12, 13; 15.8; 
18.6 

Vd (etan), 1.22, 25, 35, 36; 
14.20, 21, 21, 26 

Velde (etavat), 16.11 


Vay (etm), 1.3; 7.14; 10.7; 
16.9 
Uf (eti), 4.9,9; 8.6; 11.55 


Wd (ete), 1.23, 38; 2.15; 4.30; 
7.18; 8.26, 27; 11.33; 18.15 
UAH (etena), 3.39; 10.42 


vad FH (etesam), 1.10 
Td: (etaih), 1.43; 3.40; 16.22 
vee (edhamsi), 4.37 


VAAL (enam), 2.19, 19, 21, 23, 
23, 23, 25, 26, 29, 29, 29; 
3.37, 41; 4.42; 6.27, 11.50; 
15.3, 11,11 


VaT¥ (enam), 2.72 

Uf: (ebhih), 7.13; 18.40 
Wy: (ebhyah), 3.12; 7.13 
Wd (eva), 1.1 etc. 

Vd (evam), 1.24 etc.) 


Udeoq: (evarnrupah), 11.48 


vafafel: (evarnvidhih), 11.53; 
54 


WY: (esah), 3.10, 37, 37, 40; 
10.40; 18.59 

UST (esa), 2.39, 71; 7.14 
VFL (esam), 1.42 

wate (esyati), 18.67 


usaf (esyasi), 8.7; 9.34; 
18.65 


u 
VHiaPey (aikantikasya), 


14.27 
VaRA (aisvaram), 9.5; 11.3, 8, 
9 


Wray (airavatam), 10.27 
at 

3ISRT (ojasa), 15.13 
arse: (osadhth), 15.13 


p.27. 


AFL (om), 8.13; 19.23, 24 
3H (ornkara), 9.17 


ayer (ausadham), 9.16 


x. oy 


aed (kaccit), 9.38; 18.72, 72 


HAIMA SUVaaay 
fea: 


(katvamlalavanatyusnatiksnar 
uksavidahinah), 17.9 


ARC (katarat), 2.6 
PAY (kathaya), 10.18 


Add: (kathayatah), 18.75 
PAG: (kathayantah), 10.9 


Hafasated (kathayisyanti), 
2.34 


Haasan (kathayisyami), 
10.19 

HAYA (katham), 1.37, 39; 2.4, 
21; 4.4; 8.2, 2; 10.17; 14.21 
ala (kadacana), 2.47; 
18.67 


Malad (kadacit), 2.20 
Heat: (kapidhvajah), 1.20 
alte: (kapilah), 10.26 
PACTIATA (kamalapatraksa), 
11.2 

DATARS 


(kamalasanastham), 11.15 


PUY (karanam), 18.14, 18 
a@Rsatd (karisyati), 3.33 


MRSA (karisyasi), 2.33; 
18.60 
HRY (karisye), 18.73 


POU: (karunah), 12.13 


aria (karoti), 4.20; 5.10; 6.1; 
13.31 


ari (karomi), 5.4 
Res (karosi), 9.27 
mut: (karnah), 1.8 


Hier, (kartavyam), 3.22 
adeartt (kartavyani), 18.6 
odt (karta), 3.24, 27; 18.14, 
18, 19, 26, 27, 28 

Hay, (kartaram), 4.23; 
14.19; 18.16 


@gL (kartum), 1.45; 2.17; 
3.20; 9.2 


dc (kartrtvam), 5.14 


aA (karma), 2.49; 3.5, 8, 8, 9, 
15, 19, 19, 24; 4.9, 15, 15, 16, 
16, 18, 21, 23, 33; 5.11; 6.1, 


p.28. 


3; 7.29; 8.1; 16.24; 17.27; 
18.3, 3,5, 8, 10,15, 18, 19, 
23, 24, 25, 43, 44, 47, 48 


aw Paea (karmacodana), 


18.18 


ayer (karmajam), 2.51 
Au (karmaja), 4.12 


ar (karmajan), 4.32 


mA: (karmanah), 3.1, 9; 
4.17, 17; 15.16; 18.7, 12 
HUT (karmana), 3.20; 18.60 


AUT (karmana), 3.4; 4.12; 
5.1; 14.12; 18.2 
opafer (karmani), 2.47; 3.1, 


22, 23, 25; 4.18, 20; 14.9; 
17.26; 18.45 


PAHs: 
(karmaphalatyagah), 12.12 


Hine cure 
(karmaphalatyagi), 18.11 
(karmaphalaprepsuh), 18.27 
(karmaphalasamyogam), 5.14 
(karmaphalahetuh), 2.47 
aor (karmaphalam), 
5.12; 6.1 
(karmaphalasangam), 4.20 
thet (karmaphale), 4.14 


@Ags-8A: (karmabandhanah), 
3.9 

HAS (karmabandham), 
2.39 

matt: (karmabhih), 3.31; 
4.14 


@HITFL (karmayogam), 3.7 


orn: (karmayogah), 5.2, 2 


ota (I) (karmayogena 
(na)), 3.3; 13.24 

oyasaqry (karmasanginam), 
3.26 

PHUSy (karmasangisu), 
14.15 

ost (karmasangena), 
14.7 

wR ygd: 
(karmasamudbhavah), 3.14 
HaaTE (karmasamgraha) , 
18.18 

mats: (karmasarnjfitah), 
8.3 

PAUL 
(karmasamnyasat), 5.2 

@AY (karmasu), 2.50; 6.4, 17; 
9.9 

Hal (karmani), 2.48; 3.27, 


30; 4.14, 41; 5.10, 14; 9.9; 
12.6, 10; 13.29; 18.6, 11, 41 


oatyereiy 
(karmanubandhini), 15.2 
ofa: (karmibhyah), 6.46 


pafesariay (karmendriyani), 
3.6 
ofred: (karmendriyaih), 3.7 


@yaed: (karsayantah), 17.6 
Hef (karsati), 15.7 
Hea (kalayatam), 10.30 
HI (kalevaram), 8.5, 6 
weary (kalpaksaye), 9.7 


Heud (kalpate), 2.15; 14.26; 
18.53 


Heute! (kalpadau), 9.7 


HUMP (kalyanakrt), 6.40 
@de: (kavayah), 4.16 


aley (kavim), 8.9 


afd: (kavih), 9.37 


malar (kavinam), 10.37 


4a (kascana), 6.2; 7.26; 
8.27 


Had (kascit), 2.17; 3.5, 18; 
6.40; 7.3, 3; 18.69 
HCH (kasmalam), 2.2 


PTT (kasmat), 11.37 
prearad (kasyacit), 5.15 
HY (kam), 2.21, 21 

ray: (kandarpah), 10.28 


®: (kah), 2.29, 29; 3.18; 8.2; 
11.31; 16.15 
@TI (ka), 1.36; 2.28, 54 


ple d, 5.3; 12.17; 14.22; 


18.54 
Hlgrd:, 4.12 

aifscy (kanksitam), 1.33 
arg (kankse), 1.31 

PMI: (kamakamah), 9.21 
DADA (kamakami), 2.70 


IAPR: (kamakaratah), 
16.23 

BAP (kamakarena), 5.12 
DPSPIARTAUT: 


(kamakrodhaparayanah), 
16.12 


Hse 


(kamakrodhaviyuktanam), 
5.26 


p.29. 


BRM act: 
(kamaragabalanvitah), 17.5 


PRET SaSTTL 


(kamaragavivarjitam), 7.11 
PAWUY (kamartipam), 3.43 
BRSUUT (kamaripena), 3.39 
arRedatstar: 
(kamasamkalpavarjitah), 4.19 


HAegPy (kamahaitukam), 


16.8 


(kamakrodhodbhavam), 5.23 
PMY (kamadhuk), 10.28 
orarTeAy 
(kamabhogartham), 16.12 


DAA, (kamabhogesu), 


16.16 


HAY (kamam), 16.10, 18; 
18.53 

A: (kamah), 2.62; 3.37; 
7.11; 16.21 

MICH: (kamatmanah), 
2.43 

PMI (kamat), 2.55, 62, 71; 
6.24; 7.22) 

IT: (kamah), 2.70 


®FICYAT (kamepsuna), 18.24 


@TH: (kamaih), 6.20 
SFA PTRaT: 


(kamopabhogaparama), 
16.11 


PRIME, (kamyanam), 18.2 
PRAGMA, 
(kayaklesabhayat), 18.8 
rarer, 
(kayasirogrivam), 6.13 
HIS (kayam), 11.44 

RM (kayena), 5.11 


PRU (karanam), 6.3, 3; 
13.21 


PRU (karanani), 18.13 


PRU (karayan), 5.13 
PUVA ERAT: 
(karpanyadosopahatasvabhav 
ah), 2.7 


I 
(karyakaranakartrtve), 13.20 
arid (karyate), 3.5 


MRF (karyam), 3.17, 19; 6.1; 
18.5, 9, 31 


araterteratesrdt 


(karyakaryavyavasthitau), 
16.24 


Haft (karyakarye), 18.30 
@re (karye), 18.22 

Ic (kalam), 8.23 

Het: (kalah), 10.30, 33; 11.32 
PIMC AAT 
(kalanalasamnibhani), 11.25 
HIet (kale), 3.23; 17.20 
@IeH (kalena), 4.2, 38 
Hey (kalesu), 8.7, 27 
Usk: (kasirajah), 1.5 
@Iga: (kasyah), 1.17 

@r (kam), 6.37 


fH (kim), 1.1, 32, 32, 35; 
2.26, 54, 54, 54; 3.1, 33; 4.16, 


16; 8.1, 1, 1, 1, 1; 9.33; 10.42; 
14.21; 16.8 


fat (kificana), 3.22 
fac (kificit), 4.20; 5.8; 


6.25; 7.7; 13.26 
forte} (kiriti) , 11.35 


fextesy (kiritinam), 11.17, 


46 


fess} (kilbisam) , 4.21; 


18.47 
alctaed: (kirtayantah), 9.14 


p.30. 


Haast (kurunandana), 
2.41; 6.43; 14.13 


pod X (kurupravira), 11.48 


@rgg: (kuruvrddhah), 11.48 


Pos (kurusrestha), 10.19 


PST (kurusva), 9.27 


AVA (kirtim), 2.33 
aid: (kirtih), 10.34 


Oc: (kutah), 2.2, 66; 4.31; 
11.43 


Oars: (kuntibhojah), 1.5 
GA: (kuntiputrah), 1.16 


@* (kuru), 2.48; 3.8; 4.15; 
9.34; 12.11; 18.63, 65 
pear (kuruksetre), 1.1) 


Hed (kurute), 3.21; 4.37; 37 


PITH (kurusattama), 4.31 
ror (kuruin), 1.25 

Hale (kuryat), 3.25 

Harry (kuryam), 3.24 


pay (kurvan), 4.21; 5.7, 13; 
12.10; 18.47 


pd =d (kurvanti), 3.25; 5.11 
gato: (kurvanah), 18.56 
Paspry (kulaksayakrtam), 
1.38, 39 

poral (kulaksaye), 1.40 
Pee, (kulaghnanam), 
1.42; 43 

Hest: (kuladharmah), 1.40, 
43 

Peta (kulasya), 1.42 

Pa CI: (kulastriyah), 1.41 


PetFZ (kulam), 1.40 
Fel (kule), 6.42 


Helct (kusale), 18.10 


PIATHR: (kusumakarah), 
10.25 


PCA (kutastham), 12.3 


PCXY: (kutasthah), 6.8; 
15.16) 


@4: (kirmah), 2.58 


HAPS: (krtakrtyah), 15.20 
HAT (krtam), 4.15; 15; 17.28; 
18.23 

perertel: (krtaAjalih), 11.14; 
35 

Hard (krtante), 18.13 

od (krtena), 3.18 

HA (krtva), 2.38; 4.22; 5.27, 
27; 6.12, 25; 11.35; 19.8, 68 


Prprpy 


(krtsnakarmakrt), 4.18 
PT (krtsnavat), 18.22 
peta (krtsnavit), 3.29 
POOR (krtsnasya), 7.6 


POA (krtsnam), 1.40; 7.29; 
9.8; 10.42; 11.7, 13; 13.33, 33 


PUT: (krpanah), 1.49 
PUAT (krpaya), 1.27; 2.1) 


PU: (krpah), 1.8 


PATRAS 
(krsigoraksyavanijyam), 18.44 
PST (krsna), 1.28, 31, 41; 5.1, 
6.34, 37, 39; 11.41; 17.1 


PMT (krsnam), 11.35 

PT: (krsnah), 8.25, 18.78 
PIT (krsnat), 18.75 

® (ke), 12.1 

fad (kecit), 11.21, 27; 13.24 
oF (kena), 3.36 

artfeld (kecit), 12.19 

aA (kevalam), 4.21; 18.16 


p.31. 


BARA (kaumaram), 2.13 
Hirer (kausalam), 2.50 


Sg: (kratuh), 9.16 


fsa: (kriyah) = and activities 


eae: (kevalaih), 5.11 

NG (kegava), 1.30; 2.54; 3.1; 
10.14 

HMA (keSavasya), 11.35 
Herd WA : (keSavarjunayoh), 
18.76 

fe “eA (kesinisGdana), 
18.1 

HY (kesu), 10.17, 17 

®: (kaih), 1.22 

aleag (kaunteya), 2.14 etc. 


alread: (kaunteyah), 2.27 


fad (kriyate), 17.18, 19; 
18.9, 24 

par (kriyante), 17.25 
faa (kriyamanani), 
3.27; 13.29 


fspart}: (kriyabhih), 11.48 
franfaisagary, 


(kriyavisesabahulam), 2.43 
PRI (kruran), 16.19 


WI, (krodham), 16.18; 
18.53 

Hla: (krodhah), 2.62; 3.37; 
16.4, 21 

WHI (krodhat), 2.63 


eatea (kledayanti), 2.23 
He: (klesah), 12.5 

Hea (klaibyam), 2.3 
wfdd (kvacit), 18.12 

aT (ksanam), 3.5 
eafsaes (ksatriyasya), 2.31 
afaat: (ksatriyah), 2.32 
aT (ksama), 10.4, 34; 16.3 
at (ksami), 12.13 


aa (ksayam), 18.25 


ary (ksayaya), 16.9 

aR (ksaram), 15.18 

ax: (ksarah), 8.4; 15.16, 16 
ay (ksatram), 18.43 
atfed: (ksantih), 13.7 
aaa (ksamaye), 11.42 
Tao (ksipami), 16.19 
fav (ksipram), 4.12; 9.31 
afer: (ksinakalmasah), 
5.25 

efftl (ksine), 9.21 

USI (ksudram), 2.3 


ease: (ksetrajhayoh), 13.2, 
34 

sa daeaarTe 
(ksetraksetrajiasamyogat), 
13.2, 34 


easy (ksetrajfam), 13.2 
east: (ksetrajfhiah), 13.1) 


a (ksetram), 13.1, 3, 6, 18, 
33 
Sat (ksetri), 13.33 


FARA (ksemataram), 1.46 
gq 


XI (kham), 7.4 

@ (khe), 7.8 

T 

TS (gaccha), 18.62 


Trewtd (gacchati), 6.37, 40 


Tes] (gacchan), 5.9 


Tewted (gacchanti), 2.51; 
5.18; 8.24; 14.18, 18; 15.5 


p.32. 


TAT (gatva), 14.15; 15.6 


mfe4¥ (gadinam), 11.17, 46 
daly (gantavyam), 4.24 


TOSI] (gajendranam), 


10.27 

TARA (gatarasam), 17.10 
TIY: (gatavyathah), 12.16 
TMF (gatasangasya), 4.23 


TACs: (gatasarhdehah), 
18.73 
To: (gatah), 11.15 


TATA (gatagatam), 9.21 
TARE (gatasin), 2.11 

Tol: (gatah), 8.15; 14.1; 15.4 
wf (gatim), 4.17; 9.18; 12.5 


ad: (gatih), 3.26 


Teas (gantasi), 2.62 
Toda: 


(gandharvayaksasurasiddhasa 
mgha), 11.22 


TAqiuly (gandharvanam), 
10.26 


TJ: (gandhah), 7.1 
Tl] (gandhan), 15.8 
TA: (gamah), 2.3 

TIM (gamyate), 5.5 
meet (gariyase), 11.37 
TRI: (gariyah), 2.6 
TRIAL (gariyan), 14.43 
7TH (garbham), 14.3 
74: (garbhah), 3.38 
aHfet (gavi), 5.18 

Tel (gahana), 4.17 
TmUSlqy (gandivam), 1.29 
TPA (gatrani), 1.28 
Taal (gayatri), 10.35 
7 (gam), 15.13 


PREY (giram), 10.25 


IF (gitam), 13.4 


TS HT (gudakeSa), 10.20; 
11.7 


TS oT: (gudakesah), 2.9 
TS met (gudakesena), 11.24 


(gunakarmavibhagayoh), 3.28 


Toran: 


(gunakarmavibhagaSsah), 4.13 
UPA (gunakarmasu), 3.29 
JIA: (gunatah) , 18.29 


WMT: (gunapravrddhah), 
15.2 


Toad: (gunabhedatah), 


18.19 


Joh (gunabhoktr), 13.14 
Tura (gunamayi), 7.14 
TU: (gunamayaih), 7.13 


UMS: (gunasangah), 13.21 


(gunasammudhah), 


3.29 


TORear (gunasamkhyane), 


18.19) 
quid: (gunatitah), 14.25 


WITT (gunan), 13.19, 21; 
14.20, 21, 21, 26 


quif-adc (gunanvitam), 15.10 
NWE (gunah), 3.28; 14.5, 23 
JY (gunesu), 3.28 


Jz: (gunebhyah), 14.19, 
19 

Jot: (gunaih), 3.5, 27; 13.23; 
14.23; 18.40, 41 

JU (guruna), 6.22 


JS: (guruh), 11.43 


JT (gurun), 2.5, 5 


Jatt (guhyatamam), 9.1; 
15.20 


Jaa (guhyataram), 18.63 


Je (guhyam), 11.1; 18.68, 
75 


Jal] (guhyat), 18.63 
JaIMry (guhyanam), 10.38 
Tord (grnanti), 11.21 
Ter (grhnan), 5.1) 

Tere (erhnati), 2.22 
TEICAT (grhitva), 15.8; 16.35 


eld (grhyate), 6.35 
we (gehe), 6.41 


TMfare (govinda), 1.32 
mary (govindam), 2.9 


UAH: (grasamanah), 11.30 


FAAS] (grasisnu), 13.16 
To: (glanih), 4.7 


a 
aidara (ghatayati), 2.21 


OF (ghoram), 11.49; 17.5 


ar (ghore), 3.1 


GIS: (ghosah), 1.19 
p.33. 


a 
7d (ca), 1.1 etc. 


admertcdy (cakrahastam), 
11.46 


ap (cakram), 3.16 

alspury (cakrinam), 11.17 
a: (caksuh), 5.27; 15.9 
aaeicdi¢ (caficalatvat), 6.33 


azaely (caficalam), 6.26, 34 


ager (caturbhujena), 


11.46 


agfaery (caturvidham), 15.14 
agfae: (caturvidhah), 7.16 


dcdIk: (catvarah), 10.6 


td: (ghnatah), 1.35 


UM (ghranam), 15.9 


aah (candramasi), 15.12 
a (camum), 15.12 


aNd (caratam), 2.67 
axfd (carati), 2.71; 3.36 


ax (caran), 2.64 

ax (caram), 13.15 

ANTAXSY (caracarasya), 11.43 
axTasy] (caracaram), 10.39 
adettd (calati), 6.21) 

ach (calam), 6.35; 17.18 


afeictHMe: (calitamanasah), 
6.37 


aIgGauay, (caturvarnyam), 


4.13 


dI-GHey (candramasam), 
8.25 


aly (capam), 1.47 

Fachiy: (cikirsuh), 3.25 

far (cit), 2.29, 29 

fart (cittam), 6.18, 20; 12.9 
feaRe: (citrarathah), 10.26 
fardaed: (cintayantah), 9.22 
fara (cintayet), 6.25 
fa=aqFy (cintam), 16.11 
fara: (cintyah), 10.17 
FART (cirat), 12.7 

faRur (cirena), 5.6 

Afcict: (curnitaih), 11.27 
afar: (cekitanah), 1.5 


Ue (cet), 2.33; 3.1, 24; 4.36; 
9.30 
ca (cetana), 10.22; 13.6 


Uae (cetasa), 3.8; 18.57, 72 


aed (cestate), 3.33 


ABT: (cestah), 18.14 


g g ~ 
(cailajinakusottaram), 6.11 


wadied (cyavanti), 9.24 

gs 

Wau (chandasam), 10.35 
Bras (chandarhsi), 15.2 
waif: (chandobhih), 13.4 
welydr (chalayatam), 10.36 
fea (chittva), 4.42; 15.2 
fe-afed (chindanti), 2.23 


fSagat: (chinnadvaidha), 
5.25 

feasea: (chinnasarnsayah), 
18.10 


fSaTHy (chinnabhram), 6.38 


ual (chetta), 6.39 


OTL (chettum), 6.39 


wT 


WT: (jagatah), 7.6; 8.26; 
9.17; 16.9 
OFT (jagat), 7.5, 13; 9.4, 10; 


10.42; 11.7, 13, 30, 36; 15.12; 
16.8 


wd (jagatpate), 10.15 
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UI: (janah), 3.29 
OAMeat: (janadhipah), 2.12 


VATA (jananam), 7.28 
UMIea (janardana), 1.36, 39, 
44; 3.1, 10.18; 11.51 

WIT: (janah), 7.16; 8.17, 24; 
9.22; 16.7; 17.4, 5 

urd: (jantavah), 5.15 

IFFT (janma), 2.27; 4.4, 4, 9, 
9; 6.42; 8.15, 16 


ofa (jagannivasa), 
11.25, 37, 45 


WEMUg rae: 


(jaghanyagunavrttistha), 
14.18 


WAPIEU: (janakadayah), 3.20 


wR (janayet), 3.26 
OAS (janasarnsadi), 13.10 


ray Heer] 


(janmakarmaphalapradam), 
2.43 


IAAT (janmanam), 7.19 
OA (janmani), 16.20; 20 


orerefat gar: 


(janmabandhavinirmuktah), 
2.51 


OFTIRQURIG 
(janmamrtyujaraduhkhaih), 
14.20 


OAR uRTeAag waryyeei 
FL. 


(janmamrtyujaravyadhiduhkh 
adosanudarsanam), 13.8 


OA (janmani), 4.5 

Mast: (japayajfiah), 10.25); 
WAS (jayadratham), 11.34 
wa: (jayah), 10.36 

Waren (jayajayau), 2.38 

wR (jayema), 2.6 

WAY: (jayeyuh), 2.6 

UINT (jara), 2.13 

RTARUA aT 


(jaramaranamoksaya), 7.21 


werd (jahati), 2.50 
ule (jahi), 11.34; 3.43 
ort (jagarti), 2.69 
VII: (jagratah), 6.16 


wld (jagrati), 2.69 


UNA (jatasya), 2.27 

Ua: (jatah), 10.6 

uifaeat: (jatidharmah), 1.43 
Ug (jatu), 2.12; 3.4; 23 

UIT (janan), 8.27 

wirifd (janati), 15.19 

UM (jane), 11.25 


wad (jayate), 1.29; 41; 2.20; 
14.15; 25 
wad (jayante), 14.12, 13 


wed (jahnavi), 10.31 
fahisaFy (jigisatam), 10.38 
iT (jighran), 5.9 
fASIMAS: (jijivisamah), 2.6 
forty: (jijidsuh), 6.44; 7.16 
fATAFSNTT: (jitasangadosa), 


15.5 
fala: (jitah), 5.19; 6.6 


faa: (jitatmanah), 6.7 


fHAICAT (jitatma), 18.49 
facaT (jitva), 2.37; 11.33 
fofrea: (jitendriyah), 5.7 
BHO (jirnani), 2.22, 22 
wate (jivati), 3.16 

oe (jivanam), 7.9 
olay: (jivabhitah), 15.7 


THA, (jivabhitam), 7.5 
Uflaes (jivaloke), 15.7 


wfaACH (jivitena), 1.32 


p.35. 


SIMATTRA (janagamyam), 
13.17 

STagy: (jfanacaksusah), 
15.10 

SITAR (jfianacaksusa), 
13.34 

SIMAUNT (jAanatapasa), 4.10 


Fer (juhosi), 9.27 


Yald (juhvati), 4.26, 26, 27, 
29, 30 


Bafa (jetasi), 11.34 
Wy (josayet), 3.26 
smd (jfiatavyam), 7.2 
SIG (jAdtum), 11.54 
SIH (jfiatena), 10.42 


SIT (jfatva), 13.12; 4.15, 
16, 32, 35; 5.29; 7.2; 9.1, 13; 
14.1; 16.24; 18.55 


smdifad (jAanadipite), 4.27 
STH (jfanadipena), 10.11 
sTmefrera: 


(jAananirdhutakalmasah), 
5.17 


SMSet (jAanaplavena), 4.36 


sas: (jAanayajfiah), 4.33 
SMASH (jAdnayajfiena), 
9.15; 18.70 
SAU C3] C : 
(jfanayogavyavasthitih), 16.1 
sary (jAanayogena), 3.3 
SIM (jAanavatam), 10.38 
SIMar{ (jianavan), 3.33; 7.19 
J c 
(jflanavijfianatrptatma), 6.8 
STHSTHAATSI, 
(jfanavijAananasanam), 3.41 
sas (jAanasangena), 
14.6 
See AL, 
(jfanasamchinnasamsayam), 
4.41 
STAR (jAanasya), 18.40 
Si (jfanam), 3.39, 40; 


4.34, 39, 39; 5.15, 16; 7.2; 
9.1; 10.4, 38; 12.22; 13.2, 2, 


11, 17, 18; 14.1, 2, 9, 11, 17; 
15.15; 18.18, 19, 20, 21, 21, 
42, 63 


STATO, 


(jAanagnidagdhakarmanam), 
4.19 


safe: (jfianagnih), 4.37 
SIMTe (jAadnat), 12.12 
SMM (jfiananam), 14.1 
sarah: 
(jAanavasthita), 4.42 
Sify: (jAadninah), 3.39; 4.34; 
TAT 

Sia: (jAanibhyah), 6.46 
SIM} (jfani), 7.16, 17, 18 
IM (jfiane), 4.33 

SIMA (jfianena), 4.38; 5.16 
areas (jfasyasi), 7.1 


BAZ (jAeyam), 1.39; 13.12, 
16, 17, 18; 18.18 


Za: (jfieyah), 5.3 


TART (jydyasi), 3.1 
Vale: (jyayah), 3.38 
TASTY (jyotisam), 10.21 
vara: (jyotih), 8.24, 25; 
13.17 

waders: (jvaladbhih), 11.30 


Vd (jvalanam), 11.29 
a 
AIM (jhasanam), 10.31 
a 


aA (tatam), 2.17; 8.22; 9.4; 
11.38; 18.46 
dd: (tatah), 1.13 etc. 


p.36. 


aweaefe: (tattvadarsinah), 
4.34 


Taal: (tattvadarsibhih), 
2.16 


ac (tat), 1.10 etc. 

AW (tatparam), 5.16; 
11.37 

dcUX: (tatparah), 4.39 
AUIMUT: (tatparayanah), 
5.17 

AcUMICI, (tatprasadat), 
18.62 

A (tatra), 1.26 etc. 


TSIM 


(tattvajhanarthadarsanam), 
13.11 


acd: (tattvatah), 4.9; 6.21; 
7.3; 10.7; 18.55, 55 


Tala (tattvavit), 3.28; 5.8 
er (tattvam), 18.1 


GCA (tattvena), 9.24; 11.54 


ae (tatha), 1.8 etc. 


dededey{ (tadanantaram), 
18.55 


Teh (tadartham), 3.9 
Teoh, (tadarthiyam), 17.27 


Tal (tada), 1.2, 21; 2.52, 53, 


55; 5.7; 6.4, 18; 11.13; 14.11, 
14 


deIc4lt: (tadatmanah), 5.17) 
gaa: (tadbuddhayah), 5.17 
asatead: 


(tadbhavabhavitah), 8.6 
aac (tadvat), 2.70 


afcda: (tatvidah), 13.1 
AFT (tanum), 7.21; 9.11 
aferst: (tannisthah), 5.17 
W-H (tapantam), 11.19 
CUM (tapasa), 11.53 


ate (tapasi), 17.27 


TIAA (tapasyasi), 9.27 


Toa: (tapasvibhyah), 
6.46 


aaRay (tapasvisu), 7.9 


a: (tapah), 7.9; 10.5; 16.1; 


17.5, 7, 14, 15, 16, 17, 18, 19, 
28; 18.5, 5, 42 


TY (tapahsu), 8.28 
TUT (tapami), 9.19 
aaa: (tapobhih), 11.48 
TEM: (tapoyajfiah), 4.28 
Ta (taptam), 17.17, 28 
aad (tapyante), 17.5 


Aa: (tamasah), 8.9; 13.17; 
14.16, 17 
CAMT (tamasa), 18.32 


TAR (tamasi), 14.13, 15 


7: (tamah), 10.11; 14.5, 8, 
9,10, 10, 10; 17.1 
Alar: (tamodvaraih), 16.22 


Ta (taya), 2.44; 6.22 
Ta: (tayoh), 3.34; 5.2 
axed (taranti), 7.14 
TRA (tarisyasi), 18.58 
dd (tava), 1.3 etc. 
TAT (tasmat), 1.37 etc. 
whey (tasmin), 14.3 
ag (tasya), 1.12 etc. 
TRI (tasyam), 2.69 
ART: (tasyah), 7.22 
(tam), 2.1 etc. 

ad (tata), 6.40 


TIM (tani), 2.6; 14.5; 9.7, 9; 
18.19 
ar (tan), 1.7 etc. 


p.37. 


g (tu), 1.2 etc. 


AA, (tamasam), 17.13, 19, 
22; 18.22, 25, 39 
Aa: (tamasah), 18.7, 28 


CAT: (tamasah), 7.12, 
14.18, 17.4) 

TAM (tamasi), 17.2; 18.32, 
35 


ad] (tavan), 2.46 

AIM (tasam), 14.4 

aA (tam), 7.21; 8.17; 17.2 
falaaed (titiksasva), 2.14 


fase (tisthati), 2.14; 13.13; 
18.61 


fAS=F (tisthantam), 13.27 
fasted (tisthanti), 14.18 
fasts (tisthasi), 10.16 


Ger: (tumulah), 1.13, 19 


(tulyanindatmasamstutih), 
14.24 


geurergia: 


(tulyanindastutih), 12.19 


geattartra: 
(tulyapriyapriyah), 14.24 
eu: (tulyah), 14.25, 25 
@E: (tustah), 2.55 

OE: (tustih), 10.5 

GfSt (tusnim) = silent 
Fafa (tusyati), 6.20 
Tl (tusyanti), 10.9 
Fy (tUsnim), 2.9 

THA: (trptih), 10.28 
TINS] 
(trsndsangasamudbhavam), 
14.7 


a (te), 1.7 etc. 


aay (tejasvinam), 7.10; 


10.36 
aut: (tejah), 7.9, 10; 10.36; 
15.12, 12; 16.3; 18.43 
auf: (tejobhih), 11.30 
TAA (tejomayam), 11.30 
SSRI (tejorasim), 11.17 
Toe 
(tejomsasambhavam), 10.41 
CT (tena), 3.38; 4.24; 5.15; 
6.44; 11.1, 46; 17.23; 18.70 
AST (tesam), 5.16; 7.17, 23; 


9.22; 10.10, 11; 12.1, 5, 23; 
1717 


TG (tesu), 2.62; 5.22; 7.12; 
9.4, 9, 29; 16.7 
a: (taih), 3.12; 5.19; 7.20, 20 


aI (toyam), 9.26 
at (tau), 2.19; 3.34 


hulled: (tyaktajivitah), 
1.9 


TaHeITRTS: 
(tyaktasarvaparigrahah), 4.21 


cup (tyaktum), 18.11 


cued] (tyaktva), 1.33; 2.3, 


48, 51; 4.9, 20; 5.10, 11, 22; 
6.24; 18.6, 9, 51 


world (tyajati), 8.6 

caer] (tyajan), 8.13 

TAIT (tyajet), 16.21; 18.8, 48 
CUPTMeF (tyagaphalam), 18.8 
CUPS (tyagasya), 18.1 
Curr (tyagam), 18.2, 8 

TUM: (tyagah), 16.2; 18.4, 9 


CUM (tyagat), 12.12 
p.38. 


fade (trividha), 17.2; 18.18 


AY (trisu), 3.22 


TUF (tyagi), 18.10, 11 

TUM (tyage), 18.4 

Tse (tyajyam), 18.3, 3,5 
AGT (trayam), 16.21 
Fay (trayidharmam), 9.29 
ATA (trayate), 2.40 

FIAT (tridha), 18.19 


fat: (tribhih), 7.13; 16.22; 
18.40 

faery (trividnam), 16.21; 

17.17; 18.12, 29, 36 

fade: (trividhah), 17.7, 23; 
18.4, 18 


AM (trin), 14.20, 21, 21 


ava ya: 


(traigunyavisayah), 2.45 


FFAS 


(trailokyarajyasya), 1.35 
fae: (traividyah), 9.20 


TAG (tvak), 1.29 


cdc: (tvattah), 11.2 


cIMMTEIC (tvatprasadat), 
18.73 


cICHA: (tvatsamah), 11.43 
cdgxq: (tvadanyah), 6.39 


der (tvadanyena), 11.47, 
48 

cdul (tvaya), 6.33; 11.1, 20, 
38; 18.72 

cafe (tvayi), 2.3 

CIRATUT: (tvaramanah), 11.27 
cd (tvam), 2.11 etc.) 

TH (tva), 2.2, 11, 21, 22, 32; 
18.66 

cd (tvam), 2.7 etc. 


q 


ea: (daksah), 12.16 


afore (daksinayanam), 


8.25 
quUs: (dandah), 10.38 


aur (dattam), 17.28 
eur] (dattan), 3.12 

aallt (dadami), 10.10; 11.8 
aah (dadasi), 9.27 

aay (dadhami), 14.3 
@eq: (dadhmuh), 1.18 
aeat (dadhmau), 1.12, 15 


Hud (damayatam), 10.38 


GA: (damah), 10.4, 16.1, 
18.42 

eeya Maal da: 
(dambhamanamadanvitah), 
16.10 


@FY: (dambhah), 16.4 


aENTe (dambhartha), 17.12 


s Ste 
(dambhahamkarasamyuktah) 
/17.5 


cay (dambhena), 16.17; 
17.18 


Gal (daya), 16.2 

aq: (darpah), 16.4 

a4¥ (darpam), 16.18; 18.53 
eaters ur: 
(darsanakanksinah), 11.52 
agfa (darsaya), 11.4, 45 
agfaa (dargayamasa), 
11.9, 50 


afgicF] (darsitam), 11.47 


eat (dasa) , 13.5 

STR (dasanantaresu) , 
11.27 

aefd (dahati), 11.47 
SRTERTCTP 


Nn 


(damstrakaralani), 11.25, 27 


q&a (daksyam), 12.16 
qld (datavyam), 17.20 
altshat: (danakriyah), 17.25 
aa: (danavah), 10.14 


It] (danam), 10.5; 
16.1;17.7, 20, 20, 21, 22; 
18.3, 5,5, 43 


at (dane), 17.27 

@IFA (danena), 11.53 

aM (danesu), 8.28 

at: (danaih), 11.48 
areaed (dasyante), 3.12 
GIA (dasyami), 16.25 
fefa (divi), 9.20; 11.12; 18.40 


FETE SATA 


(divyagandhanulepanam), 
11.11 


fReTATCUTRSRAR 


(divyamalyambaradharam), 
11.11) 


feeFq (divyam), 4.9; 8.8, 10; 
10.12; 11.8 


fea (divyanam), 10.40 
eeaitt (divyani), 11.5 
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feet: (divyah), 10.16, 19 
feet (divyau), 1.14 

feat: (digah), 6.13; 11.20, 25, 
36 

alt: (dipah), 6.19 


dataset 


(diptavisalanetram), 11.24 


STAG TST 


(diptahutasavaktram), 11.19 
ale (diptam), 11.24 


dharencey fay 


(diptanalarkadyutim), 11.17 
dae (diyate), 17.20, 21, 22 


fear, 


(divyanekodyatayudham), 
11.10) 


{Rear (divyan), 9.20; 11.15 


ale (dirghasitri), 18.28 
GXcdal (duratyaya), 7.14 
Gxlic*] (durasadam), 3.43 
Sitar, (durgatim), 6.40 
ofa, (durnigraham), 6.35 


S aN &U7 (durniriksyam), 
11.17 


gJe: (durbuddheh), 1.23 
gfe: (durmatih), 18.16 
eer (durmedha), 18.16 


quer: (duryodhanah), 1.2 


Sou (durlabhataram), 
6.42 


Spar (duskrtam), 4.8 
asics: (duskrtinah), 7.15 
gery (dustasu), 1.41 

GRY (duspuram), 16.10 
ESRU (duspurena), 3.39 
GSHTU: (dusprapah), 6.36 
Gace] (duhkhataram), 2.36 


gaa: (duhkhayonayah), 
5.22 
geepreaweT: 


(duhkhasokamayapradah), 
17.9 


qraarniaarry 
(duhkhasamyogaviyogam), 
6.23 


Wet (duhkhaha), 6.17 


Gta (duhkham), 5.6; 6.32; 
10.4; 12.5; 13.6; 14.16; 18.8 


Stale (duhkhantam), 
18.36 


Galois] (duhkhalayam), 
8.15 


4:84 (duhkhena), 6.22 
$8 (duhkhesu), 2.56 
GXYOHy (durastham), 13.15 
SRT (durena), 2.59 


gota: (drdhaniscayah) , 
12.14 

qed: (drdhavratah) , 7.28; 
9.14 

Go (drdham) , 6.24; 18.64 


Gel (drdhena) , 15.3 
gear] (drstavan), 11.52, 53 
Ge: (drstah), 2.16 


fF (drstim), 16.9 


{al (drstva), 1.2, 20, 28; 
2.59; 11.20, 23, 24, 25, 45, 
49,51 


@@ (deva), 11.15, 44, 45 
egal: (devatah), 4.12 
cae (devadattam), 1.15 
eqed (devadeva), 10.15 


CaeTeT (devadevasya), 11.13 


(devadvijaguruprajiiapujana 
m), 17.14 


eau (devabhogan), 9.20 
eqaet: (devayajah), 7.23 


cate: (devarsih), 10.13 
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aa} (dese), 6.11, 17.20 
ceva (dehabhrta), 18.11 
eye (dehabhrtam), 8.4 


eeYq (dehabhrt), 14.14 
@edfg: (dehavadbhih), 12.5 


cayfory (devarsinam), 10.26 


oder: (devalah), 10.13 
aga (devavara), 11.31 
ease: (devavratah), 9.25 


@a¥ (devam), 11.11, 14 


aay (devanam), 10.2, 22 
ear (devan), 3.11 


eq: (devah), 3.10, 12; 10.14; 
11.52 
@q3I (deveéga), 11.25, 37, 45 


ed (devesu), 18.40 


CoS 


(dehasamudbhavan), 14.20 
eB (deham), 4.9; 8.13; 15.14 
Sere: 


(dehantarapraptih), 2.13 


@el: (dehah), 2.18 


afeay (dehinam), 3.40; 


14.5.7 
crea (dehinam), 17.2) 


ee: (dehinah), 2.13, 59 


eet (dehi), 2.22, 30; 5.13; 
14.20 

@ (dehe), 2.13, 30; 8.2, 4; 
11.7, 15; 13.22, 32; 14.5, 11 


QcaMFY (daityanam), 10.30 
Cay (daivam), 4.25 

@q: (daivah), 16.6, 6 

adi (daivi), 7.14 

adFq (daivim), 9.13; 16.3, 6 
asad (dosavat), 18.3 
ISX (dosam), 1.38, 39 
aYST: (dosah) = the faults 
eTSur (dosena), 18.48 


aly: (dosaih), 1.43 


arargfaea: (dyavaprthivyoh), 


11.20 
ac (dyutam), 10.36 
eas (draksyasi), 4.35 


sated (dravanti), 11.28, 36 


SQA (dravyamayat), 4.33 
SAus: (dravyayajfiah), 4.28 
Sel (drasta), 14.19 


SEL (drastum), 11.3, 4, 7, 8, 
46, 48, 53, 54 


ZIeGAT (drupadaputrena), 


1.3 

gd: (drupadah), 1.4, 18 
ZIOFL (dronam), 2.4; 11.34 
aor: (dronah), 11.26 


ZT: (draupadeyah), 1.6, 
18 


(dvandvamohanirmuktah), 
7.28 


Sale (dvandvamohena), 


7.27 
@a: (dvandvah), 10.33 


galcc: (dvandvatitah), 4.22 
ae: (dvandvaih), 15.5 

@Ik¥ (dvaram), 16.21 
fEsTA (dvijottama), 1.7 
fefaen (dvividha), 3.3 

fea: (dvisatah), 16.19 

a: (dvesah), 13.6 


af® (dvesti), 2.57; 5.2; 12.17; 
14.22; 18.10 
gBa: (dvesyah), 9.29 


GI (dvau), 15.16; 16.6 


a 
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Saad: 
(dhanamanamadanvitah), 
16.17 


a7 (dhanam), 16.13 

WFAA (dhanafijaya), 2.48, 49; 
4.41; 7.7; 9.9; 12.9; 18.29, 72 
GFA: (dhanafijayah), 1.15; 
10.37; 11.14 

GA (dhanani), 1.33 


ager: (dhanurdharah), 18.78 


@J: (dhanuh), 1.20 
(dharmakamarthan), 18.34 
aay (dharmaksetre), 1.1 
(dharmasammidhacetah), 
2.7 


eet 
(dharmasamsthapanarthaya), 
4.8 

GATT (dharmasya), 2.40; 4.7; 
9.3; 14.27 

gyHF (dharmam), 18.31, 32 


GAicA (dharmatma), 9.31 


(dharmaviruddhah), 7.11 
ey (dharme), 1.40 

gHF (dharmam), 18.31, 32; 
9.2; 18.70 

grate (dharmyat), 2.31 
qa (dharmyamrtam), 
12.20 

Gc (dhata), 9.17; 10.33 


OTR (dhataram), 8.9 


ery (dhama), 8.21; 10.12; 
11.38; 15.6 
Rad (dharayate), 18.33, 34 


NUT (dharayan), 5.9; 6.13 
Ra (dharayami), 15.13 


STARTER (dhartarastrasya), 
1.23 


ETRTETOTL 


(dhartarastranam), 1.19 


ATRIEM], (dhartarastran), 
1.20, 36, 37 

ATeRIST: (dhartarastrah), 
1.46; 2.6 

aria (dharyate), 7.5 


etFat (dhimata), 1.3 
ear] (dhimatam), 6.42 
ef (dhiram), 2.15 


Qi: (dhirah), 2.13; 14.24 
QA: (dhGmah), 8.25 


{AA (dhamena), 3.38; 18.48 


ARTERY (dhrtarastrasya), 
11.26 


RTE: (dhrtarastrah), 1.1 


g deta (dhrtigrhitaya), 


6.25 
fel (dhrtim), 11.24 


gfe: (dhrtih), 10.34; 13.6; 
16.3 
{d: (dhrteh), 18.29 


{eal (dhrtya), 18.33, 34, 51 


aera: 


(dhrtyutsahasamanvitah), 
18.26 


gee: (dhrstaketuh), 1.5 


GSA: (dhrstadyumnah), 
1.17 


@Ary (dheninam), 10.28 
SAMAR: 
(dhyanayogaparah), 18.52 
ear (dhyanam), 12.12 
ead (dhyanat), 12.12 

yanena), 13.24 
ear (dh ) 


fala: (dhyayatah), 2.62 


ead: (dhyayantah), 12.6 
JAX (dhruvam), 2.27; 12.3 
3d: (dhruvah), 2.27 


aT (dhruva), 18.78 
a 

+ (na), 1.30 etc. 
“Pet: (nakulah), 1.16 


ASAI (naksatranam), 
10.21 


Aa (nadinam), 11.28 

74: (nabhah), 1.19 

THXUF (nabhahsprsam), 
11.24 

Tate: (namasyantah), 9.14 


FAR fed (namasyanti), 11.36 


A: (namah), 9.34; 11.31, 35, 
39, 39, 39, 39, 40, 40 
AAR (nameran), 11.37 


See (nayet), 6.26 


RHE (narakasya), 16.21 
ART (narakaya), 1.42 


ARG (narake), 1.44 


RUF: (narapungavah), 
11.28 
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ANTI (naranam), 10.27 
ARTIGAT] (naradhaman), 16.19 
ARTGAT: (naradhamah), 7.15 
area, (naradhipam), 10.27 
AR: (naraih), 17.17 

dar (navadvare), 5.13 
aay (navani), 2.22, 22 
aga (nasyati), 6.38 

Te: (nastah), 4.2 

ATRICAH: (nastatmanah), 16.9 


TSI] (nastan), 3.32 


AReimaRT: (naralokavirah), 


11.28 
AR: (narah), 2.22; 5.23; 12.19; 
16.22; 18.15, 45, 71 


ae (naste), 1.40 
7: (nah), 1.32, 33, 36; 2.6, 6 


AMM (naganam), 10.29 
AMATI (nanabhavan), 
18.21 


aman 


(nanavarnakrtini), 11.5 
aaeaeanry (nanavidhani), 
11.5 

ATARIAW SRI: 
(nanaSastrapraharanah), 1.9 
ATE (ndanyagamina), 
8.8 


arast: (namayajnaih) , 16.17 
WUT: (nayakah), 1.7 

“Ike: (naradah), 10.13, 26 
ARI (narinam), 10.34 
Td (navam), 2.67 

AIS (nasanam), 16.21 
AISIATAAY (nagayami), 10.11 
ANIM (nasaya), 11.29, 29 
afte, (nasitam), 5.16 
ART IKaaT Rit 


(nasabhyantaracarinau), 5.27 


aheaEry, (nasikagram), 6.13 
AIR (nasti), 2.66 


frreetd (nigacchati), 9.31; 
18.36 


Welds (nigrhitani), 2.68 
Tel (nigrhnami), 9.19 
Paey (nigraham), 6.34 


“We: (nigrahah), 3.33 


cao (nityajatam), 2.26 
facade: (nityatrptah), 4.20) 
fCAGAT (nityayuktasya), 


8.14 

fea: (nityayuktah), 7.17 
fAcageHT: (nityayuktah), 9.14 
freaaRor (nityavairina), 3.39 
fcagt: (nityashah), 8.14 
Perea: 
(nityasattvasthah), 2.45 
cAI (nityasya), 2.18 
fey (nityam), 2.21, 26, 30; 


3.15, 31; 9.6; 10.9; 11.52; 
13.9; 18.52 


fica: (nityah), 2.20, 24 
Pearagarry 
(nityabhiyuktanam) , 9.22 
fica: (nityah) , 2.14 
PISTeRRIATE ery (nidra) , 


18.39 


Peay (nidhanam) , 3.35 
Ray (nidhanam) , 9.18; 
11.18, 38 

freed: (nindantah) , 2.36 
Iq: (nibaddhah) , 18.60 
fstated (nibadhnanti) , 
4.41; 9.9; 14.5, 7, 8 

IANA (nibandhaya), 16.5 
fread (nibadhyate) , 4.22; 
5.12; 18.17 


fat (nibodha), 1.7; 18.13, 
50 


PPAR (nimittamatram) , 


11.33 
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TART (niyamya), 3.7, 41; 
6.26; 15.51 
frateafe (niyoksyati), 18.59 


Pana (niyojayasi), 3.1 


“PTA (nimittani) , 1.30 


ARS (nimisan) , 5.9 


facta: (niyatamanasah) , 
6.15 
faceT (niyatasya) , 18.7 


fac (niyatam) , 1.44; 3.8; 
18.9, 23) 

aaa: (niyatatmabhih) , 
g2 

fAATERT: (niyataharah) , 
4.30 

faa: (niyatah) , 7.20 


fA (niyamam), 7.20 


frarfsa: (niyojitah), 3.36 
TR: (niragnih), 6.1 
“RESM: (niraharnkarah), 


2.71; 12.13 


TRISH: (niragih), 3.30; 4.21; 
6.10 

TRIS: (nirdsrayah), 4.20 
PRTERSS (nirahadrasya), 2.59 
fPRie (nirtkse), 1.22 
Peay (niruddham), 6.20 


fSez (nirudhya), 8.12 
PeUcate (nirgunatvat), 13.31 
FEU (nirgunam), 13.14 
freer: (nirdesah), 17.23 
Pretsy (nirdosam), 5.19 
Mara: (nirdvandvah), 2.45 


faa: (nirmamah), 3.71; 3.30; 
12.13; 18.53 


Acca, (nirmalatvat), 14.6 


PACH (nirmalam), 14.16 


fafaatet: (nirmanamohah), 
15.5 


faite: (niryogaksemah), 


2.45 


ratory 


(nirvanaparamam), 6.15 


far: (nirvikdrah), 18.26 
fade (nirvedam), 3.52 
free: (nirvairah), 11.55 
fade (nivartate), 2.59; 3.25 
faded (nivartanti), 15.4 
faded (nivartante), 8.21; 


9.3; 15.6 


Pattdy (nivartitum), 1.39 
MaReae (nivasisyasi), 12.8 


fadeei: (nivatasthah), 6.19 
fa: (nivasah), 9.18 
fa (nivrttani), 14.22) 
fgFAy (nivrttim), 16.7; 18.30 
Fraga (nivesaya), 12.8 


eT (niga), 2.69, 69 


Fae (niscayam), 18.4 
Fare (niScayena), 6.23 
Parte (niscarati), 6.26 
faeml (niscala), 2.53 
ffaa (niscitam), 2.7; 18.6 
ffaar: (nigcitah), 16.11 
PACA (nigcitya), 3.2 

fAIST (nistha), 3.3) 

Preyoa: (nistraigunyah), 


2.45 
ed: (nihatah), 11.33 


fea (nihatya), 1.36 

TARE: (nisprhah), 2.71; 6.18 
alfa: (nitih), 10.38; 18.78 

J (nu), 1.35; 2.36 


ayers (nrloke), 11.46 


p.44. 


TS (nrsu), 7.8 
SER 


(naiskarmyasiddhim), 18.49 
ASR (naiskarmyam), 3.4 
Asepfcten: (naiskrtikah), 18.28 
afschry (naisthikim), 5.12) 
al (no), 17.28 

“UR (nyayyam), 18.15 
“UN (nyasam), 18.2 

7 

Ofeory, (paksinam), 10.30 
Tated (pacanti), 2.13 

Tal (pacami), 15.14 

Uz (pafica), 13.5; 18.13, 15 


UA (paficamam), 18.14 


QUT aN ST: 


(panavanakagomukhah), 1.13 


Ufvscy (panditam), 4.19 
UfUsat: (panditah), 2.11; 5.4, 
18 

Udst: (patangah), 11.29 
Uated (patanti), 1.42, 16.16 


UA (patram), 9.26 


Uf (pathi), 6.38 


Uc (padam), 2.51, 8.11; 
15.4, 5; 18.56 


UslqAy (padmapatram), 5.10 
UNA (parataram), 7.7 

UXd: (paratah), 3.42 

U8: (paradharmah), 3.35) 


aR (paradharmat), 3.35; 
18.47 
UA (paramam), 8.3, 8, 21; 


10.1, 12; 11.1, 9, 18; 15.6; 
18.64, 86 


UNA: (paramah), 3.32) 


GRAIG (paramatma), 6.32; 

13.22,31;.15.17); 

GRAF_ (paramam), 8.13, 15, 
21; 18.49 

URAaX (paramesvara), 11.3 


ORAL (paramesvaram), 

13.27 

ORAS: (paramesvasah), 
1.17 

UNA (paraya), 1.27; 12.2; 

17.17 

URNA (parastat), 8.9 


UU (parasparam), 3.11; 
10.9 


URS (parasya), 17.19 


URAL (param), 2.12, 59; 3.11, 
19, 42, 43; 4.4; 7.33, 24; 8.11; 
9.11; 10.12, 12; 11.18, 38, 38, 
47; 13.12, 17, 34; 14.1, 19; 
18.75 


UXdy (pararntapa), 2.3; 4.2, 5, 
33; 7.27; 9.3; 10.40;11.54; 
18.41) 


Ux-du: (parantapah), 2.9); 
URFORTMTE, 
(paramparapraptam), 4.2) 
Ux: (parah), 4.40; 8.20, 22; 
13.22 

URI (para), 3.42, 18.50 


URrfer (parani), 3.42) 


UXT, (param), 4.39; 6.45; 6.5; 


9.32; 13.28; 14.1; 16.22, 23; 
18.54, 62, 68 


UR: (parikirtitah), 18.7, 
17 

ORBEA (pariklistam), 17.21 
ORaey, (parigraham), 18.53 


oRaerd (paricaksate), 17.13, 
17 


uRaaiHaay 


(paricaryatmakam), 18.44 


URfaeaaL (paricintayan), 


10.17 

ORS (parijata), 18.18 
ORO (pariname), 18.37, 
38(. 

URAST (parityajya), 18.66)/ 
ORCUTT: (parityagah), 18.7 
URATON (paritranaya), 4.8 
ocean (paridahyate), 1.29 
OReAAT (paridevana), 2.28 


oRafSt (paripanthinau), 
3.34 
okRusa (pariprasnena), 4.38 


(parimargitavyam), 15.4 


oRgsatet (parisusyati), 1.28 
oka (parisamapyate), 


4.33 
Uotea: (parjanyah), 3.14 
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Torraye (parjanyat), 3.14 
quits (parnani), 15.1 
atafasd (paryavatisthate), 
2.65 

Tate (paryaptam), 1.10 
aoract (paryupasate), 4.25; 


9.22 


ugfFcr{ (paryusitam), 17.10 
Uday (pavatam), 10.31 


Ud: (pavanah), 10.31 


ufaay (pavitram), 4.38; 9.2, 
17; 10.12 


U2q (pasya), 1.3, 25; 9.5; 
11.5, 6,6, 7,8 

U2ad: (pasyatah), 2.69 
agate (pasyati), 2.29; 5.5, 5; 


6.30, 30, 32; 13.27, 27, 29, 
29; 18.16, 16 


U2ux{ (pasyan), 5.9; 6.20; 
13.28 

qgated (pasyanti), 1.38; 
13.24; 15.10, 11, 11 

Ua (pasyami), 1.30; 6.33; 
11.15, 16, 16, 17, 19 

Gea (pasyet), 4.18 
Ula] (paficajanyam), 
1.15 

US (pandava), 4.38; 6.2; 
11.55; 14.22; 16.5 

UlUSd: (pandavah), 1.14, 20; 
11.13 


UMS (pandavanam), 
10.37 


Usa ty, (pandavanikam), 


1.2 
UTS: (pandavah), 1.1 


FSF 


(panduputranam), 1.3 
Udy (patakam), 1.38 


UA (patre), 17.20 


WP: (papakrttamah), 
4.36 

UITaAy: (papayonayah), 
9.32 

UNF (papam), 1.36, 45; 2.33, 
38; 3.36; 5.15; 7.28 


UNMIc (papat), 1.39 

UTUT: (papah), 3.13 

om (papena), 5.10 
ora: (papebhyah), 4.36 
UTA (papesu), 6.9 
UM (papmanam), 3.41 
US (parusyam), 16.4 
U1 (partha), 1.25 etc. 


Ue: (parthah), 1.26; 18.78 


UIT (parthasya), 18.74 
urea (parthaya), 11.9 

Ulde: (pavakah), 2.23; 10.23; 
15.6 

Uda (pavanani), 18.5 
fOak: (pitarah), 1.34, 42 

{Ua (pita), 9.17; 11.43, 44 


fale: (pitamahah), 1.12; 
9.17 


ffaASF (pitamahan), 1.26 
fYaret: (pitamahah), 1.34 
fagact: (pitrvratah), 9.25 
fXqui (pit~nam), 10.29 
fA (pit?n), 1.26; 9.25 
Utsat (pidaya), 17.19 


PAPAL 


(punyakarmanam), 7.28; 
18.71 


Wapdary (punyakrtam), 6.41 


quathet, (punyaphalam), 
8.28 


quay, (punyam), 9.20; 18.76 
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GraRTEney 


(putradaragrhadisu), 13.9 
Yaa (putrasya), 11.44 


Yard, (putran), 1.26 


Jal: (putrah), 1.34; 11.26 
Us: (punah), 4.9 etc. 
ArT (puman), 2.71 
UR¥alc, (purastat), 11.40 


WRI (pura), 3.3, 10; 17.23 


RIF, (puranam), 8.9 
QT: (puranah), 2.20; 11.38 


GRIuft (purani), 15.4 
QRIds: (puratanah), 4.3 


Quy: (punyah), 7.9 
val: (punyah), 9.33 
quay (punye), 9.21 


Ye wd (purujit), 1.5 
qeasy (purusarsabha), 2.15 


Geueaye (purusavyaghra), 
18.4 


Gear (purusasya), 2.69 
Geary (purusam), 2.15; 8.8, 
10; 10.12; 13.19, 23; 15.4 
Ges: (purusah), 2.21; 3.4; 


8.4, 22; 11.18, 38; 13.20, 21, 
22; 15.17; 17.3 


Year: (purusah), 9.3 
Gest (purusottama), 8.1; 


10.151 11.3 


Geard?, (purusottamam), 


15.19 


Gears: (purusottamah), 


15.18 

Gest (purusau), 15.16 

QR (pure), 5.13 

WRIGAT (purodhasam), 10.24 
gspeits: (puskalabhih), 


qi. 
Geof (pusnami), 15.13 
GS (puspam), 9.26 
UfStary, (puspitam), 2.42 
Ge: (purnsah), 2.62 
quill (pajarhau), 2.4 
Da: (pijyah), 11.43 
UT: (pitapapah), 9.20 
Yell: (putah), 4.10) 

aft (pati), 17.10 


Wee: (pdrusah) ......... (2.19, 
36 


aay, (pUrvataram), 4.15 


GF (parvam), 11.33 
qatar (pUrvabhyasena), 
6.44) 

Yd (pirve), 10.6 


gd: (parvaih), 8.15, 15 


Geet (prechami), 2.7 


GUA (prthak), 1.18, 18; 5.4; 
13.4; 18.1, 14 

Gorey (prthaktvena), 9.15; 
18.21, 29 

gerry, (prthagvidham), 
18.14 

gerry (prthagvidhan), 
18.21) 

gerfden: (prthagvidhah), 10.5 


yferdtact (prthivipate), 1.18 
fay (prthivim), 1.19 
gfaeary, (prthivyam), 7.9; 


18.40 
YSd: (prsthatah), 11.40 


qs (paundram), 1.15 
dar (pautran), 1.26 


Uh: (pautrah), 1.34 
GISsF (paurusam), 7.8; 18.25 
Gidea (paurvadehikam), 


6.43 

UPIIP? (prakasakam), 14.6 
wePisratd (prakagah), 5.16; 
13.33, 33 

WIL, (prakasam), 14.22 
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WEPfAaeenh (prakrtisthani), 
15.7 

play (prakrtim), 3.33; 4.6; 
7.5; 9.7, 8, 12, 13; 11.51; 
13.19, 23 

wepfe: (prakrtih), 7.4; 9.10; 
13.20; 18.59 


YT: (prakasah), 7.25; 14.11 
Uchlcat (prakirtya), 11.36 
yepPasry (prakrtijan), 13.21 


yepfast: (prakrtijaih), 3.5; 
18.40 
(prakrtisarnbhavan), 13.19 


wpa: 


(prakrtisarnbhavah), 14.5 


wplaeer: (prakrtisthah), 


13.21 


Wer: (prakrteh), 3.27, 29, 33; 
9.8 


YP! (prakrtya), 7.20 

Wort: (prajanah), 10.28 
worend (prajahati), 2.55 
Worfefe (prajahihi), 3.49 


Word (prajanati), 18.31 
WMA (prajanami), 11.31 


woratd: (prajapatih), 3.10; 
11.39 
Vail: (prajah), 3.10, 24; 10.6 


Ysil (prajfia), 2.57, 58, 61, 68 
Ysa] (prajfiavadan), 2.11 
sir (prajiiam), 2.67 


WURY (pranamya), 11.14, 35, 
44 
WR (pranayena), 11.41 


WU: (pranavah), 7.8 


Wala (pranaésyati), 2.63; 
6.30; 9.31 
wureated (pranasyanti), 1.40 


WUay (pranasyami), 7.30 
Wiles (pranidhaya), 11.44 
wftrardt (pranipatena), 4.34 
Wadi] (pratapavan), 1.12 


Utd (prati), 2.43 

Uidate (pratijanihi), 9.31 
wifes (pratijane), 18.65 
wfacerd (pratipadyate), 14.14 
wfdareen (pratiyotsyami), 
2.4 

Ud (pratistha), 14.27 
UidSes (pratisthapya), 6.11 


WafScy (pratisthitam), 3.15 
ufatsa (pratisthita), 2.57, 
58, 61, 68 


ear 


(pratyaksavagamam), 9.2 
Deartteay (pratyanikesu), 
11.32 

Wcddia: (pratyavayah), 2.40 
TITRA 
(pratyupakarartham), 17.21 
wi: (prathitah), 15.18 


Wat4d: (pradadhmatuh), 
1.14 


Weezy (pradistam), 8.28 
Wel, (pradiptam), 11.29 
Wesatet (pradusyanti), 1.41 
Ufesed: (pradvisantah), 16.18 
We: (pranastah), 18.72 
Wald (pratapanti), 11.30 
wed (prapadyate), 7.19 
wel (prapadye), 15.4 
werd (prapadyante), 4.11; 
7.14, 15, 20 

Wer (prapannam), 2.7 
Wu (prapasya), 11.49 
woeats: (prapasyadbhih), 
1.39 

Waa (prapasyami), 2.8 
Wale: (prapitamahah), 
11.39 


wala (prabhavati), 8.19 
wadted (prabhavanti), 8.18 
Wd (prabhavam), 10.2 


Wd: (prabhavah), 7.6; 9.18; 
10.8 


WAfeasy (prabhavisnu), 16.16 


WI (prabha), 7.8 
Wasa (prabhaseta), 2.54 
WY: (prabhuh), 5.14; 9.18, 24 


Wl (prabho), 11.4; 14.21 


WAM (pramanam), 3.21; 
16.24 


VATA (pramathi), 6.34 
DATS (pramathini), 2.60 
warestet (pramadamohau), 


14.17 
WATE: (pramadah), 14.13 


AICI, (pramadat), 11.41 


Waar srt: 
(pramadalasyanidrabhih), 
11.41 
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TRS (pramukhe), 2.6 
WycId (pramucyate), 5.3; 


10.3 
yaestd (prayacchati), 9.26 


WUC: (prayatatmanah), 
9.26 


WII (prayatnat), 6.45 
Warepret (prayanakale), 7.30; 


8.2, 10 
Yuldl: (prayatah), 8.23, 34 


wartd (prayati), 3.5, 13 
Wah: (prayuktah), 3.36 
wysad (prayujyate), 17.26 
UeiF] (pralapan), 5.9 


Ware (pramade), 14.9 


Weil (pralayam), 14.14, 15 


Weta: (pralayah), 7.6; 9.18 


Welded] (pralayantam), 
16.11 


werd (pralaye), 14.2 
Weil: (pralinah), 14.15 
Wettad (praliyate), 8.19 
veflaed (praliyante), 8.18 


Wasa (pravaksyami), 4.16; 
9.1; 13.12; 14.1 
wage (pravaksye), 8.11 


Wdedi{ (pravadatam), 10.32 
Ydated (pravadanti), 2.42; 5.4 


wade (pravartate), 5.14; 10.8 


waded (pravartante), 16.10; 
17.24 


Wala (pravartitam), 3.16 
Werth (pravibhaktam), 


11.13 
Widely (pravibhaktani), 
18.41 


wfactad (pravillyate), 4.22 
ufdgitd (praviganti), 2.70, 70 


Wd: (pravrttah), 11.32 
wary (pravrttim), 11.31; 
14.22; 16.7; 18.30 


WaFA: (pravrttih), 14.12; 15.4; 
18.46 


Wat (pravrtte), 1.20 
Wd: (pravrddhah), 11.32 
We (pravrddhe), 14.14 
Was (pravestum), 11.54 
Weafacry (pravyathitam), 


11.20, 45 


Weare 
(pravyathitantaratma), 11.24 
Weafear: (pravyathitah), 
11.23 

werd (prasaste), 17.26 
WT TATA 
(prasantamanasam), 6.27 


WIA (prasantasya) , 6.7 
YRII-aIcH! (prasanta), 6.14 
Watc!: (prasaktah), 16.15 


Wasa (prasangena), 18.34 
Wasa: 
(prasannacetasah), 2.65 


Wetec (prasannatma), 
18.54 


TR (prasannena), 11.47 


Wa (prasabham), 2.60; 
11.41 

wrafasqeay 
(prasavisyadhvam), 3.10 
wre (prasadaye), 11.44 


Wale, (prasadam), 2.64 
were (prasade), 2.65 


wfaegead (prasiddhyet), 3.8 
Wale (prasida), 11.25, 31, 45 
UIC (prasrta), 15.4 

UIA: (prasrtah), 15.2 
Wert] (prahasan), 2.10 
Were (prahasyasi), 2.39 
vest (prahrsyati), 11.36 
WERT (prahrsyet), 5.20 
Yale: (prahladah), 10.30 
Yi: (prakrtah), 18.28 


UI (prak), 5.23 
Wats: (prafjalayah) , 11.21 
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UI: (praptah), 18.50 


WTA (pranakarmani) , 
4.27 


WIM. (pranam) , 4.28; 8.10, 
12 


WU (pranat) , 1.33; 4.30 
WUOTUTcH: (prandapanagatih) 
5.27 

DUTTA Ach: 
(pranapanasamayuktah), 5.27 
DUTT (pranapanau), 5.27 
WMUTATARTAOTT: 
(pranayamaparayanah) , 4.29 


WI (praninam) , 15.14 


ver (prane) , 4.29 


WIUNy, (pranesu) , 4.30 


Wea: (pradhanyatah) , 
10.19 


Yea (prapnuyat), 18.71 


wiegated (prapnuvanti), 12.4 


WIA (prapya), 2.57, 72; 5.20, 
20; 6.41; 8.21, 25; 9.33 
werd (prapyate), 5.5 
Wea (prapsyasi), 2.37; 
18.62 

Wee (prapsye), 16.13 
mRwAd (prarabhate), 18.15 
wrefaed (prarthayante), 9.20 
Ue (praha), 4.1 


UIs: (prahuh), 6.2; 13.1; 15.1; 
18.23 

frafachya: (priyacikirsavah), 
1.23 


tap: (priyakrttamah), 


18.59 
faAaR: (priyatarah), 18.69 


Pater (priyahitam), 17.15 
Pay (priyam), 5.20 


fa: (priyah), 7.17, 17; 9.29; 


11.44; 12.14, 15, 16, 17, 19; 
17.7; 18.65 


fat: (priyah), 12.20 
fara: (priyayah), 11.44 
UIGHAT: (pritamanah), 11.49 


wifagdany (pritiptrvakam), 


10.10 
Ula: (pritih), 1.36 


WISATOT (priyamanaya), 10.1 
Wary (pretan), 17.4 

Wea (pretya), 17.28; 18.12 
Wrehary (proktavan), 4.1, 4 


WHA (proktam), 8.1; 13.11; 
17.18; 18.37 


Wren: (proktah), 4.3; 6.33; 
10.40; 16.6 
UAT (prokta), 3.3 


Dra (proktani), 18.13 
Weld (procyate), 18.19 


WeaaryL (procyamanam), 


18.29 
Wey (protam), 7.7 


Rh 
Weleda: (phalahetavah), 2.49 


the] (phalam), 2.51; 5.4; 
7.23; 9.26; 14.16, 16, 16; 
17.12, 21, 25; 18.9, 12 


thetlels! (phalakanksi), 18.34 
telly (phalani), 18.6 

thet (phale), 5.22 

ely, (phalesu), 2.47 

a 

dd (bata), 1.45 

EI: (baddhah), 16.12 
geantd (badhnati), 14.6 

gead (badhyate), 4.14 


ga (bandham), 18.30 


FAI (bandhat), 5.3 
gq: (bandhuh), 6.5, 6 
J] (bandhin), 1.27 


gd (babhiva), 2.9 


Fela] (balavatam), 7.11 
Feld (balavat), 6.34 
Fed] (balavan), 16.14 


Fey (balam), 1.10, 10; 7.11; 
16.18; 18.53 


Feld (balat), 3.36 

ged: (bahavah), 1.9 

gfe: (bahih), 5.27; 4.10; 11.28 
TECRTANTAL 
(bahudamstrakaralam), 11.23 


3gel (bahudha), 9.15; 13.4 


El (bahuna), 10.42 


EMG OMSL 


(bahubahtrupadam), 11.23 
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§§4q: (bahumatah), 2.35 


SScUNT (bahulayasam), 


18.24 


Tgaa AL 


(bahuvaktranetram), 11.23 
ggfaen: (bahuvidhah), 4.32 


TEMA: (bahusakhah), 2.41 
FE (bahudaram), 11.23) 
gah (bahini), 4.5; 11.6 
Seq (bahtinam), 7.19 
J&_ (bahin), 2.36 

Teil: (balah), 5.4 


TERA, (bahyasparsesu), 
5.21 


Tel (bahyan), 5.27 
Sct (bibharti), 15.17 


Shoe: (bijapradah), 14.4 


SSF (bijam), 7.10; 9.18; 
10.39 


eu: (buddhayah), 2.41 
SfegeF (buddhigrahyam), 
6.21 

Jfera: (buddhinasah), 2.62 


SETA, (buddhinasat), 2.63 
gfe] (buddhibhedam), 


3.26 


SfeHar] (buddhimatam), 


7.10 


g SAP (buddhiman), 4.18 
gfeBeh: (buddhiyuktah), 2.50 
GSAT: (buddhiyuktah), 


2.51 


g Ur (buddhiyogam), 


10.10; 18.57 


g Uri (buddhiyogat), 2.49 


(buddhisamyogam), 6.42 
gfe (buddhim), 3.2; 12.8 
Gf: (buddhih), 2.39, 41, 44, 
52, 53, 65, 66; 3.1, 40, 42; 


7.4; 10; 10.4; 13.5; 18.17; 30, 
31, 32 


Js: (buddheh), 3.42, 43; 
18.29 


Jal (buddhau), 2.49 


Gel (buddhya), 2.39; 5.10; 
6.25; 18.51 
ga: (budhah), 5.22 


Je: (budhah), 4.19; 10.8 
géeCtH (brhatsama), 10.35 
geratay (brhaspatim), 10.24 
NE, (boddhavyam), 4.17, 


17, 17) 
eaea: (bodhayantah), 10.9 


TAA (bravimi), 1.7 


STATS (bravisi), 10.13 


S@ (brahma), 3.15, 15; 4.24, 
24, 24, 31; 5.6, 19; 8.1, 3, 14, 
24; 10.12; 13.20, 30; 14.4; 
18.40 

TAHA (brahmakarma), 
18.42 


FAOSTAT 


(brahmakarmasamadhina), 
4.24 


Tera, (brahmacaryam), 
8.11; 17.14 

saaRad (brahmacarivrate), 
6.14 

SU: (brahmanah), 4.32; 


6.38; 8.17; 11.37; 14.27; 
17.23 


SUT (brahmana), 4.24 


serat (brahmani), 5.10, 19, 
20 


seratory 


(brahmanirvanam), 2.72; 
5.24, 25, 26 


Sel (brahmabhitam), 
6.27 
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Selarg (brahmabhiyaya), 
14.26; 18.53 

I c 
(brahmayogayuktatma), 5.21 
SSAA (brahmavadinam), 
17.24 
satay (brahmavit), 5.20 
setae: (brahmavidah), 8.24 
seNRa 
(brahmasamsparsam), 6.28 


(brahmasitrapadaih), 13.4 
SETA (brahmagnau), 4.24, 25 


SATU (brahmanam), 11.15 


SJeTSA (brahmodbhavam), 


3.15 


Sec: (brahmabhitah), 
5.24; 18.54 


sremratratseny 
(brahmanaksatriyavisam), 
18.41 


STUY (brahmanasya), 2.46 
STeUT: (brahmanah), 9.33; 
17.23 

STE (brahmane), 5.18 


Salt (brahmi), 2.72 
Sf€ (brihi), 2.7; 5.1 
qT 


ch: (bhaktah), 4.3; 7.21; 
9.31 

Wel: (bhaktadh), 9.33; 12.1, 
20 


UPHAM (bhaktiman), 12.17, 


19 


aftharr (bhaktiyogena), 


14.26 
HfHy (bhaktim), 18.68 
afeh: (bhaktih), 13.10 


YF (bhaktya), 8.10, 22; 
9.14, 26, 29; 11.54; 18.55 


(bhaktyupahrtam), 9.26 
WTI (bhagavan), 10.14, 17 


TAA] (bhajatam), 10.10 
aod (bhajati), 6.31; 15.19 
Wad (bhajate), 6.47; 9.30 
aofed (bhajanti), 9.13, 29 


Wed (bhajante), 7.16, 28; 
10.8 
Yak (bhajasva), 9.33 


oT (bhajami), 4.11 
YU (bhayam), 10.4; 18.35 


WAT (bhayat), 2.35, 40 


TaMoHs (bhaydanakani), 
11.27 
Yale: (bhayavahah), 3.35 


Ww (bhayena), 11.45 


URASy (bharatarsabha), 3.41; 


7.11, 16; 8.23; 13.26; 14.12; 
18.36 


RATS (bharatasrestha), 
17.12 

UNA (bharatasattama), 
18.4 

Wat (bharta), 9.18; 13.22) 


Yd (bhava), 2.45; 6.46; 8.27; 


9.34; 11.33, 46; 12.10; 18.57, 
65 


dd: (bhavatah), 4.4; 14.17 


afd (bhavati), 1.44; 2.63; 
3.14; 4.7, 12; 6.2, 17, 42; 
7.23; 9.31; 14.2, 10, 21; 17.2, 
3, 7; 18.12 


d-d¥ (bhavantam), 11.31 


afd (bhavanti), 3.14; 10.5; 
16.3 


dq: (bhavah), 10.4 
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warerat (bhavapyayau), 11.2 
Way (bhavami), 12.7 
ufc (bhavita), 18.69 


HST, (bhavisyatam), 


10.34 
afasafe (bhavisyati), 16.13 


afasated (bhavisyanti), 11.32 
afasarftt (bhavisyani), 7.26 
afesar: (bhavisyamah), 2.12 
wWq (bhavet), 1.46; 11.12 


USAT, (bhasmasat), 4.37, 
37 


HIN (bharata), 1.24 etc. 


UTIGAT (bhavana), 2.66 


Yd] (bhavan), 1.8; 10.12; 
11.31 


UTdad (bhavayata), 3.11) 
UTda-d: (bhavayantah), 3.11 


UTdaegJ (bhavayantu), 3.11 
TAA: 
(bhavasamanvitah), 10.8 
wage: 
(bhavasamsuddhih), 17.16 
UTA (bhavam), 7.15, 24; 8.6; 
9.11; 18.20 

“Tq: (bhavah), 2.16; 8,4, 20; 
10.4; 18.17 

Wat: (bhavah), 7.12; 10.5 


aTdy, (bhavesu), 10.17 
ad: (bhavaih), 7.13 


wee (bhasase), 2.11 

HST (bhasa), 2.54 

“TM: (bhasah) = effulgence 
NAA (bhasayate), 15.6, 12 
HR: (bhasah), 11.12, 30 
UAT (bhasvata), 10.11 
HT: (phah), 11.12 

fat (bhinna), 6.4 

afatta: (bhitabhitah), 11.35 
HI (bhitam), 11.5 

TAI (bhitani), 11.36 

fat: (bhitah), 11.21 
MAHA (bhimakarma), 1.15 
APTANA 


(bhtmabhiraksitam), 1.10 


APT: 


(bhimarjunasamah), 1.4 


APTS RST: 


(bhismadronapramukhatah), 
1.25 


HISAF (bhismam), 1.11; 2.4; 
21.34 


4154: (bhismah), 1.8; 11.26 


ASAT ATL 


(bhismabhiraksitam), 1.10 
Wed (bhuktva), 9.21 
Eh (bhunkte), 3.12; 13.21 


YsF (bhunksva), 11.33 
Yad (bhuAjate), 3.13 

Ya (bhufijanam), 15.10 
Yea (bhufijiya), 2.5 

fe (bhuvi), 18.69 
UMN (bhitaganan), 17.4 


WAST (bhitagramam), 9.8; 
17.6 


Yas: (bhitagramah), 8.19 


(bhutaprthagbhavam), 13.30 


paar 


(bhGtaprakrtimoksam), 13.34 
YATT (bhitabhartr), 12.16 


YWAMTIT (bhutabhavana), 
10.15 


WATT: (bhatabhavanah), 
9.5 


(bhGtabhavodbhavakarah), 
8.3 


WIC (bhutabhrt), 9.5 
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Yd: (bhitih), 18.78 


Ty : (bhutejyah), 9.2 


WAI (bhitesa), 10.15 


Trea 
(bhGtamahesvaram), 9.11 
TATA 
(bhitavisesasamghan), 11.55 


RPT (bhitasargau), 16.60 
Ware: (bhutasthah), 9.5 


WU (bhitam), 10.39 


WaTey (bhatadim), 9.13 


Ya (bhitani), 2.28, 30, 34, 
69; 3.14, 33; 4.35; 7.6, 26; 
8.22; 9.5, 6, 25; 15.13, 16 
YAM, (bhatanam), 4.6; 
10.5, 20, 22; 11.2; 13.15; 
18.46 


YCT¥ (bhitesu), 7.11; 8.20; 
13.16, 27; 16.2; 18.21, 54 
YA (bhatva), 2.20, 35, 48; 


3.30; 8.19, 19; 11.50; 15.13, 
14 


YF: (bhGmih), 7.4 
Yt (bhGmau), 2.8 


YW: (bhiyah), 2.20; 6.43; 7.2; 


10.1, 18; 11.35, 39, 50; 13.23; 
14.1; 15.4; 18.64 


Y: (bhah), 2.47 

YJ: (bhrguh), 10.25 

Ya (bhedam), 1.7; 18.29 
ae: (bheryah), 1.13 
Heay (bhaiksyam), 2.5 


WAT (bhoktd), 9.24; 13.22) 
WRAL (bhoktaram), 5.29 
AIA (bhoktum), 2.5 


Hered (bhoktrtve), 13.20 
Wea (bhoksyase), 2.37 
YPIFL (bhogan), 2.5; 3.12) 
HTT: (bhogah), 1.33; 5.22 


Arf (bhogi), 16.14 


arrarerTey 


(bhogaisvaryagatim), 2.43) 


FAT 


(bhogaisvaryaprasaktanam), 
2.44 


att: (bhogaih), 1.31) 
ao (bhojanam), 17.10) 
fa (bhramati), 1.30 
UIT, (bhratrn), 1.26 
YA (bhramayan), 18.61 
Yat: (bhruvoh), 5.27; 8.10 
a 

Hah: (makarah), 10.31 


afer: (maccittah), 6.14; 
18.57, 58 
afera: (maccittah), 10.9 


HferTT: (maniganah), 7.7 


A (matam), 3.31, 32; 7.14; 
13.2; 18.6) 


Hd: (matah), 6.32, 46, 47; 
11.18; 18.9 
Hal (mata), 3.1; 16.5; 18.35 


Ad: (matah), 12.2 
afd: (matih), 6.36; 18.70, 78 


ad (mate), 8.26 


AHH (matkarmakrt), 


11.55 

AcpHORA: 
(matkarmaparamah), 12.10 
Ftd: (mattah), 7.7, 12; 10.5, 
8;15.15 

AG: (matparamah), 12.10 


AGT: (matparamah), 12.20 


AUS: (matparah), 2.61; 6.14; 
18.57 
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Ac (madam), 18.35 


FAUT: (matparayanah), 
9.34 

FcURT: (matparah), 12.6 
AHMET (matprasadat), 
18.56, 58 

Acq] (matva), 3.28; 10.8; 
11.41 

FIL (matsamstham), 
6.15 

AUT (matsthani), 9.5, 5, 6 
Hadueld (madanugrahaya), 
11.1) 

Feet (madartham), 12.10) 


Fae (madarthe), 1.9 


FeqUrL (madarpanam), 9.27 


FAqIaG: (madasrayah), 7.1) 


ASATuUT: (madgatapranah), 
10.9) 

Fad (madgatena), 6.47 
Hgch: (madbhaktah), 9.34; 
11.55; 12.14, 16; 13.18; 18.65 
Hgch: (madbhaktah), 7.23 


Ash (madbhaktim), 18.54 


Fey (madbhaktesu), 18.68 


Hsld4 (madbhavam), 4.10; 
8.5; 18.19) 


Asay (madbhavaya), 13.18 
Felted: (madyajinah), 9.25 
Feat (madyaji), 9.34; 18.65 


FEIT (madyogam), 12.11 
AgIoIsa: (madvyapasrayah), 
18.56 

AI (madhusidana), 
1.35; 2.4; 6.33; 8.2 

AQ: (madhustidanah), 
2.1) 


AeA (madhyam), 10.20, 32; 
11.16 

Fe (madhye), 1.21, 24; 2.10; 
8.10; 14.18 

Hd: (manavah), 10.6 


Ad (manave), 4.1 


FAUT (manasa), 3.6, 7, 42; 
5.11, 13; 6.24; 8.10 

4a: (manah), 1.30; 2.60, 67; 
3.40, 42; 5.19; 6.12, 14, 25, 
26, 34, 35; 7.4; 8.12; 10.22; 
11.45; 12.2, 8; 15.9; 17.11 
AA:UaTe: (manahprasadah), 
17.16 

Fa wuifeeafear: 
(manahpranendriyakriyah), 
18.33 

FAUST (manahsasthani), 
15.7 

FAifeor: (manisinah), 1.51; 
18.3 


FAIL (manisinam), 18.5 


AAMT (manusyaloke), 


15.2) 
FTI (manusyanam), 
1.44; 7.3 


FIRM: (manusyah), 3.23; 
4.11 


Ay (manusyesu), 4.18; 


18.69 
Ad: (manuh), 4.1 


FARA (manogatan), 2.55 


FAR (manoratham), 
16.13) 

Fedcd: (mantavyah), 9.30 
qery (mantrahinam), 
17.13 

4A: (mantrah), 9.16 
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FAT (maya), 1.22; 3.3; 4.3, 13; 
7.22; 9.4, 10; 10.17, 39, 40; 


Hrclq (mandan), 3.29 
AAT: (manmanah), 9.34; 
18.65 

AAA: (manmayah), 4.10 


Head (manyate), 2.19; 3.27; 
6.22; 18.32 
Ward (manyante), 7.24 


FRR (manyase), 2.26; 11.4; 
18.59 
Fa (manye), 6.34; 10.14 


Fad (manyeta), 5.8 


FA (mama), 1.7, 28; 2.8; 3.23; 
4.11; 7.14, 17, 24; 8.21; 9.5, 
11; 10.7, 40, 41; 11.1, 7, 49, 
52; 13.2; 14.2, 3; 15.6, 7; 
18.78 


11.2, 4, 33, 34, 41,47; 15.20; 
16.13, 14, 15; 18.63, 73 


Hf (mayi), 3.30; 4.35; 6.30, 
31; 7.1, 7, 12; 8.7; 9.29; 12.2, 
6, 7, 8, 8, 8, 9, 14; 13.10; 
18.56; 68 


FANUC, (maranat), 2.34 
aRifa: (maricih), 10.21 
Ad: (marutah), 11.6, 22 
AOA (marutam), 10.21 
AR, (martyalokam), 


9.21 

Fay (martyesu), 10.3 

Fer (malena), 3.38 

Hed: (mahatah), 2.40 

Fed! (mahata), 4.2 

Weld (mahati), 1.14 

FedFL (mahatim), 1.3; 11.23 
Hed (mahat), 1.45; 11.23 
Fee: (mahadyonih), 14.4 


Weya: (maharsayah), 10.2, 6 


Feliewen: 
(maharsisiddhasamghah), 
11.21 


Fes (maharsinam), 10.2, 
25 

Felc4t: (mahatmanah), 
11.12; 18.74 


Fel (mahatman), 11.20, 
37 


Felcsl (mahatma), 7.19; 
11.50 

Felcalt: (mahatmanah), 
8.15; 9.13 


Felqyar (mahanubhavan), 
2.5 


Hel (mahan), 9.6; 18.77 
Fema! (mahapapma), 3.37 
Helsig: (mahabahuh), 1.18 


Felalel (mahabaho), 2.26, 68; 
3.28, 43, 5.3, 6; 6.35, 38; 7.5; 
10.1; 11.23; 14.5; 18.1, 13 


Feld J (mahabhatani), 


13.5 
FeTaP a: (mahayogesvarah), 
11.9 
Fee: (maharathah), 1.4, 17 


Fela: (maharathah), 1.6; 
2.35 

Fells (mahasankham), 
1.15 

Fels: (mahasanah), 3.37 


afeAMy (mahimanam), 11.41 
Felt (mahikrte), 1.35 


Felfaary (mahiksitam), 1.25 
Ferd (mahipate), 1.21 


Fer (mahim), 2.37 
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AMAT: (manasah), 10.6 


Fea: (mahesvarah), 13.22 
Fearn: (mahesvasah), 1.4 
Feed (mamsyante), 2.35 
AT (ma), 2.3, 47, 47, 47; 
11.24, 49, 49; 16.5; 18.66 
FTaT (mata), 9.17 

FIgei], (matulan), 1.26 
HIgetl: (matulah), 1.34 


Frreaatt: (matrasparsah), 
2.14 
ATA (madhava), 1.37 


ATA: (madhavah), 1.14 
HIHAd: (manavah), 3.17; 18.46 
AMT: (manavah), 3.31 


ATA (manasam), 17.16 


ATA: 
(manapamanayoh), 6.7; 
12.18, 14.25 


AMT (manusam), 11.51 
AMS (manusim), 9.11 
as (manuse), 4.12 

ATAHY (mamakam), 15.12 
ATA: (mamakah), 1.1 
AAP (mamikam), 9.7 
Aaa (mayaya), 7.15; 18.61 
FTA (maya), 7.14 

ATU, (mayam), 7.14 

FhMd: (marutah), 2.23 
AMS: (margasirsah), 10.35 
ae, (mardavam), 16.2 
ATM (masanam), 10.35 
ATTRA (mahatmyam), 11.2 


AFI (mam), 1.46; 2.7; 3.1; 4.9, 
10, 11, 13, 14, 14; 5.29; 6.30, 


31,47; 7.1, 3, 10, 13, 14, 15, 
16, 18, 19, 23, 24, 25, 26, 28, 
29, 30, 30; 8.5, 7, 7, 12, 14, 
15, 16; 9.3, 9, 11, 13, 14, 14, 
15, 20, 22, 23, 24, 25, 28, 29, 
30, 32, 33, 34, 34; 10.3, 8,9, 
10, 14, 24, 27; 11.8, 53, 44; 
12.2, 4, 6, 9; 13.2; 14.26; 
15.19, 19; 16.18.20; 18.55, 
55, 65, 65, 66, 67, 68 


AaeTe (mitradrohe), 1.38 


frauen: (mitraripaksayoh), 
14.25 
3 (mitre), 12.18 


fa (mithya), 18.59 
fara: (mithyacarah), 3.6 
fst (misram), 18.12 


Huts: (muktasangah), 3.9; 
18.16 


AHA (muktasya), 4.23 


hy (muktam), 4.23 


Yh: (muktah), 5.28; 12.15; 
18.71 


Yared (muktva), 8.5 

ARIZ (mukham), 1.29 
FIA (mukhani), 11.25 
FI (mukhe) , 4.32 

FRA (mukhyam), 10.24 
Tard (mucyante), 3.13, 31 
Fa: (munayah), 14.1 


fA: (munih), 2.56; 5.6,28; 
10.26 


FAM (muninam), 10.37 


=: (muneh), 2.69; 6.3 


ayaa: (mumuksubhih), 4.15 


4g: (muhuh), 18.76, 76 
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AHL (mrtam), 2.26 


Yelle (muhyati), 2.12; 8.27 
Fara (muhyanti), 5.15 
FSTU (midhagrahena), 


17.19 


Feary (mudhayonisu), 


14.15 
Yc: (mudhah), 7.25 


Yel: (mudhah), 7.15; 9.11; 
16.20 


Aa: (martayah), 14.4 
afey (mardhni), 8.12 
Fert (malani), 15.2 
TUT (mrganam), 10.30 
Ws: (mrgendrah), 10.30 


FAK (mrtasya), 2.27 


(mrtyusamsaravartmani), 9.3 
FTIR RTT 
(mrtyusamsarasagarat), 12.7 
AHL (mrtyum), 13.25 

Acq: (mrtyuh), 2.27; 9.19; 
10.34 

F (me), 1.21, 22, 29, 30, 46; 


2.7; 3.2, 22, 31, 32; 4.3, 5 
8.14; 5.1; 6.30, 36, 39, 47; 
7.4, 5, 18; 9.5, 26, 29, 31; 
10.1, 2, 13, 18, 19; 11.4, 5, 8, 
18, 31, 45, 45, 47, 49; 12.2, 
14, 15, 16, 17, 19, 20; 13.3; 
16.6, 13; 18.4, 6, 13, 36, 50, 
64, 64, 65, 69, 69, 70, 77 


Fa (medha), 10.34 
Hardt (medhavi), 18.10 
FB: (meruh), 10.23 
aa: (maitrah), 12.13 


Ararat: 


(moksakanksibhih), 17.25 


AYRE: (moksaparayana), 
5.28 

Areas (moksayisyami), 
18.66 

Aer (moksam), 18.30 


meae (moksyase), 4.16; 9.1, 
28 

Arapafer: (moghakarmanah), 
9.12 

AYES: (moghajfianah), 
9.12 

FTAA (mogham), 3.16 
AYES: (moghagah), 9.12 
arfesy (modisye), 16.15 
Hleateter] (mohakalilam), 


2.52 


(mohajalasamavrtah), 16.16 


Ale (mohanam), 14.8; 


18.39 


Areata (mohayasi), 3.2 


Ale (moham), 4.35; 14.22 


Ne: (mohah), 11.1 


TSI (mohat), 16.10 
Aer (mohitam), 7.13 
Aiea: (mohitah), 4.16 
Aer, (mohinim), 9.12 
HMA (maunam), 10.38; 17.16 
HFT (mauni), 12.19 

fad (mriyate), 2.20 


qa 


UaRIL (yaksaraksasam), 
2.20 

meres (yaksaraksarnsi), 
17.4 

aga (yaksye), 16.15 
Teg: (yajantah), 17.3) 
Usied: (yajantah), 9.15) 


auifed (yajanti), 9.23) 


aud (yajante), 4.12; 9.23; 
16.17; 17.1, 4, 4 

ag: (yajuh), 9.17) 

Usa Vaeasy: 
(yajhaksapitakalmasah), 4.30 
Usitdary] (yajfatapasam), 
5.29 

asta: fear: 
(yajAatapahkriyah), 17.25 
Usted: fear: 
(yajhadanatapahkriyah), 
17.24 


Usitifat: (yajfiabhavitah), 
3.12) 

asifde: (yajfiavidah), 4.30) 
astsreryayt: 
(yajfasistamrtabhujah), 4.31 
Usifrerg: (yajfiasistasinah), 
3.13 


asf (yajfiam), 4.25, 25; 
17:12, 13 


ast: (yajfiah), 3.14, 9.16, 
16.1; 17.7, 11; 18.5.5 


p.58. 


Usd (yajfiat), 3.14 

Us (yajAanam), 10.25 
asia (yajhaya), 4.23 
ase (yajfiarthat), 3.9 
asi: (yajhah), 4.22; 17.23 
st (yajfie), 3.15 

ast (yajhena), 4.25 

aay, (yajhesu), 8.28 

ast: (yajfiaih), 9.20 
Uaferey (yatacittasya), 6.19 


UaheaAT (yatacittatma), 
4.21, 6.10 
Taher rata: 


(yatacittendriyakriyah), 6.12 


aaa, (yatacetasam), 


5.26 
add: (yatatah), 2.60 


add! (yatata), 6.36 
Uda (yatatam), 7.3 
aad (yatati), 7.3 
aad (yatate), 6.43 


adc: (yatantah), 9.14, 
15.11, 11 


Uafed (yatanti = endeavor), 
7.29 


Uda: (yatamanah), 6.45 
ada: (yatayah), 4.28; 8.11 


aa: (yatah), 6.26, 26; 13.3, 
15.4; 18.46 


Udi] (yatatmavan), 
12.11 


OAc (yatatma), 12.14 


Ud: (yatatmanah), 5.25 
adr (yatinam), 5.26 


(yatinendriyamanobuddhih), 
5.28 


Ud (yat), 1.45 etc. 
GMAT: (yatprabhavah), 13.3 
aA (yatra), 6.20 etc. 


Ua (yatha), 2.13 etc. 


UTA (yathabhagam), 
1.11 


Uetde (yathavat), 18.19 
dal (yada), 2.52 etc. 


afe (yadi), 1.38, 46; 2.6; 3.23; 
6.32;11.4, 12 


UGeoal (yadrcchaya), 2.32 


UFO ATAGE: 
(yadrcchalabhasamtustah), 
4.22 


Yad (yadyat), 2.32) 


Faroe (yantraradhani), 
18.61 
aA: (yamah), 10.29; 11.39 


Ua (yaya), 2.39; 7.5; 18.31, 
33,34, 35 

Gt: (yagah), 10.5; 11.33 
Ue (yastavyam), 17.11 


OFA (yasmat), 12.15; 15.18 


af (yasmin), 6.22; 15.4 
aea (yasya), 2.61, 68; 4.19; 
8.22;15.1; 18.17, 17 

FEI (yasyam), 2.69 

2 (yam), 2.15, 70; 6.2, 22; 
8.6, 6, 21 

a: (yah), 2.19 etc. 


Ul (ya), 2.69; 18.30, 32, 40 


ald (yati), 6.45; 8.5, 8, 13, 26 
aed (yadava), 11.41 

UIC (yadasam), 10.29 
ale® (yadrk), 13.3 
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af: (yabhih), 10.16 

Uae (yavat), 1.22; 13.26 
Oar (yavan), 2.46; 18.55 
areas (yasyasi), 2.35; 4.35 
UPI (yam), 2.42; 7.21, 21 


Ur: (yah), 14.4 


aera: (yuktacetasah), 7.30 
BHaeey (yuktacestasya), 


6.17 
Uhas: (yuktatamah), 6.47 


BHAT: (yuktatamah), 12.2 


al (yan), 2.6 


afed (yanti), 3.33; 4.31; 7.23, 
23, 26; 8.23; 9.7, 25, 25, 25, 
25, 32; 13.34; 16.20 


FEIT 


(yuktasvapnavabodhasya), 
6.17 


Och: (yuktah), 2.39; 69; 3.26; 


4.18; 5.8, 12, 23; 7.22; 8.10; 
18.51 


AIT (yuktatma), 7.18 


(yuktaharaviharasya), 6.17 
3h (yukte), 1.14 


Beh: (yuktaih), 17.17 
Utd (yuktva), 9.34 
BTM (yugapat), 11.12 


BNIB AL 
(yugasahasrantam), 8.17 
Bl (yuge), 4.8, 8 

Youd (yujyate), 10.7; 17.26 
Yad (yujyasva), 2.38, 50 
YA: (yuAjatah), 6.19 
UAT (yufijan), 6.15, 28; 7.1 
Bpilet (yuijita), 6.12 
Yale (yuAjyat), 6.12 
gelaenel: 


(yuddhavisaradah), 1.9 
YET (yuddham), 2.32 


JEM (yuddhat), 2.31 

JE (yuddhaya), 2.37, 38 
Js (yuddhe), 1.23, 33; 18.43 
Jeary: (yudhamanyuh), 1.6 
fet (yudhi), 1.4 

BfefSx: (yudhisthirah), 1.16 


Jez (yudhya), 8.7 


YER (yudhyasva), 2.18, 
3.30, 11.34 
UYU: (yuyudhanah), 1.4 


YINTd: (yuyutsavah), 1.1 


JIN (yuyutsum), 1.28 
a (ye), 1.7 etc. 


2H (yena), 2.17 etc. 
ASFI (yesdm), 1.33, 2.35; 
5.16, 19; 7.28, 10.6 
ale: (yoktavyah), 6.23 


OP TaF RL (yogaksemam), 9.22 


OPTARUFL, (yogadharanam), 
8.12 


arTaer (yogabalena), 8.12 
APTYE: (yogabhrastah), 6.41 
(yogamayasamavrtah), 7.25 


FRESH: (yogayajfah), 4.28 
ara: (yogayuktah), 5.6, 7; 


8.27 


OPTI (yogayuktatma), 


6.29 

OPTfeqat: (yogavittamah), 
12.1 

arnafsicyl (yogasarnjhitam), 
6.23 
(yogasamnyastakarmanam), 
4.41 
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arr (yogam), 2.53, 4.1, 42; 
5.1, 5; 6.2, 3, 12, 19; 7.1; 9.5; 
10.7, 18; 11.8; 18.75 


AMT: (yogah), 2.48, 50; 4.2, 3; 
6.16, 17, 23, 33, 36 

UPI (yogat), 6.37 

API (yogaya), 2.50 
OPIRSEI (yogaridhasya), 
6.3 

arin: (yogarUdhah), 6.4 


armafafe: (yogasarnsiddhih), 


4.38 

(yogasamsiddhim), 6.37 
APRA (yogasevaya), 6.20 
APR: (yogasthah), 2.48 


array (yogasya), 6.44 


afr (yoginam), 6.27 
arf: (yoginah), 4.25; 5,11; 
6,19; 8.14, 23; 15.11 


AFM (yoginam), 3.3; 6.42, 


47) 
arf (yogin), 10.17 


art (yogi), 5.24; 6.1, 2, 8, 10, 
15, 28, 31, 32, 45, 46, 46; 
8.25, 27, 28; 12.14 

art (yoge), 2.39 


ar (yogena), 10.7, 12.6; 
13.24; 18.33 

ara (yogesvara), 11.4 
Ola: (yogesvarah), 18.78 
UPAR (yogesvarat), 18.75 
art: (yogaih), 5.5 


UICRAMT (yotsyamanan), 


1.23 
Ace (yotsye), 2.9, 18.59 


Wg (yoddhavyam), 1.22 
APMP (yoddhukaman), 


1.22 


Ue: (yodhamukhyaih), 


11.26 
Meg (yodhaviran), 11.34 
Ae: (yodhah), 11.32 
ay (yonisu), 16.19 


Al (yonim), 16.20 
a: (yonih), 14.3 


mary (yauvanam), 2.13 
< 

aif (raksarnsi), 11.36 
XUN: (rajasah), 14.16; 17 
aS (rajasi), 14.12; 15 


Wt: (rajah), 14.5, 7, 9, 10, 10, 
10; 17.1 


WARORTT SS: 


(rajogunasamudbhavah), 3.37 


CREA (ranasamudyame), 


1.22 

NUIT (ranat), 2.35 

WI (rane), 1.46; 11.34 

Ya: (ratah), 5.25; 12.4 

X27 (ratham), 1.21 

VL (rathottamam), 1.24 
VoTEy (rathopasthe), 1.47 
Wd (ramate), 5.22; 18.26 


wafed (ramanti), 10.9 


fea: (ravih), 10.21, 13.33 
WAL (rasanam), 15.9 
aL (rasavarjam), 2.59 


WA: (rasah), 2.59; 7.8 
WIA: (rasatmakah), 15.13 
Wea: (rasyah), 17.8 

wef (rahasi), 6.10 

Yee (rahasyam), 4.3 
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WING: (rdajarsayah), 4.2; 9.33 
Woden (rajavidya), 9.2 
WV (rajasasya), 17.9 


Wi (rajasam), 17.12, 18, 
21; 18.8, 21, 24, 38 

XISM: (rajasah), 18.27 
Wo: (rajasah), 7.12; 14.18; 
17.4 


eR (raksasim), 9.12 


(ragadvesavimuktaih), 2.64 
was (ragadvesau), 3.34; 
18.51 


WMA (ragatmakam), 18.7 
WM (ragi), 18.27 


WY (rajaguhyam), 9.2 
RFI (rajan), 11.9; 18.76, 77 


WORT (rajast), 17.2; 18.31, 34 
Wo (raja), 1.2, 16 

be 3 
(rajyasukhalobhena), 1.45 


WF (rajyam), 1.31, 33; 2.8; 
11.33 


UR (rajyena), 1.32 
BF (ratrim), 8.17 


Wa: (ratrih), 8.25 


weary (ratryagame), 8.18, 
19 
WA (radhanam), 7.22 


XA: (ramah), 10.31 

Ry: (ripuh), 6.5 

OgTUIT (rudranam), 10.23 
Salfeca: (rudradityah), 
11.22 

al] (rudran), 11.6 
ged] (ruddhva), 4.29 
wfenfereanry 
(rudhirapradigdhan), 2.5 
WARY (ripasya), 11.52) 
WU (rupam), 11.3, 9, 20, 23, 
47, 47, 49, 49, 50, 51, 52 
BUTT (rapani), 11.5) 


SUT (rdpena), 11.46) 
eso, (romaharsanam), 


18.74 


wee: (romaharsah), 1.29 
Tw 

creat (laghvasi), 18.52 
esa (labdham), 16.13 
asta (labdhva), 4.39, 6.22 


ad (labhate), 4.39; 6.43; 
6.22; 18.45; 54 

aed (labhante), 2.32; 5.25; 
9.21 

oe (labhasva), 11.33 


a (labhe), 11.8 

aq (labhet), 18.8) 

a: (labhyah), 8.35) 
ema, (laghavam), 2.35 

om (labham), 6.22 
aes (labhalabhau), 2.38 
fet#: (lingaih), 14.21) 


fecad (lipyate), 5.7, 10, 
13.31, 18.17 


outed (limpanti), 4.14) 
(luptapindodakakriyah), 1.42 
su: (lubdhah), 18.27 


afer (lelihyase), 11.30) 


oaenerape (lokaksayakrt), 
11.32 

aaa (lokatrayam), 11.20; 
15.17 

apa (lokatraye), 11.43) 
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CHP (lokan), 6.41; 10.16; 
11.30, 32; 14.14; 18.17.71 


ANT: (lokah), 3.24; 8.16; 
11.23; 29 

ah (loke), 2.5; 3.3; 4.12; 
6.42; 13.13; 16.6 


Aly (lokesu), 3.22 


MPHIL 


(lokamahesvaram), 10.3) 


alpayey (lokasarngraham), 


3.20, 25 
MPA (lokasya), 5.14; 11.43 
aH (lokam), 9.33, 12.33 


NG: (lokah), 3.9, 29; 4.31, 
40; 7.25; 10.6; 12.15 


AH (lokat), 12.15 


a4: (lobhah), 14.12, 17; 
16.21 
mages: 


(lobhopahatacetasah), 1.38) 
aq 


FH (vaktum), 10.16 


aeanttt (vaktrani), 11.27, 28, 
29 

agairy (vaksyami), 7.2; 8.23; 
10.1; 18.64 

Tay (vacanam), 1.2; 11.65; 
18.73 

dd: (vacah), 2.10; 10.1; 11.1; 
18.64 


TSI (vajram), 10.28 

de (vada), 3.2 

qafd (vadati), 2.29 

ae: (vadanaih), 11.30 
gated (vadanti), 8.11 

aafe (vadasi), 10.14 
afesatc (vadisyanti), 2.36 
qa (vayam), 1.37, 45; 2.12 
dX (vara), 8.4 


eu: (varunah), 10.29; 11.39 


TARP: 


(varnasankarakarakaih), 1.43 


qUNTSR: (varnasankarah), 


1.41 


add (vartate), 5.26; 6.31; 
16.23 

ade (vartante), 3.28; 5.9; 
14.23 

ada: (vartamanah), 6.31; 
13.23 

admit (vartamanani), 7.26 


ad (varte), 3.22 

ada (varteta), 6.6 

ada (varteya), 3.23) 
a (vartma), 3.23; 4.11) 
as (varsam), 9.19 

FTF (vasam), 3.34, 6.26 
Fe (vasat), 9.8 

aft (vagi), 5.13 

ast (vase), 2.61 


AQAIAT (vasyatmana), 6.36 


dtd: (vasavah), 11.22 


RIAL (vastnam), 10.23 
AGT (vastin), 11.6 

ae (vahami), 9.22 
afé: (vahnih), 3.38 

q: (vah), 3.10, 11, 12 

dT (va), 1.32 etc. 

al (vak), 10.34 


agra (vakyam), 1.21; 2.1; 
17.15 
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aIsofa (varsneya), 1.41; 3.36 
did: (vasavah), 10.22 
aI: (vasah), 1.44 

arate (vasamsi), 2.22 
angie: (vasukih), 10.28 


area (vakyena), 3.2 
aga (vahmayam), 17.15 
Tay (vacam), 2.42 

qTeay] (vacyam), 18.67 
ale: (vadah), 10.32 

ales: (vadinah), 2.42 


aTY: (vayuh), 2.67; 7.4; 9.6; 
11.39; 15.8 
aa: (vayoh), 6.34 


aN (vasudevasya), 


18.74 


angyed: (vasudevah), 7.19; 


10.19; 11.50 


fapfagy (vikampitum), 2.31 
ferent: (vikarnah), 1.8 


feapaur: (vikarmanah), 4.17 


faeRF (vikaran), 11.19 
far (vikari), 13.3 

faspira: (vikrantah), 1.6 
feTaHesy: (vigatakalmasah), 
6.28 

facade: (vigatajvarah), 3.30 


TAM: (vigatabhih), 6.14 
oR akYe: (vigatasprhah), 2.56 


od: (vigatah), 11.1 
ferraeerasprer: 


(vigatecchabhayakrodhah), 
5.28 


a Ul: (vigunah), 3.35; 18.47 


feraeror: (vicaksanah), 18.2 


feraerad, (vicalayet), 3.29 
aac (vicalyate), 6.22; 


14.23 


fea: (vicetasah), 9.12 


feo, (vijayam), 1.31 

fesrd: (vijayah), 18.78 
ford: (vijanatah), 2.46 
feaorta: (vijanitah), 2.46 
faorstary (vijaniyam), 4.4 
fata (vijitatma), 5.7 
fafaafrea: (vijitendriyah), 6.8 
fasig (vijfiatum), 11.31 
fastratec, 


(vijAanasahitam), 9.1 
fast (vijfidnam), 18.42 
fasta (vijfiaya), 18.42 
fedat: (vitatah), 4.32 
fae: (vittegah), 10.23 


facet (vidadhami), 7.21 
SecA (viditatmanam), 


5.26 
fafecat (viditva), 2.25; 8.18 


fag: (viduh), 4.2; 7.29. 30, 30; 


8.17; 10.2, 14; 13.34; 16.7; 
18.2 


af (viddhi), 2.17 etc. 
fat: (vidmah), 2.6 


fare (vidyate), 2.16, 16, 31, 


40; 3.17; 4.38; 6.40; 8.16, 
16.7 


feet (vidyat), 6.23; 14.32 
faaAqFL (vidyanam), 10.32 
feenfesaraal 


(vidyavinayasampanne), 5.18 
faarq (vidvan), 10.17 
fart (vidvan), 3.25, 26 


fae: (vidhanoktah), 
17.24 
afefee: (vidhidistah), 17.11 


afer (vidhihinam), 17.13 
faeftad (vidhiyate), 2.44) 
faerareat (vidheyatma), 2.64 


IASEAA (vinanksyasi), 
18.58 
fase (vinadya), 1.12 


fesgate (vinasyati), 4.40; 
8.20 
faqgacy (vinasyatsu), 13.27 


fet (vind), 10.39 

feAiery (vinasam), 2.17 
feAigat: (vindsah), 6.40 
fees (vinasaya), 4.8 
farracy (viniyatam), 6.18 
fefaaeT (viniyamya), 6.24 
fafradea (vinivartante), 2.59 
fag: 


(vinivrttakamah), 15.5 
fafafad: (vinigcitaih), 13.4 
deat (vindati), 4.38; 5.21; 
5.21; 18.45, 46 


arad (vindate), 5.4 


dear (vindami), 11.24 
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fagRada (viparivartate), 9.10 
faatay (viparitam), 18.15 
faaxtaiy (viparitani), 1.30 
faaxktar (viparitan), 18.32 
faufata: (vipascitah), 2.60 
ferry (vibhaktam), 13.16 
fesTehy (vibhaktesu), 18.20 
fest (vibhavasau), 7.9 
fay (vibhum), 10.12 

fay: (vibhuh), 5.15 

fayfats: (vibhitibhih), 10.16 
fayfaacl (vibhitimat), 10.41 
fasyfey] (vibhitim), 10.7, 18 
fexicHTq (vibhatinam), 10.40 


fas: (vibhateh), 10.40 
feAcaR: (vimatsarah), 4.22 


fac: (vimuktah), 9.28; 
14.20; 16.22 


fest: (vimuktah), 15.5 
fa¥ea (vimucya), 18.53 
ferpafat (vimuficati), 18.35 
fagate (vimuhyati), 2.72 
faye: (vimadhah), 6.38 
feysuta: (vimaidhabhavah), 


11.49 
fA4SICAT (vimadhatma), 3.6 
feet: (vimidhah), 15.10 
fayga (vimrsya), 18.63 


foster (vimoksaya), 16.5 


fares (vimoksyase), 4.32 
festeate (vimohayati) , 3.40 
feRte: (virdtah), 1.4, 17 
feet: (vilagnah), 11.27 
feaatad: (vivasvatah), 4.4 
faacad (vivasvate), 4.1 


faaeary (vivasvan), 4.1 
fafemesratacay 


(viviktadesasevitvam), 13.10 


afamed (viviktasevi), 18.52 


fefden: (vividhah), 17.25; 
18.14 
fafa: (vividhaih), 13.4 


dqey (vivrddham), 14.11 
fag (vivrddhe), 14.12, 13 
fagtd (vigate), 18.55 


faetec (visanti), 8.11; 
9.21;11.21, 27, 28, 29, 29 
fairer (visdlam), 9.21 


fafstet: (vigistah), 1.7 


fafetsad (vigisyate), 2.7; 5.2; 
6.9; 7.17; 12.12) 
faggar (visuddhaya), 18.51 


faYSTT (visuddhatma), 9.7 
fray (visvatomukham), 


9.15; 11.11 


facia: (visvatomukhah), 
10.33 


fart (visvamUrte), 1.46 
feeRog (vigvardipa), 11.16 
faaRz (visvasya), 11.18, 38 
faa (visvam), 1.19, 37, 47 
faz (vigve), 11.22 

faaar (visvesvara), 11.16 
fasa (visame), 2.2 


NAWATSH: (visayapravalah), 
15.2 


fayar (visayan), 2.62, 64; 


4.26; 15.9; 18.51 


fasat: (visayah), 2.59 
faster, 
(visayendriyasamyogat), 2.59 
fas (visam), 2.59 

fastey (visadam), 18.35 
fastet (visadi), 18.28 

fastey (visidan), 1.27 
faster, (visidantam), 2.1, 


10 
faext (vistabhya), 10.42 


fafScFq (visthitam), 13.17 
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fenarfeae: (vismayavistah), 
11.14 
feafesar: (vismitah), 11.22 


faera (vihaya), 2.22, 22, 70 


fasqy: (visnuh), 10.21 
fasuit (visno), 11.24, 30 
fe: (visargah), 8.3 
fags (visrjan), 5.9 
fagony (visrjami), 9.7, 8 
fave (visrjya), 1.47 
faSaRT: (vistaragah), 11.2 
feear: (vistarah), 10.40 
fea (vistarena), 10.18 
fea (vistaram), 13.20 


fea: (vismayah), 18.77 


feeRIRIATANAy 


(viharasayyasanabhojanesu), 
11.42 


fafeary (vihitan), 7.22 
fafeat: (vihitah), 17.23 


dard (viksante), 11.22 
SRT Tale: 
(vitaragabhayakrodhah), 2.56 
SRT: 
(vitaragabhayakrodhah), 4.10 
aarti: (vitaragah), 8.11 
dar (viryavan), 1.5, 6 
Fepler: (vrkodarah), 1.15 
gforryL (vrjinam), 4.36 
GSAT (vrsninam), 10.37 
ary (vegam), 5.23 

aa (vetta), 11.38 


afe (vetti), 2.19; 4.9; 6.21; 


7.3; 10.3, 7; 13.1, 23; 14.19; 
18.21, 30 


aca (vettha), 4.5; 10.15 

ae (veda), 2.21, 22; 4.5; 7.26, 
26; 15.1 

qeaen eat: 


(vedayajhadhyayanaih), 11.48 


Feqiexal: (vedavadaratah), 


2.42 


qefae (vedavit), 15.1, 15 
qefae: (vedavidah), 8.11 
qe] (vedanam), 10.23 
derape (vedantakrt), 15.15 
det: (vedah), 2.45; 17.23 
afeacay, (veditavyam), 11.18 
afegA (veditum), 18.1 


Fay (vedesu), 2.46; 8.28 
qe (vede), 15.18 

qe: (vedaih), 11.53; 15.15 
der (vedyam), 9.17; 11.38 
ae: (vedyah), 15.15 

ques: (vepathuh), 1.29 
quar: (vepamanah), 11.35 


aac: (vainateyah), 11.35 


RL (vairagyam), 13.8; 


18.52 


ARPT (vairagyena), 6.35 
aor, (vairinam), 3.37 
deat (vaisyakarma), 18.44 
aga: (vaigyah), 9.32 

daar: (vaiSvanarah), 15.14 


OPACITY 
(vyaktamadhyani), 2.28 
Qnheu: (vyaktayah), 8.18 


eafeh (vyaktim), 7.24; 10.14 


cafaaReatd (vyatitarisyati), 
2.52 
cada (vyatitani), 4.5 


ated (vyathanti), 14.2 
weated (vyathayanti), 2.15 
QT (vyatha), 11.49 
caferst: (vyathisthah), 11.34 


UR (vyadarayat), 1.19 
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cOTasuy (vyanunadayan), 
1.19 


OTTAcA (vyapasritya), 9.32 
cau: (vyapetabhih), 11.49 
Ida: (vyavasayah), 10.36; 
18.59 

CUqaTY aH 
(vyavasayatmika), 2.41, 44 


TAA, (avyavasayinam), 


2.41 
aad: (vyavasitah), 9.30 


cA: (vyavasitah), 1.45 
coer, (vyavasthitan), 


1.20 
caafesd (vyavasthitau), 3.34 


Cardy (vyattananam), 
11.24 

cara] (vyaptam), 11.20) 
castor (vyamisrena), 3.2 


QT (vyapya), 10.16 


CUNTUMII, (vyasaprasadat), 
18.75 


ZIMA: (vyasah), 10.13, 37 
cUTeXT (vyaharan), 8.13 
QaXT (vyudasya), 18.51 
{oy (vyudham), 1.2 
sr] (vyudham), 1.3 
AT (vraja), 18.66 

aa (vrajeta), 2.54 

I 

arate (Saknoti), 5.23 
TAA (Saknomi), 1.30 
rerarte (Saknosi), 12.9 
Tea (Sakyase), 11.8 
ea (Sakyam), 11.4; 18.11 


FY: (Sakyah), 6.36 


MEX: (Sankarah), 10.23 
TF (Sankham), 1.12 
gTgT: (Sankhah), 1.13 
gg (Sankhan), 1.18 
ast (Sankhau), 1.14 
1d: (Sathah), 18.28 
MAT: (Satasah), 11.5 
Tye (Satrutve), 6.6 
Ad (Satruvat), 6.6 
AF (Satrum), 3.43 
314: (Satruh), 16.14 
AT (Satrun), 11.33 
grat (Satrau), 12.18 
gr: (ganaih), 6.25, 25 
21sqF@ (Sabdabrahma), 6.44 


216g: (Sabdah), 1.13; 7.8 


aTsalel>] (Sabdadin), 4.26; 


18.51 
TAL (Samam), 11.24 


974: (Samah), 6.3; 10.4; 18.41 
IRI (Saranam), 2.49; 9.18; 
18.62, 66 

QRRA (sarirayatra), 3.8 


ona: 


(Sariravanmanobhih), 18.15 
aR SUT 


(Sariravimoksanat), 5.23 


ORES (Sarirastham), 17.6, 


6 
ORR: (sarirasthah), 13.31 


aR (Sariram), 13.1; 15.8 
ast (sarirdni), 2.22 
ontur: (Saririnah), 2.18 


ORR (Sarire), 1.29; 2.20; 
11.13 
Qf (Sarma), 11.25 


MF: (Sasankah), 11.39; 
15.6 


afer 


(SasisUryanetram), 11.19 
orfsreeiar: (Sasisuryayoh), 7.8 
argit (Sasi), 10.21 

MA (Sasvat), 9.31 


RAW: (Sastrapanayah), 
1.46 


MAYA, (Sastrabhrtam), 
10.31 


oreo (Sastrasampate), 


1.20 
greanftt (Sastrani), 2.23 


QTR: (Sarnkarah), 10.23 
graf (Sarnsasi), 5.1 
QA: ($4khah), 15.2 
amie (Sadhi), 2.7 


MANNA, (Santarajasam), 
6.27 


Mid: (Santah), 18.53 


amf-d{ (antim), 2.70, 71; 
4.39; 5.12, 29; 6.15; 9.31; 
18.62 


gnfed: (Santih), 2.66; 12.12; 
16.2 
MRA (sariram), 4.21; 17.14 


Trea aT 


(Sasvatadharmagopta), 11.18 
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areata fer (Sastravidhim), 
16.23; 17.1 
IAT (Sastram), 15.20; 16.24 


feaust (sikhandi), 1.17 
fekaRorFy (sikharinam), 10.23 
f2RaT (Sirasa), 11.14 

fI8a: (Sisyah), 2.7 

farsaur (Sisyena), 1.3 


MAAR (Sasvatasya), 14.27 
Mat (sasvatam), 10.12 
Mad: (Sasvatah), 2.20 
@TIal: (Sasvatah), 1.43 
gmat: ($asvatih), 6.41 
ama (vate), 8.26 


sTreaqarreny 


(Sastravidhanoktam), 16.24 


oflolongerg: er: 
(sitosnasukhaduhkhadah), 
2.14 


g HSORTG a 
(sitosnasukhaduhkhesu), 6.7; 
12.18 


TRH (Suklakrsne), 8.26 
IR: (Suklah), 8.24 


gf: (Sucah), 16.5; 18.66 


Qa: (Sucih), 12.16 


Salary (Sucindm), 6.41 

gfeit (Sucau), 6.11) 

QF (Suni), 5.18 

Jar (Subhan), 18.71 
argysahecart 
(Subhasubhaparityag!), 12.17 
eget: 
(Subhasubhaphalaih), 9.28 


STA (Subhasubham), 
2.57 


Wars (Sudrasya), 18.44 
Wal (SUdranam), 18.41 
el: (Sidrah), 9.32 

QRT: (SGrah), 1.4, 9 


QU] (Srnu), 2.39; 7.1; 10.1; 
13.3; 16.6; 17.2, 7; 18.4, 19, 
29, 34, 45, 64 


UAT (Srnuyat), 18.71 
guitfa (Srnoti), 2.29 


guqd: (srnvatah), 10.18 


{U4 (Srnvan), 5.8 

98: (Saibyah), 1.5 
START: 
(Sokasamvignamanasah), 
1.47 


SIT (Sokam), 2.8 


aaa (Socati), 13.17; 18.35 
gifaA (Socitum), 2.25, 26, 
27, 30 

ansafe (Sosayati), 2.23 
sifa (saucam), 13.7; 16.3, 7, 
17.14; 18.42 

mA (Sauryam), 18.43 
@aTem: (syalah), 1.34 
Earl: (Sraddadhanah), 
12.20 

AGU (Sraddhaya), 6.37; 7.21, 
22; 9.23; 12.2; 17.1, 17 

AKG (Sraddha), 17.2, 3 


AGMA: (Sraddhamayah), 
17.3 


AGI Ia: (Sraddhavantah), 
3.31 


AGIA (Sraddhavan), 4.39; 
6.47; 18.71 


sTeeReay 


(Sraddhavirahitam), 17.13 
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att: (Srih), 10.34; 18.78 
Ada, (Srutavan), 19.75 
AAA (srutasya), 2.52 
AFL (Srutam), 18.72 


sfqaRTaunr: (Srutiparayanah), 


13.25 


sifefanfacar 


(Srutivipratipanna), 2.53 


sft (Srutau), 11.2 


AE (Sraddham), 7.21 
fat: (sritah), 9.12 
SMPTE (sribhagavan), 2.2, 


11 etc. 


SAF] (srimatam), 6.41 
{Aq (Srimat), 10.41 


cd (Srutva), 2.29; 11.35; 
13.25 

HI: (Sreyah), 1.31; 2.5, 7, 31; 
3.2, 11, 35; 5.1; 12.12; 16.22 
SAFI (Sreyan), 3.35; 4.33; 
18.47 

XS: (Sresthah), 3.21 


SNARE (Srotavyasya), 2.52 


ATA (Srotram), 15.9 
STATE (Srotradini), 4.26 


TAs (Srosyasi), 18.58 
aT (svapake), 5.18 

ANT (Svasuran), 1.26 
AQT: (Svastrah), 1.34 

at (Svasan), 5.9 

&d: (évetaih), 1.14 

7T 

QUATAT: (sanmasah), 8.24, 25 
a 

Wn (saktam), 18.22 

ch: (saktah), 5.12 

Uchl: (saktah), 3.25 

UT (sakha), 4.3; 11.41, 44 
GF (sakhin), 1.26 

eA (sakhe), 11.41 

Wey: (sakhyuh), 11.44 
Wee (sagadgadam), 11.35 


USVI (sankarasya), 3.24 


UE: (sankarah), 1.42 
UWS 
(sankalpaprabhavan), 6.24 
AFA (sankhye), 1.47; 2.4 


aesxfecty (sangarahitam), 


18.23 


Ugsafoid: (sangavarjitah), 


11.55 


usfdatsid: (sangavivarjitah), 


12.18 

UFZ (sangam), 2.44; 5.10, 
11; 18.6, 9 

UF: (sangah), 2.47, 62 
UST, (sangat), 2.62 
WSU (sangramam), 2.33) 


WorTaRy (sacaracaram), 9.10; 
11.7 


Wad: (sacetah), 11.51 
Weed: (sacchabdah), 17.26 


aad (sajjate), 3.28 


awed (sajjante), 3.29 

WAI (safijaya), 1.1 

Waa: (safijayah), 1.2, 24, 47; 
2.1, 9; 11.9, 35, 50 

Waa (safijanayan), 1.2 
Fad (safijayati), 14.9, 9 


Wad (safjayate), 2.62; 
13.26; 14.17 


WATy AMAL 


(satatayuktanam), 10.10 
Ady: (satatayuktah), 
12.1 


WA (satatam), 2.19; 6.10; 


8.14; 9.14; 12.14; 17.24; 
18.77 


Ud: (satah), 2.16 


ud (sati), 18.16 
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Ue (sat), 9.19; 13.12; 17.23, 
26, 27, 27 

APRA 
(satkaramanapUjartham), 
17.18 

Uc (satyam), 10.4; 16.2, 7; 
17.15; 18.65 

Wadd (sattvavatam), 
10.36 

ARRAS: 
(sattvasamavistah), 18.10 
ae: 
(sattvasamsuddhih), 16.1 
UtaTAT: (sattvasthah), 14.18 
We (sattvam), 10.36, 41; 


13.26; 14.5, 6, 9, 10, 11; 17.1; 
18.40 


Wollc, (sattvat), 14.17 


WealyNoaT (sattvanurupa), 
17.3 


ea (sattve), 14.14 
WG, (sadasat), 11.37 


(sadasadyonijanmasu), 13.21 
Wal (sada), 5.28; 6.15, 28; 
8.6; 10.17; 18.56 

WIGRY (sadrsam), 3.33; 4.38 
WGI: (sadrsah), 16.15 

aett (sadrsi), 11.12 


Fea (sadosam), 18.44 


WATdA (sanatanam), 4.31; 
7.10 


UAHA: (sanatanah), 2.24; 
8.20; 11.18; 15.7 
WATCH: (sanatanah), 1.40 


Y- (san), 4.6, 6 

Ud: (santah), 3.13 
Ufa (sanniyamya), 12.4 
ufefae: (sannivistah), 15.15 


WITT (sapatnan), 11.34 
Ua (sapta), 10.6 

Wa (samaksam), 11.42 
WAI (samagram), 4.23; 7.1; 
11.30 

WAIT (samagran), 11.30 


Bafa (samacittatvam), 


13.9 
AI (samata), 10.5 


GAIAM (samatitani), 7.26 
DAHA (samatitya), 14.26 


ACH (samatvam), 248 


wats: (samadarsinah), 
5.18 

AGRA 
(samaduhkhasukham), 2.15 
TAG RAS: 
(samaduhkhasukhah), 12.13; 
14.24 


watered 
(samadhigacchati), 3.4 


WAGEA: (samabuddhayah), 
12.4 


Age: (samabuddhih), 6.9 
CACHSISARA: 


(samalostasmakaficanah), 
6.8; 14.24 


Bafa (samavasthitam), 


13.28 


Wada, (samavetan), 1.25 
wad: (samavetah), 1.1 


WAL (samam), 5.19; 6.13, 
32; 13.27, 28 

Add: (samantah), 11.17; 
11.30 

Wed (samantat), 11.17; 
11.30 

A: (samah), 2.48; 4.22; 
9.29; 12.18, 18; 18.54 
SANA: (samagatah), 1.23 


ATA (samacara), 3.9, 19 
ATA (samacaran), 3.26 
WATEATG (samadhatum), 12.9 
SATATA (samadhaya), 17.11 


TATA 
(samadhisthasya), 2.54 
TATeT (samadhau), 2.44, 53 


SATS (samapnosi), 11.40 


AREA: (samarambhah), 
4.19 
GAMd: (samasatah), 13.18 


TARA (samasena), 13.3, 6; 
18.50 


FATEGA (samahartum), 11.32 
BArfea: (samahitah), 6.7 


SAT: (samah), 6.41 
UFfaHa: (samitifjayah), 1.8 
Ufa: (samiddhah), 4.37 


GAs (samiksya), 1.27 


WISI (samudram), 2.70; 
11.28 


ayect (samuddharta), 12.7 


aaa (samupasthitam), 
1.28; 2.2 


ays: (samupasritah), 


18.52 


GYIEIT: (samrddhavegah), 


11.29, 29 
WIE (samrddham), 11.33 


Sra (same), 2.38 


wat (samau), 5.27 


WU (sampat), 16.5 


Wc (sampadam), 16.3, 4, 
5 


wurad (sampadyate), 13.30 
WL (sampasyan), 3.20 


wauchifd: (samprakirtitah), 
18.4 
GUasSt (sampratistha), 15.3 


SOS (sampravrttani), 


14.22 
Tea (sampreksya), 3.13 


wyded (samplutodake), 


2.46 

Use: (sambandhinah), 
1.34 

avated (sambhavanti), 14.4 


aq: (sambhavah), 14.3 
GAA (sambhavami), 4.6, 8 


GEfaaes (sambhavitasya), 
2.34 


WANE (sammoham), 7.27 
ale: (Sammohah), 2.27 


TATE (sammohat), 2.63 


WRIP (samyak), 5.4; 8.10; 
9.30 


WRAL (sarasam), 10.24 
Ut: (sargah), 5.19 


TUT (sarganam), 10.32 


UT (sarga), 7.27 
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aafonry (sarpanam), 10.28 


Ud (sarva), 11.4 


Sapo, (sarvakarmanam), 
18.13 
Papacy, 


(sarvakarmaphalatyagam), 
12.11; 18.2 


UIP (sarvakarmani), 
3.26; 4.37; 5.13; 18.56, 57 
aaarayey: 
(sarvakamebhyah), 6.18 
adffess: (sarvakilbisaih), 
3.13 

Bday (sarvaksetresu), 13.2 


SPI (sarvagatam), 3.15; 


13.32 
WaT: (sarvagatah), 2.24 


WAIT 


(sarvaguhyatamam), 18.64 
Waser 
(sarvajhanavimudhan), 3.32 
Uda: (sarvatah), 2.46; 11.16, 
40 

ade: OTftrare] (sarvatah 
panipadam), 13.13 

Fda: AA (sarvatah 


Srutimat), 13.13 


ac stereRrRy 


(sarvatoksisiromukham), 
13.13 


(sarvatodiptimantam), 11.17 
Uda (sarvatra), 2.57; 6.30, 
32; 12.4; 13.28, 32; 18.49 


Tarr (sarvatragam), 12.3 


Uda: (sarvatragah), 9.6 
Tea: 
(sarvatrasamadarsanah), 6.29 
Uda (sarvatha), 6.31; 13.23 


Wag Ul (sarvadurgani), 


18.58 


S ~ 
(sarvaduhkhanam), 2.65 


ade (sarvadehinam), 


14.8 
Uda (sarvadvarani), 3.12 


ERG, (sarvadvaresu), 14.11 


aaa (sarvadharman), 
18.66 


WduTgey: (sarvapapabhyah), 
18.66 

waar: (sarvapapaih), 10.3 
aaa (sarvabhavena), 


15.19; 18.62 


WRAL 


(sarvabhitastham), 6.21 


TATA 


(sarvabhitasthitam), 6.31 


wayafed (sarvabhitahite), 


5.25; 12.4 


FAA 


(sarvabhitatmabhitatma), 
5.7 


Pay (sarvabhitanam), 


2.69; 5.29; 7.10; 10.39; 12.13; 
14.3; 18.61 


way J (sarvabhatani), 


6.29; 7.27, 9.4, 7; 18.61 


Aaya: 


(sarvabhitasayasthitah), 
10.20 


AITAY (sarvabhitesu), 3.18; 


7.9; 9.29; 11.55; 18.20 


aad (sarvabhrt), 13.14 
aaasary (sarvayajfianam), 


9.24 


Tay (sarvayonisu), 14.4 


Pace ayy 
(sarvalokamahesvaram), 5.29 


wala (sarvavit), 15.19 


Fagen, (sarvavrksanam), 
10.26 

Wd: (sarvasah), 1.18; 2.58, 
68; 3.23, 37; 4.11; 10.2; 13.29 
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az (sarvam), 2.17; 4.33, 36; 
6.30; 7.7, 13, 19; 8.22, 24; 
9.4; 10.8, 14; 11.40; 13.13; 
18.46 


Ud: (sarvah), 3.5; 11.40 


afer (sarvani), 2.30, 61; 
3.30; 4.5, 27; 7.6; 9.6; 12.6; 
15.16 

al (sarvan), 1.27; 2.55, 71; 
4.32; 6.24; 11.15, 15 


ase anit 
(sarvasamkalpasamnyas!), 6.4 
WAY (sarvasya), 2.30; 7.25; 


8.9; 10.8; 13.17; 15.15; 17.3, 
7 


Wdex: (sarvaharah), 10.34 


aarResoRcarnt 


(sarvarambhaparityag}), 
12.16; 14.25 


GARE: (sarvarambhah), 
18.48) 

dates (sarvarthan), 18.32 
Patsy, 
(sarvascaryamayam), 11.11) 
at: (sarvah), 8.18; 11.20; 
15.13 


Ud (sarve), 1.6, 9, 11; 2.12, 


70; 4.19, 30; 7.18; 10.13; 
11.22, 26, 32, 36; 14.1 


GSAT, 


(sarvendriyagunabhasam), 
13.14 


adfreafdatscry 


(sarvendriyavivarjitam), 13.14 


aa: (sarvebhyah), 4.36 


WAST (sarvesdm), 1.25; 6.47 


Udy (sarvesu), 1.11; 2.46; 
8.7, 20, 27; 13.27; 18.21, 44 
ad: (sarvaih), 15.15 


afdepreyl (savikaram), 13.6 
astF (savijfianam), 7.2 
eather (savyasacin), 11.33 
WIR (sasaram), 1.47 

Us (saha), 1.22; 11.26, 26 
Wes] (sahajam), 18.48 
Weed: (sahadevah), 3.10 


Wee! (sahasa), 1.13 


WEaHcA: (sahasrakrtvah), 
11.39 


weasel (sahasrabaho), 


11.46 


(sahasrayugaparyantam), 
8.17 


Wea: (sahasrasah), 11.5 
Teas (sahasresu), 7.3 
GHEY (sarnkarasya), 3.24 
Ua: (sarnkarah), 1.42 


Hey (sarnkalpaprabhavan), 
6.24 
Ga (sarnkhye), 1.47; 2.4 


aaeu (sarngrahena), 8.11 
Geld: (sarnghatah), 13.6 
Gee (safijaya), 1.1 


Gor: (safijayah), 1.2, 24, 47; 
2.1, 9; 11.9, 35, 50 


Sora (safijanayan), 1.2 
UHI (safijayati), 14.9, 9 
aera (safijayate), 2.62; 
13.26; 14.17 

Sse (samjhartham), 1.7 
GaRsafs (sarntarisyasi), 4.36 


age: (sarntustah), 3.17; 
12.14, 19 
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SOTA TARBIAT 
(sarnmnyasayogayuktatma), 
9.28 

GIN (sarnnyasasya), 
18.1 

GIRL (sarmnyasam), 5.1; 
6.2; 18.2 

GINA: (sarnnyasah), 5.2, 6; 
18.7 


aged (sarndrsyante), 11.27 
GHAR (sarnniyamya), 12.4 

umfae: (sarmmnivistah), 15.15 
GRR (sarnnyasanat), 3.4 


GaeT (sarnnyasya), 3.40; 
5.13; 12.6; 18.56 


FIM (sarmnyasinam), 
18.12 
GIR (sarnnyasi), 6.1 


GINA (sarnnyasena), 18.49 
aod (sarpat), 16.5 

aoe (sarnpadam), 16.3, 4,5 
aed (sarnpadyate), 13.30 


Bua (sampasyan), 3.20 


aebifcda: (sarnprakirtitah), 
18.4 

UHlAST (sarnpratistha), 15.3 
auras (sampravrttani), 
14.22 

ayez (sampreksya), 3.13 
ayes (samplutodake), 
2.46 

Uae: (sarnbandhinah), 
1.34 

uated (sarnbhavanti), 14.4 


4d: (sarnbhavah), 14.3 
UA (sarnbhavami), 4.6, 8 


AIA (sarnbhavitasya), 
2.34 


Warez (sarnmoham), 7.27 
Gale: (sarnmohah), 2.27 
Salen (sarnmohat), 2.63 
aaafeea: (samyatendriyah), 


4.39 


aaa (sarnyamatam), 
10.29 

PATS, (samyamagnisu), 
4.26 

Gat (sarnyami), 2.69 

WaT (sarnyamya), 2.61; 3.6; 
6.14; 8.12) 

aanld (sarnyati), 2.22; 15.8 
Paley (sarnvadam), 18.30, 
74, 76 


dd: (sarnvrttah), 11.51 
UMA (sarngayasya), 6.39 
Gey, (samSayam), 4.42; 
6.39 

Gg: (sarnsayah), 8.5; 10.7; 
12.8 

GAIA: (sarnSayatmanah), 
4.40 

GAIT (sarnsayatma), 4.40 
UOfgtasat: (sarhsitavratah), 
4.28 


ayetntess: 
(sarnsuddhakilbisah), 6.45 
usar: (sarnéritah), 16.18 
TARY (samsaresu), 16.19 
Sls{_ (sarhsiddhim), 3.20; 


8.15; 18.45 

afaat (samsiddhau), 6.43 
ETT (sarnstabhya), 3.43 
GAM: (sarnsparsajah), 

5.22 


waa (sarsmrtya), 18.76, 
76, 77,77 
Wexd (samharate), 2.58 


: (sah), 1.13 etc. 


GI (sa), 2.69; 6.19; 11.12; 
17.2; 18.30, 31, 32; 33, 34, 35 
Glee (saksat), 18.75 


aa (sdksi), 9.18 


UP: (sagarah), 10.24 


PES (sahamkarena), 


18.24 
URAAMT (sarnkhyayogau), 
5.4 


UTS (sarnkhyam), 5.5 
UIStAIMAL (samkhyanam), 
3.3 

UA (sarkhye), 2.39; 
18.13 

URSA (sarhkhyena), 13.24 
UIE: (sarkhyaih), 5.5) 
Ucales: (satyakih), 1.17 
Uifdatar: (sattvikapriyah), 
17.8 


Ufadpy (sattvikam), 14.10; 
17.17, 20; 18.20, 23, 37 
Ufa: (sattvikah), 17.11; 
18.9, 26 

Ufa: (sattvikah), 7.12; 
17.4 


Ura (sattviki), 17.2; 18.30, 
33 


STR, (sadharmyam), 14.2 


(sadhibhttadhidaivam), 7.30 
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Ue: (sadhyah), 11.22 
UTA (sama), 9.17 

are (samarthyam), 2.36 
ard: (samavedah), 10.22 
GATHER (samasikasya), 
10.33 

IAT (samnam), 10.35 
RY (samye), 5.11 

aR (samyena), 6.33 
AISHRU (sahamkarena), 


18.24 


areas] (sadhiyajfiam), 7.30 
Alga (sadhubhave), 17.26 
TY (sadhusu), 6.9 
UY: (sadhuh), 9.30 


WIA (sadhtinam), 4.8 


area (samkhyayogau), 


5.4 


UR (sarnkhyam), 5.5 
URAIMFY (sarnkhyanam), 3.3 
GRA (sarkhye), 2.39; 18.13 
ORAM (samkhyena), 13.24 
Ure: (sarnkhyaih), 5.5 
f8ga (siddhaye), 7.3; 18.13 


fagUgT: (siddhasanghah), 


11.36 
fq: (siddhah), 16.14 


UEMEL (siddhandm), 7.3; 


10.26 


ae (siddhim), 3.4; 4.12; 
12.10; 14.1; 16.23 


Uf: (siddhih), 4.12 
Wal (siddhau), 4.22 


fageahigear: 


(siddhyasiddhyoh), 2.48; 
18.26 


ere] (simhanadam), 1.12 
Ulated (sidanti), 1.28 


Bpcesact (sukrtaduskrte), 


2.50 
GHA (sukrtasya), 14.16 
YPry (sukrtam), 5.15 
epics: (sukrtinah), 7.16 
GIGS (sukhaduhkhe), 2.38 
Geag:aest: 


(sukhaduhkhasamjfiaih), 15.5 


ug S *. 
(sukhaduhkhanam), 13.20 


TRIS (sukhasangena), 


14.6 
QRANT (sukhasya), 14.27 


WRF (sukham), 2.66; 4.40; 


5.2; 13/21: 21-6971, 2197, 
32; 10.4; 13.6; 16.23; 18.36, 
37, 38, 39 


GIy (sukhani), 1.31, 33 
RIA: (sukhinah), 1.37; 2.32 
Get (sukhi), 5.23; 16.14 
Be (sukhe), 14.9 

Tt (sukhena), 6.28 

Tay, (sukhesu), 2.56 
warsatgerat 


(sughosamanipuspakau), 1.16 


UGXTAR: (suduracarah), 9.30 
Beaty, (sudurdarsam), 11.52 
Oger: (sudurlabhah), 6.19 


UShr¥ (suduskaram), 6.34 
Gray (suniscitam), 5.1 
YT: (suraganah), 10.2 
UT: (surasanghah), 11.21 
QNMOT (suranam), 2.8 
Seanez (surendralokam), 


9.20 
Wet: (sulabhah), 8.14 


Weary 


(suvirddhamulam), 15.3 


WRF (susukham), 9.2 
We (suhrt), 9.18 
Wee (suhrdam), 5.29 
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Ue (srti), 8.27 
YIgl (srstva), 4.13 
YSgl (srstva), 3.10 


Gel FaRems aaa yy 
Hq 


(suhrnmitraryudasinamadhya 
sthadvesyabandhusu), 6.9 


Weed (suksmatvat), 13.15 
XY{TYA: (sutaputrah), 11.26 
wa (sitre), 7.7 

Ud (suyate), 9.21 
eR 


(suryasahastrasya), 11.12 
¥w: (stiryah), 15.6 
god (srjati), 5.14 
Bory (srjami), 4.7 


Oat: (senayoh), 1.21, 24, 
27; 2.10 


GAMAP (senaninam), 10.24 


aad (sevate), 14.26 

Baa (sevaya), 4.34 
SRreI (sainyasya), 1.7 
GA (sodhum), 5.23; 11.44 
SAT: (somapah), 9.20 
aM: (somah), 15.13 
BlezAe, (sauksmyat), 13.32 
ahrs: (saubhadrah), 1.6, 18 


arate: (saumadattih), 1.8 
Graa, (saumyatvam), 


17.16 


array: (saumyavapuh), 


11.50 
aa (saumyam), 11.51 


tHeq: (skandah), 10.24 
tds: (stabdhah), 18.28 


Eas: (stabdhah), 16.17 


Fafa: (stutibhih), 11.21 
tated (stuvanti), 11.21 


tot: (stenah), 3.12 


fez: (striyah), 9.32 


SAY (strisu), 1.41 

YT: (sthanuh), 2.24 
CUTTY (sthanam), 5.5; 8.28; 
9.18; 18.62 

EU (sthane), 11.36 


¥EQTGY (sthapaya), 1.21 
Targfacar (sthapayitva), 1.24 
SUTRA 


(sthavarajangamam), 13.36 
FUTARTTT (sthavaranam), 
13.26 

Tyas (sthasyati), 2.53 
RIAUSET (sthitaprajfiasya), 
2.54 

fest: (sthitaprajfiah), 
2.55 

FEAT (sthitva), 2.72 


farce: (sthitadhth), 2.54, 56 


RIF (sthitam), 5.19; 13.16; 
15.10 


f8ra: (sthitah), 5.20; 6.10, 
14, 21, 22 


RIA (sthitan), 1.26 
fsa: (sthitdh), 5.19 
REA (sthitim), 6.33 
fara: (sthitih), 2.72; 17.27 
fart (sthitau), 1.14 
ReRgfe: (sthirabuddhih), 


5.20 
RRA: (sthiramatih), 12.19 


RRA (sthiramasanam), 


6.11 


RaRA (sthiram), 12.9 
FSR: (sthirah), 6.12 
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YIcaT (smrta), 6.19 


fIRFY (sthiram), 6.33 
fERT: (sthirdh), 17.8 
TOL (sthairyam), 13.7 
fF: (snigdhdh), 17.8 
Tay (sparsanam), 15.9 
Suey (sparsan), 5.27 
YY (sprsan), 5.9 

€YEl (sprha), 4.14; 14.12 
(sma), 2.3 

Tale (smarati), 3.14 
TART (smaran), 3.6; 8.5, 6 


YITZT (smrtam), 17.20, 21; 
18.38 
¥Fd: (smrtah), 17.23 


Satsang, (smrtibhramsat), 
2.63 


eafatas: 
(smrtivibhramah), 2.63 
afd: (smrtih), 10.34; 15.15; 
18.73 

SIR (syandane), 1.14 


RU, (syat), 1.36; 2.7; 3.17; 
10.39; 11.12; 15.20; 18.40 
AFI (sym), 3.24; 18.70 

XJ? (syuh), 9.37 

Rd (stramsate), 1.30 
SRT (strotasam), 10.31 
CIPAT (svakarmana), 18.46 
Tapa: 
(svakarmaniratah), 18.45 
dh 7 (svakam), 11.50 


¥TAGST (svacaksusa), 11.8 


TAIT (svajanam), 1.28, 31, 
37, 45 


Tau (svatejasa), 11.19 


Ssokscans | (svadharmam), 2.31, 
33 

Tay: (svadharmah), 3.35; 
18.47 

Tay (svadharme), 3.35 


¥del (svadha), 9.16 
Faq Sale] (svanusthitat), 
3.35; 18.35 

¥dU-] (svapan), 5.9 


IMF (svapnam), 18.35 
¥dsl- Adi] (svabandhavan), 
1.37 

YTUTIG (svabhavajam), 
18.42, 43, 44, 44 

¥TUTToT (svabhavaja), 17.2 
TOTS (svabhavajena), 
18.60 


Saya, 


(svabhavaniyatam), 18.47 


TaTEGTAa: (svabhava 
prabhavaih), 18.41 
¥q4Tq: (svabhavah), 5.14; 8.3 


tda (svayam), 4.38; 10.13, 
15; 18.75 
Ya (svaya), 7.20 


Say (svargatim), 9.20 
SHTERA, (svargadvaram), 


2.32 
THTRT: (svargaparah), 2.43 


Cae, (svargalokam), 9.21 
¥tdeuy (svalpam), 2.40 
Taec (svasti), 11.21 


YdeY: (svasthah), 14.24 
Ya (svasya), 3.33 
td (svam), 6.13 


TACAA STATS: 
(svadhyayajhanayajhah), 4.28 
YqTeATA: (svadhyayah), 16.1 


SATE RITA 
(svadhyayabhyasanam), 
17.15 


YI (svam), 4.6; 9.8 
€d (sve), 18.45, 45 


€H (svena), 18.60 


z 
8 (ha), 2.9 

@d (hatam), 2.19 

@d: (hatah), 2.37, 16.14 


ed (hatan), 11.34 


Bcd (hatva), 1.31, 36, 37; 2.5, 
6; 18.17 
ary (hanisye), 16.14 


8d (hanta), 10.19 

Sra (hantaram), 2.19 
@fed (hanti), 2.19, 21; 18.17 
8g (hantum), 1.35, 37, 45 


ead (hanyate), 2.19, 20 


er (hanyamane), 2.20 


erg: (hanyuh), 1.46 


@: (hayaih), 1.14 
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@R: (harih), 11.9 
x: (harah), 18.77 
Seienrfeada: 


(harsasokanvitah), 18.27 
aay (harsam), 1.12 


fd: (havih), 4.24 
Ska (hastat), 1.29 
Ba (hastini), 5.18 
IM: (hadnih), 2.66 
f& (hi), 1.11 etc. 


fearRIa (hitakamyaya), 
10.1 


fécF (hitam), 18.64 


extd (harati), 2.67 
@xfed (haranti), 2.60 


acd (hitva), 2.33. 
feahe (hinasti), 13.28 
fe4tera: (himalayah), 10.25 


TEACH: (hirnsatmakah), 
18.27 


fea (hirhsam), 18.25 


BF (hutam), 4.24, 9.16, 
17.28 


eds: (hrtajianah), 7.20 
exer (hrtstham), 4.42 


(hrdayadaurbalyam), 2.3 


Saas (hrdayani), 1.19 


ale (hrdi), 8.12, 13.17, 15.12 
Fel (hrddese), 18.61 

€al: (hrdyah), 17.8 

Sc: (hrsitah), 11.45 
EMH (hrsikesa), 11.36, 18.1 
ear (hrsikesam), 1.21 


EAH: (hrsikesah), 1.15, 24; 
2.10 


ee (hrstaroma), 11.14 
eae (hrsyati), 12.17 


—:0: —~ 
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SAA (hrsyami), 18.73, 77 
@ (he), 11.41, 41, 41 

Sad: (hetavah), 18.15 

eg (hetuna), 9.10 

egafe: (hetumadbhih), 13.4 
@d: (hetuh), 13.20, 20 

Sal: (hetoh), 1.35 

fead (hriyate), 6.44 

@l: (hrih), 16.2 


INDEX to PERSONAGES referred 
to. 


(Not being Indian or Foreign Authors). 


(Note:—The original text of the author was not indexed at all. 
The first index above (of stanza-beginnings), and this and the 
three following indexes were first added to the fourth Marathi 
edition of the text, published in 1923, after the death of the 
author, as stated in the Publisher's foreword to that edition. 
The references to the pages in this 1923 Marathi edition, in 
this and the three following indices, have been replaced by the 
corresponding references to the pages of the present English 
edition, except such as | have not been able to trace. Also, the 
words in the original indexes, which had been arranged 
according to the Marathi alphabet, have been re-arranged by 
me according to the English Alphabet, letters with diacritical 
signs, being indexed as if there were no such signs, (ii) in front 
of a figure, or row of figures, means Vol. II~Translator.) 


A Alexander, (ii) 789, 819, 828. 
Abdul Reheman (II), 145. Amrapali, 616. 
Aghoraghanta, 322. Angirasa, 59. 

Agulimala, 616. Antiochus, (ii) 828. 


Ajigarta, 55. Antiocledes, (ii) 790, 


Asoka, (ii) 799, 819, 827, 828. 
ASvapati Kaikeya, 434,(ii) 739. 


Bahva, 567. 

Bali, 44. 

Baskali, 567. 
Bhaskaracarya, 571. 
Bhrgu, 584. 

Brhaspati, 160. 

Buddha, (ii) 798, 802, 817, 
825, 826. 


Cc 


Candrasekhara, (ii) 754. 
Carudatta, 54. 

Christ, 49, 117, 546, (ii) 777, 
811, 820, 821, 824, 325, 826, 
827, 828, 829. 

Citraratha, 584. 

Confucius, 542. (See Khiin- 
Phi-Tse ). 

Columbus, (ii) 826. 
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Coriolanus, 41. 

D 

Dadhici, 56. 

Daksa Prajapati, 469. 
Dara (Shahazada), (ii) 706. 
E 

Ekanatha, 546. 

G 

Ganapati Sastri, (ii) 787. 
Gargi, 312. 

Gargya Balaki, 434. 
Gautama Buddha, 134. 
H 

Hamlet, 40. 
Hariscandra, 52. 
Haryasva, 469. 
Heliodorus, (ii) 790. 
Hiranyagarbha, 424. 

I 


Iksvaku, 12, 14, 581, (ii) 634. 


Jabali, 105, 106. 
Jaigisavya, 478. 


Janaka, 312, 383, 413, 434, 
451, 485, 487, 499, 509, (ii) 
660, 813, 830. 

Janamejaya, 14, (ii) 643, 723 
(ii) 781. 

Jarasarmdha, 76. 

Jaratkaru, 404. 
Jimutavahana, 56. 

Jesus Christ, (See, Christ). 


K 


Kabira, (ii) 706. 
Kalakhafija, 98. 
Kanada, 204. 
Kasiraja Ajatasatru, 434. 
Khaninetra, 62. 
Khin-Phi-Tse, (See 
Confucius). 542. 

L 

La-O-Tse, 546. 
Laksmana, 438. 
Lava, 98. 


M 
Mahavira, (ii) 624. 
Mahendra, (ii) 819. 


Mahomed, (ii) 770. 
Maitreyi, 110,312. 


Manu, 12, 14, 80, (ii) 634. 
Mara, (ii) 825. 

Marici, (ii) 660. 
Markandeya, (ii) 674. 
Megasthenes, (ii) 79]. 

N 


Naciketa, 126, 158, 159, 430. 
Nagarjuna, (ii) 798, 817. . 
Nagasena, (ii) 805. Nanda, (ii) 
798. 

Napoleon, 175. 

Narada, 284, 302, 303, 310, 
469, 572, (ii) 674. 

Nestor, (ii) 827. 

Newton, 571. 

Nicholas (Notovisch), (ii) 830. 
P 

Paila, (ii) 738. . 

Parasurama, 61. 

Paul, (Saint), 49. 

Pauloma, 98. 

Prahlada, 14, 44, 45, 60, 61, 
98, 161, 172, 584. 
Pratardana, 98. 

Priyavrata, 14. 

Prthu, 14. 


R 


Rahulabhadra, (ii) 798. 
Ramacandra (Rama, or Sri 
Rama) 52, 58, 97, 105. 
Rama Sastri, (ii) 697. 
Ravana, 608. 

$ 

Sabalasva, 469. 

S 


Sanatkumara, 302, 310, (ii) 
659. 

Sardesai, (ii) 793. 

Satan (Devil), 98, (ii) 825. 
Saunaka, 439. 

Sibi, 56, 99, 170, 563. 
Sivaji, 591, 611, (ii) 706. 
Skanda, 302. 

Socrates, 117, 118. 
Sonakolivisa, (ii) 797. 
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Varenya, 418. 
Vena, 62. 

Vidula, 55. 
Visvamitra, 54, 55. 


Sri Bhagavan, 12. 

Sudamé, 120. 

Suka, 284, 434, 439, (ii) 659, 
(ii) 754, 767. 

Sukracarya 65, 95, 161. 
Sulabha, 383. 

Sumantu, (ii) 738, 754. 
Svetaketu, 65, 95. 
SyUmarasmi, 470. 

T 

Tuladhara, 68. 

U 

Uddalaka, 434. 

Usasti Cakrayana, 67. 

V 

Vaisampayana, 14, (ii) 643, 
(ii) 660, 738, 754, 781. 
Vamadeva, 55. 


Vivasvan, 12, 80, (ii) 634 
Vrtra, 53. 
Y 


Yajfiavalkya, 110, 312, 413, 
477, 499, (ii) 659. 
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INDEX to FOREIGN AUTHORS. 


A 


Aristotle, 92, 99, 419, 420, 
514, (ii) 682. 


Bain, 50, 123, 514. 
Bentham, 115. 

Bournoff (Emile), (ii) 829. 
Brooks, 532. 

Buhler, (ii) 732, 769, 773, 
788, 795, 802. 

Butler, 109. 


Cc 


Carus (Paul), 119, 147, (ii) 
684, 687. 

Colebrooke, 220, (ii) 825. 
Comte (Auguste), 85, 86, 87, 
105, 210, 419, 420, 462, (ii) 
687, 708. 

D 


Dalton, 205. 
Darwin, 139, 205, 206, 233, 
241. 


Davids (Rhys), (ii) 802, 804, 
818,327. 

Deussen (Paul) 39, 260, (ii) 
667, (ii) 682. 

Diderot, 109. 


E 
Enoch (Reginald), (ii) 826. 
G 


Gadow(Dr. H.), 253. 

Garbe, (ii) 759, 791, 799. 
Geiger, (ii) 802. 

Goethe, (ii) 694. 

Green, 48, 50, 93, 121, 165, 
200, 299, 310, 311, (ii) 680, 
682. 

H 


Haeckel, 206, 218, 233, 235, 
253, 270, 336, 369. 

Haegel, 293, 309. 

Hartman, 420. 

Helvetius, 109. 

Hobbes, 55, 95, 111, 113. 


Hume, 110, 120. 
J 


James (William), 319. 
Jowett, 419. 


K 


Kant, 87, 93, 120,165,199, 
201, 
293,295,297,305,309,310, 
356, 365, 519, 532, 533, (ii) 
679, 682, 683. 

Kern, (ii) 799, 802, 309, 316, 
(ii) 818. 

King, (ii) 828. 

L 


Lamarque, 205. 
Laurincer, (ii) 820. 
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Notovisch (Nicholas), (ii) 830. 


P 


Paulsen, (ii) 695. 
Plato, 157, 190, 462. 
Plutarch, (ii) 828. 
Pythagoras, (ii) 825. 


Lily (Arthur), (ii) 826, 829. 
M 


Macmillan, 145. 

Mc Crindle, (ii) 790. 
Martineau (James), 169, 235. 
Maudsley, 593. 

Max Miller, 184, 594, (ii) 
683, (ii) 774,802, 821. Mill, 
49,55, 87, 105, 115, 121, 
122, 156, 420, (ii) 687, 
Millman, 49. 

Morley, 109. 


N 


Nietzsche, 367, 420, 519, 547, 
(ii) 702. 
Newton, 571. 


R 


Rockhill, 134, (ii) 786. 
Rosni, (ii) 829. 


S 
Sale, (ii) 811. 


Schopenhauer, 87, 144, 146, 
308, 419, 420, (ii) 682, 694, 
702, 

Schiller, (ii) 672. 
Schroeder, (ii) 892. 

Senart, (ii) 768. 
Shakespeare, 40. 

Sidgwick, 49, 50, 51, 114, 
563. 

Smith (Vincent), 208. 
Socrates, 117, 118. 
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Spencer, 87, 105, 123, 292, 
420,. 455, 513, 514, (ii) 687, 
710. 

Stephen, 50. 

Sulley, 420, (ii) 695. 


T 


Takakasu, 208. 
Thibault, (ii) 758. 
Thompson, (ii) 747. 


WwW 


Weber, (ii) 787. 
Whewell, 50. 
Wilson, 221. 


AN INDEX of AUTHORS (not 
foreign) 


And of their WORKS, Referred to in the Gita-Rahasya. 


Note:— Even if this index is merely glanced at, readers will get 
an idea of its arrangement. The names of authors and of their 
works have been given according to the Marathi alphabet, and 
works of the same nature have been grouped together, as will 
be realised by the readers on the face of the index. Those 
personages, who have been referred to in the course of the 
expositions of the various subject-matters, for expounding the 
true import of the Gita, have already been indexed separately 
(see p.77 to 79 above. ~Translator.); and the last. Index of 
Definitions includes technical words. (see p.89 et. seq. 
~Translator.). 


(The above is the heading of the Index added to the 1923 
Marathi edition of the text, which was published after the 
death of the author. The words in this index had been 
arranged according to the Marathi alphabet, as stated above, 
and | have re-arranged them according to the English alphabet, 
except such references as | have been unable to trace in spite 
of due and diligent search. Letters with diacritical signs have 
been indexed as if there were no such signs; and the figure (ii) 


before a figure or row of figures-means Volume Il. 


~Translator.) 


A 

Adhyatma Ramayana, 5, 8, 
438. 

Agnipurana, 5, 6. 

Aitareya Brahmana, 98. 
Aitareyopanisad, 222, 231. 
AmarakoSa, 76, 258. 
Amitayusutta (Pali), (ii) 799, 
(ii) 787, 798. (ii) 816. 
Amrtabindupanisad, 340, 
396, (ii) 738, 788. 
Anandagiri, 104, 110, 433. 
Anandatirtha, (See 
Madhvacarya). 
Anantacarya, 506. 
Apararkadeva, 505. 
Apastamba Dharma-Sitras, 
488 
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Baudhayana Sutras, 488. 


Arjunamisra, 4. 

Arseya Brahmana, (ii) 717. 
Astadasa Puranadarsana, 5, 
6. 

Astavakragita, 5, (ii) 951. 
Asvaghosa, 81, (ii) 634, 770, 
787,798. 

Asvalayana Grhya-Sutras, (ii) 
738, 788 

Atharva-Veda, 355, (ii) 1135. 
Avadhutagita, 5, 133. 

B 

Badarayanacarya, 16, (ii) 749, 
(ii) 750, 754, 1109. 
Balacarita, (See, Bhasa). 
Banabhatta, (ii) 793. 
Baudhayana Grhyasesa 
Sutras, (ii) 788. 


Bhagavata, 6, 14, 15, 29,55, 
64, 227, 386, 414, 434, 469, 


473, 497, 551, 572, 573, 578, 
591,594,601,603,607,614, (ii) 
639, 766, 771, 780, 871, (ii) 
891,901, 941,964, 1008, (ii) 
1020, 1054-5, 1056, 1060, 
(ii) 1065 — 6, 1077. 
Bhandarkar (B. G.), 23, 24, (ii) 
745, 770, 785, 791, 799. 
Bharavi, (See, Kirita), 64, 552. 
Bhartrhari, 52, 64, 113, 114, 
124, 132, 148, 157 

Bhasa, (See, Balacarita), 7, 
430, 456, (ii) 771, 787, 794. 
Bhaskaracarya, 571. 

Bhatta Kumarila, 258. 
Bhavabhiuti, 98, 594. 
Bhiksugita, 5, 6. 

Bible, 33, 49, 517, 518, 542, 
545. 

Bodhyagita, 4. 

Brahmagita, 5. 
Brahmajalasutta, (Pali), (ii) 
804. 

Brahmanda Purana, 5. 
Brahmanas, (see list). [1] 


Brahma-Sitras, (See, 
Vedanta-Sutras, and Sariraka- 
Sutras). 

Brabmavaivartaka Purana(ii) 
767. 

Brhadaranyakopanisad, 44, 
126, 133, 182, 197, 199, 231, 
254, 258, 283, 284, 285, 292, 
296, 298, 301, 307, 308, 312, 
315, 317, 320, 322, 324, 336, 
341, 344, 348, 354, 362, 365, 
381, 400, 406, 410, 413, 433, 
434, 444, 471, 483, 499, 502, 
537, 598, (ii) 658, 693, (ii) 
712, 739, 742, 765, 772, (ii) 
807, 808, 810, 873, 970, (ii) 
1024, 1029, 1033, 1037, (ii) 
1084, 1115, 1115, 1152, (ii) 
1186. 

Buddhacarita, 81. 

C 

Canakya, (See, Kautilya), (ii) 
629, 787. 

Carvaka, 105, 109. 
Chandogyopanisad, 44, 171, 
181, 210, 231, 234, 252, 254, 
259, 283, 301, 310, 313, 318, 


322, 324, 338, 348, 353, 354, 
381, 397, 400, 406, 409, 413, 
475, 500, 569, 574, 580, (ii) 
739, (ii) 742, 761, 
763,765,776, (ii) 807, 907, 
959, 977,1013, (ii) 1029, 
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Cullavagga, (Pali), (ii) 800 (ii) 
819. 


D 


Dasaratha Jataka, (Pali) (ii) 
811. 

Devibhagavata, 6. 

Devigita, 5. 

Dhammapada, (Pali), 134, 
144, 172, 389, 516, 517, 541, 
545, (ii) 675, 676, 800, 803, 
807, 809, 812. 
Dhammikasutta, (Pali), (ii) 
809, (ii) 310. 


Dhyanabindipanisad, (ii) 747. 


Diksit, (S. B), 264, (ii) 774, (ii) 
785, 789, 796, 799. 


1034, 1072, 1078, (ii) 1089, 
1138, 1140, 1166. 
Chandogya (Sarmkarabhasya), 
475, (ii) 704. 

Churikopanisad, (ii) 747. 
Confucius, (See, Khin-Pht- 
Tse), 542. 


Dipavarnsa, (Pali), (ii) 802. 
E 


Ekanatha, 546. 

Epicurus, 514. 

G 

GaneSsagita, 5, 418. 
GaneSsapurana, 5. 
Garbhopanisad, 254. 
Garudapurana, 6. 

Gatha, (See, Tukarama). 
Gaudapada, 207, 221. 
Gaudiya Padmottarapurana, . 
Gautama-Suttras, 110. Gitas, 
(See, list). 

Gita (Madhvabhasya), 23. 
Gita (Ramanujabhasya), 22. 


Gita (Sarmkarabhasya), 15, 4 
483. 

Gitarthaparamarsa, 38. 
Gopalatapanyupanisad, (ii)74 
Gurujhana vasistha-tattva- 
sarayana, 5, 8, 509. 

H 

Hamsagita, 4, 6. 

Hanumana Pandit, 21. 
Harigita, 13, 14. 

Haritagita, 4. 

Harivarmsa Purana. (ii) 787. 
Harsa, 56. 

I 

IsAvasyopanisad, 284, 317, 
381, 432, 442, 490, 500, 501, 
503, 504, 537, 543, 583, 603, 
(ii) 742, 748, 762, 888, (ii) 
998, 1115. 

Isvaragita, 5. 

Isvarakrsna, 207, 208, 220, 
221, 258. 

J 

Jabala Sarnnyasopanisad, 
133, 433, 470, 471, (ii) 626," 
629. 


Jaimini (Mimamsa-Sitras), 
72, 401, 613, (ii) 738, 754, 
761. 

Jaimini-Sutras, 31, 72, 94, 
435. 

Jfhanesvari, 26, 345, 346, 449, 
(ii) 705, 754. 

K 

Kaivalyopanisad, 324, 471, 
538, (ii) 998, 1016, 1144, 
1174. 

Kalahapuri, 218. 

Kale, (ii) 785, 788, 794. 
Kalidasa, 56, 99, 113, 139, 
172, 441, 467, 469, 559, (ii) 
726, (ii) 787, 793. 
Kamalakarabhatta, (ii) 705. 
Kanada, 205. 

Kapila, 208, (ii) 761, 762, 777. 
Kapila-gita, 5, 6. 
Kathasaritsagara, 56. 
Kathopanisad, 76, 126, 160, 
190, 197, 216, 231, 245, 273, 
284, 301, 312, 324 341, 343, 
412, 413, 430 433, 503, 567, 
602, 610 (ii) 740, 741, 747, 
764, 803 (ii) 876, 


880,888,997,1036, (ii) 1136, 
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Kausitakyupanisad, 85, 98, 
283, 368, 400, 409, 516, (ii) 
675, 1023, 1029, 1183. 
Kautilya, (ii) 629, 787. 
Kenopanisad, 284, 319, 434, 
567, 587. 

Kesari (lion), 356. 

Kesava Kasmiri Bhattacarya, 
25. 

Khin-Phi-Tse, (Sea 
Confucius). 

Kirita, (See, Bharavi). 
Krsnananda Svami, 38. 
Ksirasvamt, 258 (foot-note). 
Kuran, (See, Quran), 33. 
KUrma-purana, 5. 

L 

Linga-purana, 445. 

M 

Madhustdana, 20. 


1141, 1166, 1186, (ii) 1205. 


Madhvacarya, (See, 
Anandatirtha), 23,25,428, (ii) 
750, (ii) 752, 766, 892. 
Maghakavya, 607. 
Mahabharata: 

Adiparva, 41, 42, 46, 47, 48, 
51,52,61,65,106,143,266, 
368, 404, 558, (ii) 626, 718, 
(ii) 723, 724, 738, 788, 789. 
AnuSasanaparva, 43, 44, 46, 
52, 68, 94, 373, 404, 527, 
538, 539, 541, (ii) 701, 755, 
(ii) 789, 790, 1065, 1072, (ii) 
1076,1136,1137. 
Asrainavasika-parva, (ii) 678. 
Asvamedha-parva, 2, 4, 
52,62, 80,214,244,392, 
438,443, 465, 474, 614, 617, 
(ii) 663, (ii) 669, 
671,691,724,730, (ii) 738, 
740, 789, 801, 1028, (ii) 1071, 
1126, 1128, 1135, (ii) 1195. . 


Bhismaparva, 68, 272, 410,. 
(ii) 721, 727, 733. 
Dronaparva, 52, 76, (ii) 727. 
Karnaparva, 47, 53, 90, 141, 
(ii) 718, 725, 727, 731 
Sabhaparva, 147, 398, (ii) 
791. 

Salyaparva, 60. 
Santiparva, 4, 12, 13, 43, 44, 
48, 51, 53, 54, 57, 58, 61, 62, 
65, 66, 68, 72, 79, 90, 96, 
129, 130, 132, 138, 144, 147, 
149, 150, 152, 161, 162, 
172,182,183,208,210,214, 
223,224,229,231,254,262, 
264, 266, 274, 275, 280, 286, 
299, 303, 309, 316, 347, 359, 
365, 366, 368, 379, 381, 383, 
386,392,402,404,405,407,. 
408, 420; 424, 433,434,436, 
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Mahabharata —(contd.) 
Striparva, 190, (ii) 727. 
Svargarohana-parva, 52, 127, 
(ii) 737. 


437, 439, 444, 451, 458, 468, 
470,472,473,474,477,478, 
485,486,510,513,527,538, 
539, 540, 549, 552, 553, 587, 
615, 617, (ii) 622, 660, 696, 
(ii) 699, 700, 718, 723, 724, 
(ii) 727, 728, 729, 730, 731, 
(ii) 732, 733, 734, 735, 739, 
(ii) 740, 750, 755, 758, 766, 
(ii) 767, 778, 779, 783, 788, 
(ii) 789, 812, 860, 877, 392, 
(ii) 910, 919, 920, 921, 928, 
(ii) 940, 972, 989, 994, 998, 
(ii) 1005, 1015, 1018, 1021, 
(ii) 1028, 1032, 1038, 1053, 
(ii) 1055, 1056, 1065,1067, (ii) 
1068, 1073, 1081, 1084, (ii) 
1088 1147, 1149, 1150, (ii) 
1154, 1195, 1198, 1205. 


Udyogaparva, 52, 55, 61, 62, 
64, 127, 140, 147, 470, 473, 
545, 552, 553, (ii) 629, 673, 


(ii) 719, 728, 729, 730, 750, 
(ii) 779, 786, 812. 

Vanaparva 45, 48, 57, 58, 60, 
68, 97, 100, 138, 146, 182, 
190, 260, 380, 381, 406, 439, 
443, 444, 478, 527, 547, 580, 
615, (ii) 673, 700, (ii) 718, 
728, 740, 788, 810. 
Virataparva, 529. 
Mahanarayanopanisad, (ii) 
744. 

Mahaparinibbana Sutta, 
(Pali), (ii) 818. 

Mahavagga (Pali), 545, (ii) 
797, (ii) 801, 810. 
Mahavarnésa, (Pali), (ii) 802. 
Maitryupanisad, 182, 184, 
231, 246, 259, 340, 348, 381, 
390, 392, 396, 405, 503, (ii) 
743, (ii) 744, 762, 764, 772, 
775, (ii) 776, 778, 960, 1005, 
(ii) 1034, 1142. 
Mundakopanisad, 309, 338. 
Mankigita, 4. 

Manu-Smrti. 43, 44, 46, 47, 
49, 51, 55, 56, 58, 59, 60, 62, 
63, 64, 65, 68, 90, 94, 95, 


100, 140, 143, 145, 149, 162, 
171, 172, 230, 246, 260, 263, 
264, 266, 348, 365, 368, 373, 
374, 384, 393, 403, 405, 407, 
456, 462, 467, 472, 484, 485, 
487, 488, 497, 499, 504, 506, 
507, 538, 541, 547, 554, (ii) 
658, 676, 700, 755, 765, (ii) 
786, 809, 852, 862, 902, (ii) 
919, 920, 935, 936, 942, (ii) 
961, 983, 998, 1038, (ii) 1065, 
1072, 1103, 1128, (ii) 1164, 
1175, 1193. 

Markandeya, (ii) 674. 
Matsya-Purana, (ii) 1065. 
Milindaprasna, (Pali), 81, 516, 
615. (ii) 675, 805, 807, 812, 
(ii) 814, 815. 

Mimamsa, (See, Jaimini). 
Moropanta, 93. 
Mrcchakatika, 56. 
Mundakopanisad, 242, 273, 
284, 285, 301, 318, 341, 343, 
344, 353, 381, 413, 433, 479, 
(ii) 740, 803, 888, 1013, (ii) 
1016. 

Murari-kavi, 11. 


N 


Nagananda, 56. 
Narada-Paficaratra, (ii) 674, 
(ii) 766, 767. 
Naradapurana, 6. 
Narada-SUtras, 573, (ii) 766, 
(ii) 767. 
Narayantya-dharma, 473, 
512. 
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O 


Oka (K. G.), 258. 

Orion, (ii) 773, 776, 1077. 
P 

Padmapurana, 5, 6. 
Paisacabhasya, 21. 

Pali Works, (See list). 
Paficadasi, 289, 350, 516. 
Paficaratra, (ii) 778, (See, 
Narada-SUtras). 
Paficasikha, 209. 
Pandavagita, 5. 

Pandit Jvalaprasad, 5. 


Narayanopanisad, 471. 
Nilakantha, (ii) 721. 
Nimbarkacarya, 24. 
Nirnayasindhu, 476. 
Nitisataka, 113. 

Nirukta, (See, Yaska). 
Nrsimha-Purana, 5, 506, 507. 
Nrsimhottara 
tapantyopanisad , 350, (ii) 
745. 


Panini-Sitras, 184, 372, (ii) 
745, (ii) 768, 774. 

Parakhi, (ii) 793. 

Parasaragita, 4. 
Patafijala-Sutras, 321. 
Pingalagita, 4, 471. 
Prasnopanisad, 254, 301, 338, 
503. 

Puranas, (See, list). Purusa- 
Sukta, 339. 


Q 
Quran, (See, Kuran), 33. 


R 


Raghuvarmsa, 99. 

Ramagita, 5. 
Ramanujacarya, 21, 22, 427, 
(ii) 703, 750, 752, 758, 766, 
(ii) 780. 

Ramapurva tapaniyopanisad, 
575, 586, (ii) 745, 763, 774. 
Ramayana: — 

Aranyakanda, (ii) 1076 — 7 
Ayodhyakanda, 61. 
Balakanda, 59. 

Uttarakanda, 99. 
Yuddhakanda, 551. 

Rame§Sa Candra Datta, (ii) 
830. 

Ranade, Sarmkara Moro 
(Samkara-Kavi), 218, 372. 
231, 307, 

Rg-Veda, 45, 293, 302, 347, 
349, 350, 354, 355, 363 401, 
403, 552, 591, 245, 314, 351, 
388, 478, 919, 284, 337, 353, 
400, 410, 502, 956, (ii) 1054, 
1078, 1115, 1135. 


Ss 


Sabhasavasutta, (Pali), (ii) 
804, 807. 


Saddharma Pundarika, (Pali), 
(ii) 799, 814." 

Saivapurana, 7. 

Sakuntala, 113, 172. 
Samartha (Ramadasa, 
Dasabodha), 57, 138, 197, 
216, 251, 252, 388, 421, 443, 
524, 
536,543,552,554,611,612, (ii) 
658, 706. 

Samhitas, (See, list). 
Samkarabhasya, 16, 20, 110, 
(ii) 792, 873. 

Samkaracarya, 15, 20, 110, 
133, 207, 228, 242, 305, 364, 
428, 445, 475, (ii) 693, (ii) 
701, 703, 704, 720, 722, (ii) 
752, 792. 

Sarmkhya-Karika, 131, 181, 
207,. 208, 213, 214, 216, 222, 
223, 225, 244, 246, 257,. 261, 
275, 377, (ii) 1063, (ii) 1126, 
1128, 1154. 

Sampakagita, 4. 
Sandilya-Sutras, 572, (ii) 767. 
Saptaslokigita, 7. 


Sariraka-Sitras, (See, 
Vedanta-Sutras). 
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Sarvopanisad, 298. 
Sastitantra, 208. 

Satapatha Brahmana, 432, (ii) 
1081. 

Saundarananda, (Pali), (ii) 
787, (ii) 798. 

Selasutta, (Pali), (ii) 772, 801, 
(ii) 813. 

Sivadina Kesari, 509. 
Sivagita, 5. 

Skandapurana, 5. 

Sridhara, 26, (ii) 750. 
Subhaésita, 52. 

SUryagita, 5. 
Surya-Siddhanta, 263, 264. 
SUtagita, 5. 

Sutasamhita, 5. 

Sutras, (See, list). 
Suttanipata,(Pali), 541, (ii) 
797. (ii) 800, 803, 807, 809, 
815. 


Sarkara, Babu Kisorilal, (ii) 
691. 


Svetasvataropanisad, 221, 
231, 253, 254, 280, 284, 289, 
301, 307, 341, 381, 432, 490, 
500, 580, (ii) 741, 742, (ii) 
744, 747, 943, 992, (ii) 1036, 
1114, 1137, 1145. 

T 

Taittirlya Brahmana, 231, 
250, 347, 348, 363, (ii) 1135 - 
6. 

Taittirlya Samhita, 307, 403, ' 
A69, 488, (ii) 744. 
Taittirlyopanisad, 46, 58, 61, 
98, 171, 210, 231, 234, 250, 
251, 254, 284, 285, 287, 308, 
317, 322, 337, 338, 348, 
354, 361, 381, 403, 413, 
432, 490, 500, 504, 507, 
512, 580, (ii) 928, (ii) 1152, 
1166. 

Takakasu, 151. 


Taranatha, (Pali), (ii) 798, 
818. 

Tattvaprakasika, 25. 

Telang, 21. 

Tevijjasutta (TrevijjasUtra) 
(Pali), (ii) 310, 313. 
Theragatha, (Pali), (ii) 772, 
813. 

Tukarama, (See, G-atha), 25, 
110, 115, 120, 144, 318, 320, 
343, 388, 461, 534, 578, 580, 
585, 590, 598, 600, 603, 605, 
606, 609, 610, 611, 615, 617. 
U 

Udana, (Pali), (ii) 893. 
Upanisads, (See list). 
Urubhanga, 7. 

Uttaragita, 5. 
Uttararamacaritra, 98. 


V 
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Vedanta-Sutras (contd.) 388, 
390, 397, 406, 410, 412, 414, 


Vagbhata, (ii) 1162. 

Vaidya, Cintamana Vinayaka,. 
(ii) 722, 738, 771, 785, 786, 
(ii) 790, 799. 

Vajasaneyl Samhita, 354, 505. 
Vajrasucyupanisad, (ii) 787. 
Vallabhacarya, 24, (ii) 752. 
Vamana Pandit (See, 
Yatharthadipika). 
Varahapurana, 7. 
Vaththugatha, (Pali), (ii) 803. 
Vayupurana, 7. Vedas, (See, 
list). 

Vedangajyotisa, (ii) 775, 776, 
Vedantasara, 332. 
Vedanta-(Sariraka-, Brahma-) 
Sutras, 10, 44, 133, 202, 205, 
210, 231, 244, 254, 259, 262, 
266, 285, 293, 304, 337, 339, 
364, 365, 368, 372, 375, 377, 
382, 


433, 435, 437, 464, 465, 470, 
479, 483,. 490, 499. 


Vedanta-Sutras, 
Ramanujabhasya, (ii) 758. 
Vedanta-Sitras, Samkara- 
bhasya, 110, 199, 210, 224, 
228, 242, 270, 272, 304, 305, 
364, 374, 378, 385, 388, 411, 
445, 475, 483, 567, (ii) 703. 
813. 

Vicakkhyugita, 4. 

Vidura, 127. 

Visnupurana, 5, 161, 265, ' (ii) 
767, 771, 1065, 1066. 
Vrtragita, 4. 

Vyasagita, 5. 

Y 
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Yadavarav Varvikar, 60, 
Yajfiavalkya, 49, 171, 487, 
506, 598. 

Yamagita, 5. 

Yaska, (Nirukta), 251, 264, 
409, 412, 488, (ii) 755, (ii) 
786, 1038. 
Yatharthadipika, (See 
Vamana Pandit ), 27. 
Yogatattvopanisad, (ii) 747, 
(ii) 774. 

Yogavasistha, 3, 8, 394, 434, 
449, 460, 508, (ii) 8396, 925, 
(ii) 926. 


INDEX OF DEFINITIONS 


Of Terminological Expressions given in the Gita-Rahasya. 


This Index was first added to the 1923 Marathi edition of the 
text published after the death of the author. The index, which 
is. of Sanskrit expressions, had been arranged in .the original, 
according to the Sanskrit alphabet, and has been re-arranged 
by me according to the English alphabet, letters with diacritical 
signs being indexed, as if there were no such signs. After each 
Sanskrit word, | have, wherever necessary, added its English 
translation in brackets, as appearing in the translation of the 
text. | have named this as Part | of the Index of Definitions. In 
Part Il, | have indexed the English translation of the same 
words, according to alphabetical arrangement, and placed 
within brackets after the English word its Sanskrit equivalent as 
appearing in Part | of the Index. Part II has been specially 
prepared by me for the convenience of readers, who are 
unacquainted with the Sanskrit language. The figure (ii) before 
a figure or row of figures means Vo] Il. ~Translator. 


(N. B. This Index covers only pages 1 to 8S1 of the translation.) 


PART I-SANSKRIT. 


abhyasa, (repetition), 30, (ii) 656. 

acara-samgraha, (code of conduct), (ii) 665. 
acara-tartamya, (discrimination in conduct), 64-5. 
adhibhautika-marga, (Materialistic determination of Ethics), 
528. 

adhibhautika-pantha, (Materialistic School). 84, (ii) 686. 
adhibhautika-sastradvaita, (Gross Non-Dualism), 219. 
adhibhautika-sukha-duhkha, (Physical Pain and Happiness), 
130. 

adhibhautika-sukhavada, (Materialistic theory of 
Happiness), 104. 

adhibhautika-vivecana, (Materialistic Consideration), 84. 
adhidaivata-paksa, (Intuitionist School), 167 to 176, (ii) 686. 
adhidaivika-marga, (Intuitionist determination of Ethics) 
528. 

adhidaivika-pantha, (Intuitionist school), 84, (ii) 686. 
adhidaivika-sukha-duhkha. (God-given Pain and Happiness) 
130. 

adhidaivika-vivecana, (Theological Consideration),84,85. 
adhikara, (Qualification), 464. 

adhisthanam, (Superintendence), 198. 

adhyatma, (Metaphysics), 85. 
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adhyatma-paksa, (Metaphysical School), 85. 
adhyatmika-marga, (Metaphysical determination of 
Ethics), 529. 

adhyatmika-pantha, (Metaphysical school), 85, (ii) 686. 
adhyatmika-sukha-duhkha, (Metaphysical Pain and 
Happiness), 131. 

adhyatmika-vivecana, (Metaphysical consideration), 85. 
adhyavasaya, (or vyavasaya) 183. 

adrsta, (invisible). 374. 

advaitavada, (Non-Dualism), 19, 20, 21. 

aghasi, 403. 

ahamkara, (Individuation), 197, 
199,236,237,243,246,249. 

ahamkara-buddhi, (egoism), 151. 

ahimsa-dharma, (Harmlessness) 42, 43. 

ajfiana, (Ignorance), 301, 327, (ii) 742. 

amrta (avinast brahman), (Imperishable Brahman), 501. 
amrta, (Brahman), 502, 504. 

amrta, (food after sacrifice), 403. 

amrta, (Fundamental Sub-stance), 306. 

amrta, (Release), 503, 506. 

amrta, (sphere of deities), (ii) 503, (ii) 504. 

amrtasi, (sacrifice-remnant-eater), 535. 

amrtatva, (Immortality), (ii) 682, 693. 

anadi, (of unknown beginning) 365. 

ananda, (beatitude), 317. 


anandamaya, (beatific), 317. 

anandamaya-koSa, (beatific envelope), 361. 

ananta, (endless), 340. 

anarabdha-karya, (uncommenced Karma), 375, 376, 
377. 

aniruddha, (Individuation), 266. 

annamaya-koSa, (food-envelope), 361. 

anrta, (invisible), 336, 337. 

antaranga-pariksana, (internal examination), 9. 
anubhavadvaita, 508. 

anumana, (inference), 568. 

apaddharma, (Moral concessions), 67. 
aparasvaripa, (inferior form), 247. 
aparoksanubhava, 3 5. 

aptavacana-pramana, (credible persons, belief in) 570. 
apurva, (strange), 374. 

apurvata, (newness), 31. 

arabdha-karya, (or, prarabdha) (Commenced Action), 
374, to 377, 601. 

arambhavada, (Theory of Commencement), 204 —5, 
331. 

arhat, (Perfect), (ii) 675. 

artam, (Perishable), 307. 

arthavada, (obiter dicta), 31, 32, (ii) 657. 

arya-satya, (sublime verity), (ii) 806. 

asambhiti, (Ignorance), 501. 

asat, (Brahman), 338. 


asat, (unreal), 210, 337. 
asavadi, (optimist), (ii) 695. 
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astadha-prakrti, (eightfold Prakrti), 247, 248. 
asteya, (Not-stealing), 54. 

asubhakarma, (evil action), 373. 
asura-sampat, (ungodly endowment), 148. 
atma, (self), 558. 

atma-jfiana, (Self-knowledge), 386. 
atmanistha-buddhi, (Self-devoted Reason), 191. 
atma-nistha, (Self-devotion), 386'i (ii) 807. 
atmasamkarsana, (self-protection), 56, 57. 
atman, independent tendency of, 385. 
atman, (Ksetrajfia, Self), 199. 

avidya, (Ignorance), 289, (ii)742. 

avidya, (Karma), 501, 502, 503, 504, 505. 
avyakta, (Imperceptible), 215. 


bahiranga pariksana, (external! examination), 9, 10, 
bhaga, (blessedness), 161, 162. 

bhagavata, 475. 

bhagavata-dharma, (Bhagavata doctrine, or religion), 14, 
473, 489, (ii) 700, 766, 770. 

bhakti, (Devotion), 572, (ii) 744. 


bhakti, (upasana), (Devotion), 572. 

bhakti-marga, (Path of Devotion), 89, 576, 577, 578, 595, (ii) 
648, 649, 650, 744. 

bhakti-yoga, (Yoga of Devotion) (ii) 640. 

bhasya, (commentary), 9, ] 6. 

brahman, 308. 

brahmanirvana-moksa, 343. 

brahmanistha, (devotee of Brahman), 315. 

brahmarpana, (dedication to Brahman), 153. 
brahmarpana-pUrvaka-karma, (Action dedicated to 
Brahman) 603. 

brahmatmaikya-sthiti, (State of identifying the Brahman, 
with the Atman), 320. 

brahma-srsti, (Brahman-world) 359." ' 

brahma-sutras, 16. 

brahma-vrksa, (Cosmic-Tree), .243 — 5. 

brahmi, (Brahmic), 344,414,515. 

buddha, (wise, sage, or enlightened) 224, 522. 

buddhi, (Reason), 181 to 183, (ii) 672, 679, 680, 681, 683. 
atmanistha-, (Self-devoted), 191. functions of, 186 to 190. 
kinds of, 236. rajasi-, (Active), 189. sadasadviveka-, 
(Conscience), 168. sama-, (Equable), 342. sattviki-, (Placid), 
189. tamasi-, (Evil), 189. vasanatmika-, (Practical or 
Desiring,) 186 to 188, (ii) 683. vyavasayatmika-, (Pure, or 
discerning or discriminating) 186, (ii) 683. 

buddhibheda, (causing difference of vision), 458. 
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buddhi-yoga, (Yoga of Equable Reason), 531. 


caitanyam, (Consciousness), 194, 335. 
carvaka-dharma, (Carvaka's Ethics), 105 — 7. 
caturvarnya-dharma (four-class-arrangement), 89. 
caturvidha purusartha, (four-fold ideal of manhood), 88. 
caturvyiha, (fourfold genesis), (ii) 757, 758. 
cetana, (activity), 194. 

cidrupt, (thought-formed), 335. 

cit, (Knowledge), 315, 335. 

citta, (Consciousness), 183. 

codana, (inspiration), 94-5. 

codana-dharma, (inspired morality), 94 — 95. 


daiva, (destiny), 370, 452. 

daiva-maya, (divine Illusion), 329. 

datavya, (that, to give which, is a duty), 548. 
devayana, (godly path), 408, 409, 410, 411, 413, 414. 
dharma, (Buddhist), 800 — 803. 

dharma, (caturvarnya), 89. 

dharma, (deity), 170. 

dharma, (ekantika), 13. 

dharma, (garhasthya), (Buddhist), (ii) 808. 

dharma, (general meaning), 93. 


dharma, (Jain), (ii) 817. 

dharma, (Jewish), (ii) 822. 

dharma, (next-world), 88. 

dharma, (prakrta), 93. 

dharma, (social meaning), 90 — 91. . 
dharma, (Upanisadic), (ii) 817. 

dharma, (various meanings), (ii) 657, 707. 
dharmadharma-nirnaya, (right and wrong, determination 
of), 96 — 101. 

dharma-pravacana, 89. 

dharana-dharma, 90 — 91. 

dhatu, (memorial), 89. 

dhatu-garbha, (Dagoba), (ii) 789. 

dhrti, (cohesion), 195. 

duhkha, (Pain, or unhappiness), 130. 
durjheyarambha, (anadi), 366. 
dvaitadvaita, (Dual-non-Dualism), 25. 
dvivytha, (ii) 758. 


ekantika-dharma, 13. 
ekavyitha, (ii) 758. 
esana, (desire), 433, 444. 


gandha-tanmatra, 240. 

gati (or srti), (goal, or path), 410. 

gita, meaning of, 4. 

gita, (smrti), (ii) 751, 752, 754, (ii) 783. 


gita-dharma-catuhsutri, 154 —5. 

gita-tatparya, 12 to 15. 

grantha-pariksana, (examination of a book), 9. 
grantha-tatparya-nirnaya, (ascertaining summary of a 
book), 30. 

guna, (quality or constituent), ' 278,330. 
gunaparamanuvada, (Development of qualities, theory of), 
234, 331. 
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gunotkarsa, (Development of qualities), 234, 331. 


hinayana, (inferior path), (ii) 815 


iccha-svatantrya, (Freedom of will), 371. 
Indira, (i) xxxvii, (ii) 1210. 

indriya, (sense, or organ), 238. 
1svari-sakti, (divine power), 364. 


jadadvaita, (gross non-dualism) 219, 336. 
jatimatropajivi, 89. 

jaya, 2, 42, (ii) 738. 

jiva, (Personal Self), 247, 289. 


jivan-mukta, (birth-released, or released-in-life), 415, (ii) 
640. 

jivanmuktavastha, (Released-in-life state) 463. 
jivatman, (Personal Self), 368. 

jfia, (Knower), 219. 

jana, (Knowledge) 275, 380 — 3. 

jhana, true, 295, 342. 

jhana-bhaktiyukta-karma-yoga, (ii) 664. 

jhiana-kanda, 401. 

jhana-karma-samuccaya, 427 — 8, 603. 

jfiana-marga, (Path of know-ledge), 576 — 7, 596, (ii) 649. 
jfiana-maya-koSa, (Knowledge-envelope), 361. 
Aana-nistha, 20, 420, 577, (ii) 640. 

Aana-purnavasthaa, 320. 


j 
j 

jiiana-vijfiana, (spiritual and empirical knowledge), 431, (ii) 
649 to 651. 

jhanendriya-vyapara, (activities of organs of Perception) 
178 —9, 186. 

jhianin, (sage) 408, 414. 


kala, (Time), 410. 

kama, (Desire), 151, 452, 454. 
kamya, (Desire-prompted), 74, 484. 
kapila-samkhya, 205, 209, 215. 
karma, (Action), 72 — 76, 362 — 6. 
karma, (dharmika-), 73. 

karma, (kamya-), 74, 484. 


karma, (naimittika-), 74. 

karma, (nisiddha-), 74. 

karma, (nitya-), 74. 

Karma (nivrtta-) 484, 497. 

karma, (pravrtta), 484, 497. 

karma, (pauranika-), 74. 

karma(purusartha-) , 72. 

karma, (smarta-j, 73. 

karma, (Srauta-). 73. 

karma, (yajfiartha-), 72. 

karma, yajfa-yaga-, 72. 

karma-bandha, (bondage of Karma), 395 — 400. 
karma-bhoga, (Karma-suffering), 376. 
karma-jijfiasa, (desire to know Right Action), 40, 70. 
karmakarma-vivecana, (the do-| able and not-doable in the 
Gita), (ii) 719. 

karma-ksaya, (destruction of Karma), 395 — 400. 
karma-mukti, (or naiskarmya-siddhi), (Release from Karma), 
378. 

karma-nistha (or yoga, or karma-yoga, 420, (ii) 640. 
karma-pravaha, (course of Des-tiny), 369, 373. 
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karma-samnyasa, (Abandonment of Action), 416, 417. 
karma-tyaga, (Abandonment of Action), 441 — 444, — 
(rajasa), 443. -(sattvika), 443. -(tamasa ), 441. 


karma-tyaga-nisedha, (deprecation of Abandonment of 
Action), 153 — 155. 

karma-vipaka, (Causality), 366. 

karma-yoga, 80, 148, 417, 418, 420,512, 562, 607, (ii) 627, 
(ii) 638, 639, 655, 660, 665, (ii) 700,704, 747. 
karma-yoga, (in the Gita ), 422, 423. 

karma-yoga-Sastra, 71, 83, (ii) 665. 

karma-yogin sthitaprajfia, 521. 

karmatha, (ritualist), 408. 

karmendriya-vyapara, (Activity of organs of Action), 178, 
184-185. 

kartavya-dharma-moha, (doubt as to Duty) 33 to 39. 
kartavya-karma, (Duty), 88. 

kartavya-mUudha, (uncertain whether to act or not to act), 
38-41. 

karyakarya-nirnaya (determination of the doable and the 
not-doable), 87 — 91. 

kayagni, (bodily-fire) 184 — 5. 

kramamukti, (gradual Release), 412. 

kratu, (sacrifice), 72. 

kriyamana, (To-be-suffered), 375. 

krsna-marga, (dark path), 409. 

krsnarpana, (dedication to Krsna), 153. 
krsnarpana-purvaka-karma (Action dedicated to Krsna), 
603, 604. 

ksama, (Forgiveness), 44 — 45. 

ksara and aksara, (Mutable and Immutable), 193. 


ksetra, (Body, or Meld), 195. 
ksetra-ksetrajfha-vicara, 177, 193. 
ksetrajfia, (Atman), 199. 


linga-Sarira, (Subtle Body), 361. lokasamgraha, (Universal 
welfare), 456 — 8, 463, 502, 562. 


mahabharata, 41, (ii) 737. 

mahayana-pantha, (ii) 815. 

manahplta, (Mind-sanctioned), 171. 

manas, (Mind), 178 — 9; 180 — 186. 

manas (vyakaranatmaka), 182 —5. 
manavadharma, (religion of humanity), (ii) 708. 
manodevata, (mental deity, or Conscience), 168. 
manomaya-koSa, (mental-envelope), 361. 
marga, (krsna-),(dark path), 409. 

marga, (Sukla-), (lighted path), 409. 

matra, (external world), 135. 

matrasparsa, (contact with the external world), 135. 
maya, 217, 288, 301, 307, 362, 363, 364, (ii) 742. 
maya, (daivi), (Divine Illusion), 329. 

maya-srsti, (Mayic world), 359. 
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mimamsa, (pUurva), 401. 


mimamsa, (uttara), 401. 
mimamsaka-marga, (-path), 401, 
mimamsa-sutras, 401. 

mithya, (Illusory), 298. 

moha, (Ignorance), 301, 327. 

moksa (brahmanirvana), 343, (ii) 657, 689. 
moksa, (Samkhya), 223. 

moksa-dharma, (Science of Release), 89. 
mrtyu, (mortal world), 501. 

mukta, (Released), 224. 

mukta, (krama-), 412. 

mukta, (videha-), 412, 

mUula-prakrti, (Fundamental Prakrti), 245. 


na-prakrti-na-vikrti, (neither Prakrti nor Evolute), 245. 
naimittika, (occasional), 74. 

naiskarmya, 378, (ii) 779. 

naiskarmya-laksana, (desirelessly Activistic), 473. 
naiskarmya-siddhi, (or karmamukti), (Release by abstinence 
from Karma), 378, (ii) 779. 

nama-rupa, (Name and Form), | 296. 

nanatva, (diversity), 214. 

narayaniya dharma, (Narayantya doctrine), 473, (ii) 766, (ii) 
770. 

nasadiya sukta, 347. 

nirasavadi, (Pessimist), (ii) 695. 

nirguna, (qualityless), 330. 


nirguna-bhakti, (worship of the Qualityless), 227. 
nirguna-parabrahman, (Quality-less Parabrahman), 
331,570, 

nirvaira, (Non-enmity), 547 — 553. 

nirvana, (Release), (ii) 807. 

nirvana, state of, 319. 

nirvana, tranquility of, 159. 

nirvikalpa-samadhi, 320 

nisiddha, (prohibited), 74. 

nistha, (Final State), 435, 436. (ii) 640. 

niti, (Ethics), 88. 

niti-sastra, 68. 

nitya, (daily), 74. 

nitya-muktavastha, 345. 

nitya-samnyasin, (Perpetual ascetic), 485, 486. 
nivrtta-karma, (Desireless Action), 484, 497. 
nivrtti, (Abandonment of Action), 497. 
nivrtti-marga, (Path of Inactivity), 19. 


pafica-mahabhita-s, (five gross primordial elements), 242, 
249, 250. 

pafica-nakha, 54. 

paficaratra, (ii) 766, 770, (ii) 778. 

paficikarana, 254-5. 

parartha, (other's-interest), 114 — 116, 563. 
paramanuvada,(Atomic Theory) 204 — 206. 

paramartha, (highest good), 564. 


paramatman, 274. 

para prakrti, (superior form), 247. 
pasupata-pantha, (ii) 817. 
patafijala-yoga, (ii) 799. 


p.96. 


pauranika-karma, 74. 

pavatta, (ii) 810 

phala, (effect), 31, (ii) 656. 

phalasa, (Hope of Fruit), 151, 452. 
phalasa-tyaga, (abandoning Hope of Fruit), 603. 
pinda, (Body), 195. 

pitryana, (ancestral path), 408, 409, 410, 411, 413, 414. 
posana, (see, pusti), 24. 

pradyumna, (ii) 756. 

prakrti, apara-, 247. 

prakrti, (eight-fold), 247, 248. 

prakrti, (mula-), 245. 

prakrti, para-, 247. 

prakrti, (rajasa-), 213 — 216; 363 — 364. 

prakrti, (sattva-J, 213 — 216; 363 — 364. 

prakrti, (tamasa-), 213 — 216; 363 — 364. 
prakrti, (three-constituented), 363. 
prakrti-vikrti, 245. 

pralaya, 262. 

prana, (vital force), 242. 


prarabdha, (Commenced Action), 374 — 377, 601 
prarambha, (commencement of the Gita), (ii) 656. 
prasthana-trayl, 17. 

pratika (symbol), 284, 584. 

pratijfia-palana (vows, observance of, 52 — 53. 
pravrtta-karma, (desireful Action), 484, 497. 
pravrtti-svatantrya, (Freedom of Will), 371, 388. 
preya, (desired), 126, 157 — 159. 

prthaktva (individuality), 236. 

purna-yoga, 345. 

purusa, (Spirit), 219. 

purusartha, (objects of man-hood), 72, 88. 
purusottama, 274. 

purva-mimamsa, 401. 

pusti, 24, 159 — 161. 

pusti-marga, (Path of Divine Dispensation), 24. 


raga, (love or desire), 454. 

raja-guhya, (king of mysteries), 581, 582 — 3, 591, (ii) 646, 
648. 

raja-vidya, (king of sciences), 581 — 583, 59 |, (ii) 646, 648. 
rajas, 213. 

rajasi-buddhi, (Active Reason), 189. 

rasa-tanmatra, 240. 

rk-chanda, (ii) 726. 

rupa-tanmatra, 240. 


Sabda-tanmatra, 240. 

sadacarana, (Good conduct) 89. 
sadasadviveka, 168 — 170. 
sadasadviveka-buddhi, (Conscience), 169. 
Saiva, 474. 

samata, (Equality or equability), 548. 
samatva-buddhi-yoga, (Yoga of Equable Reason), 530-1. 
sambhiti, (Fundamental Cause), 501. 
samcita, (Accumulated), 374. 

samga, (Desire), 151, 451, 454. 

sarmga (Hope of Fruit), 151, 452. 
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samghata, (Collection), 197 — 198. 

samgraha, (Benefit), 457. 

samkalpa, 181. 

samkalpa-vikalpatmaka, 181, 242. 

samkhya, (jfAanin), 420, 489, 506, (ii) 627, 631, 640, 641. (ii) 
655, 661-2. 

samkhya, (root meaning), 207. 

samkhya, (two meanings), SO7. 

samkhya-nistha, (ii) 640. 

samnyasa (Renunciation), 420 — 22, 454 — 5; 607, (ii) 626 — 
7; (ii) 638, 653 — 4, 704. 

samnyasa-nistha, 20 429, 

samnyasin, (ascetic), 420 — 21. 


samnyasin-sthitaprajiia, 521. 

sampat, asurl, (Ungodly Endowment), 148. 

samsara, (Cycle of birth and death), 367. 

samya, (Equability), (ii) 673. 

Santi, (Tranquility oi Peace), 159 — 60. 

Sarira-atman, (Embodied Self), 340. 

Sariraka-sutras, 16. 

Sarvabhita-hita. (Universal welfare), 115 — 7. 
sarvabhita-hita, (see, "greatest good of greatest number" 
in part Il). 

Sastra, (Science), 100. 

sat, (Real), 315, 337 —9, 347. 

satkaryavada, 210 — 11, 326,335. 

sattva, 213. 

sattasamanya, 297. 

sattamatratva, 315. 13-14 

satvata-dharma, (Satvata doctrine), 473, (ii) 766, (ii) 770. 
sattviki, (buddhi),189. 

satya, (Reality), 45, 297 — 298, 299, 307-8. 
satyanrta-viveka, (Determination of Truth and False-hood) 
45-47. 

satyasya-satyam, 306. 

sesvara naiyyayika, 205. 

siddhavastha, 345. 

Sistacara, (proper conduct), 94- 

smarta, 471, 474-6. 

smarta Actions , 73. 


smarta yajfa, 73. 

sparsa tanmatra, 240. 

Sraddha, (Faith), 594. 

Sreya, (Meritorious), 126,. 157 — 160. 
srti, (or gati), (Path, or goal) 410. 
sthitaprajfhia, 519, (ii) 652. 

sthila, (Gross), 215. 

suddhadvaita, (Pure Non-Dualism), 24. 
suddha-vasana, (Pure Desire), 515. 
sukha, (adhyatmika), 13L 

sukha, (adhidaivika) 130. 

sukha, (adhibhautika), 130. 
sukhavada, (Theory of Happiness), 103. 
sukha-duhkha, 130. 

Sukla-marga, (Lighted Path), 409. 
suksma, (Subtle), 215. 

suksma-Sarira, (Subtle Body), 361. 
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svadharma, (Own-duty), (ii) 697. 

svartha, (Selfishness), 105 — 15. (Pure, Carvaka), 105, 106 — 
107. (Long-sighted, Hobbes), 109 — 11. (Enlightened), 112 — 
115. 


tamas, 213. 


tamasi-buddhi, (Evil Reason), 189. 
tanmatra-s, (Fine Elements), 239. gandha-, 240. rupa-, 240. 
Sabda-, 240. 

tapas, (austerities or penance), 353, 404. 
tat, (That), 338. 

Tat-Tvam-Asi, 20 — 21. 

tika, (criticism), 9, 16. 

trayl-dharma, 401. 

trayl-vidya, 401. 

tridanda, 485. 

trivytha, (ii) 758. 

trigunatita, (Beyond the three constituents), 226 — 7, 344, 
519, (ii) 652, 690. 

trigunatitavastha, 228. 
triguna-samyavastha, 213. 

trigunatmaka prakrti, 363. 

trivrtkarana, 253. 

trsna, (Thirst or Desire), 134. 
turlyavastha, 320. 

tusti, 159. 

tyaga, (Abandonment), 484, (ii) 654. 
tyat, (That), 338. 


Udatta-svartha, (Enlightened Self-interest), 113 — 115. 
utkranti-tatva, (Evolution Theory), 209, 232. 
upakrama, (Commencement), 30. 


Uupapadana, (Development), 32. upapatti, (Development), 
32, (ii) 656. 

upasamhara, (Conclusion), 30, (ii) 656. 

upasana, (vidya), 503. 

upasana, (bhakti), 572. 

uttara-mitmamsa, 401. 


vaidika dharma, (ii) 817. 

vaidika karma-yoga, 489. 

vairagya (apathy), 153. 

vaisnava-pantha, 23, 24. 

varnasarma-dharma, (Four-class arrangement), (ii) 718. 
vasana, (Desire), 186. 

vasana-svatantrya, (Freedom of Desire), 371. 
vasanatmika-buddhi, (Desiring Reason or Practical Rea-son), 
186, 187, 528, (ii) 630. 

vastutatva, 297, 301, 311. 

vasudeva paramatman, 286. 

vedantin, 401. (karma-yogin), 489. (sarnnyasin), 489. 
videha-mukti, 412. 

vidya (upasana), (worship), 503. 

vidya, 283, 381, 501-6, 583. 

vighasa, (food, after sacrifice), 403. 

vikalpa, 181. 

vikrti, (evolute), 245. 

vinasa (or asambhiti), (Ignorance), 501. 

vinasa, (See avidya), 501. 


p.99. 


visesa, 242, 250. 

visistadvaita, (Qualified Monism), 21 to 23' 
vivarta-vada, 33 1, 333, 356. 

vyakta, (Perceptible), 193, 215. 

vyavaharika dharma-niti, (Practical Morality), 93. 
vyavasaya, 182. 

vyavasayatmika buddhi, 182, 187, 528, (ii) 630. 


yajfia, (Sacrifice), 404, (ii) 661. 

yoga, 76-79. 

yoga, (in the Gita), 79, 420, 455, 474, 489 — 90, (ii) 627, 630. 
yogabhrasta, (Fallen from Yoga), 392. 

yogavidhi, 160. 

yogasastra, 82, (ii) 665. 


PART II-ENGLISH. 


Abandonment, (tyaga), 484, (ii) 654. 
Abandonment of Action, (see Action). 


Accumulated, (samcita), 374. 

Action, (karma), .72 — 76,362 —6 

Action, desireful, (pravrtta), 484, 497. 

desireless, (nivrtta), 484, 497. 

Action, evil, 373. 

Action, abandonment of, (karma-samnyasa), 416, 417. 
Action, abandonment of, (karma-tyaga), 441 — 44. 
deprecated, 153 — 55. rajasa, 442. sattvika, 443. tamasa, 
441. 

Action, abandonment of, (nivrtti), 49.7. 

Action, course of, (karma-pravaha) 369, 373. 

Action, dedicated to Brahman, (brahmarpana-purvaka- 
karma), 603. 

Action, organs of, activity of, (karmendriya-vyapara), 
178, 184, 185. 

Action, suffering for, 376. 

Activity, (cetana), 194. 

Adhyatma, (See Metaphysical; and adhyatmika etc. in 
Part |). 

Adhyavasaya or Vyavasaya 182. 

Amrta, (food), 403. 

Amrta, (Eternal Brahman),501. 

Ancestral path, (pitryana) 408 — 11; 413 —4 
Anubhavadvaita, 508. 

Ascetic (sarmnyasin), 420, 421. 

Ascetic, (perpetual), (nitya-sarnnyasin), 485 — 6. 
Austerity (or penance), (tapas), 353, 404. 


Atomic theory, 204 — 206. 


B 

Beatific, (anandamaya), 317. 

Beatific envelope (Aanandamaya-koSa), 361. 

Beatitude, (ananda), 317. 

Beginning, of, unknown (anadi), 365. 

Belief, in credible persons, (aptavacana-pramana) , 570, 
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Benefit, (Sarngraha), 457. 

Bhagavata, 475. 

Bhagavata doctrine, 14, 473, 489, 509, (ii) 700, 766, 770. 
Bhakti,572, (ii) 744. 

Bhakti-marga, 89; 576 — 8; 595, (ii) 648 — 50; 744. 
Bhasya, (commentary), 9, 16. 

Birth and Death, Cycle of, (sarnsara), 367. 
Birth-released, (jivanmukta), 415. 

Blessedness, (bhaga), 161, 162. 

Body, (ksetra), 195. 

Body, subtle, (linga or suksma), 361. 

Body, (pinda), 105, 313. 

Bondage of Karma, 395 — 400. 

Book, ascertaining summary of. 30. 

Book, examination of, (grantha-pariksana), 9. 
Brahman, 308, 338, 501, 502, 504. 


Brahman, dedication to, 153. 

Brahman, -devoted, (brahma-nistha), 315. 
Brahma-sutras, 16. 

Brahman -tree 243 — 245. 
Brahman-world, (brahma-srsti), 359. 
Brahmatmaikya state, 320. 

Brahmi state, 213, 344, 414,515. 
Brahmanirvana-moksa, 343, (ii) 657,689. 


Canons of Gita Religion, 154 —55 

Carvaka’s Ethics 105 — 107. 

Cause, fundamental, (sambhiti), 501. 

Causality, (karma-vipaka), 366i 

Cohesion; (dhrti), 195. 

Collection, (sarnghata), 197 — 198. 

Colour, subtle element of, (ripa-tanmatra), 240. 
Commencement, of a book, (upakrama), 30, (ii) 656. 
Commencement of Gita (prarambha), (ii) 656. 
Commencement, Theory of, (arambha-vada), 204 — 5; 331. 
Commenced Action, (prarabdha, or arabdha-karya), 374 — 
377, 601. 

Commentary, (bhasya), 9, 16. 

Concessions, moral, (apaddharma), 67. 

Conclusion, of a book, (upasamhara), 30, (ii) 656. 
Conduct, code of, (acara-samgraha), (ii) 665. 

Conduct, good, (sadacarana), 89. 

Conduct, proper, (Sistacara), 94. 


Confusion, (moha), 301, 327. 

Conscience, (sadasadviveka-buddhi, or manodevata, 168, 
Consciousness, 194, 335. 

Consciousness, (cittam), 183. 

Constituents, equal state of, (triguna-samyavastha, 213. 
Constituents, three, beyond the, (trigunatita) 226 — 7, 344, 
519, (ii) 652, 690. 

Constituents, development of gunotkarsa or guna- 
parinama), 234, 331. 
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Contact, with external world, (matrasparsa), 135. 
Contentedness, (tusti), 159. 

Conviction, unsettling the, (buddhibheda), 458. 

Cosmic Tree, (brahma-vrksa), 243 — 52. 

Cosmos, (brahmanda), 313, (ii) 651. 

Credible persons, belief in, (aptavacana-pramana), 570. 
Criticism, (tika), 9,16. 


Dagoba, (dhatu-garbha) , (ii) 789. 

Daily action, (nitya-karma), 74. 

Dark path, (krsna-marga), 409. 

Death's death, 321, (ii) 807. 

Dedication to Brahman, (brahmarpana) , 153. 
Dedication to Krsna, (krsnarpana), 153. 


Deities, sphere of, (amrta), 503, 504. 

Delusion, (moha), See Confusion. 

Desire, (esana), 433, 444. 

Desire, freedom of, (vasana-svatantrya, or iccha- 
svatantrya), 371. 

Desire, (Kama), 151, 452. 

Desire, (sanga), 151. 

Desire, (trsna), 134. 

Desire, {vasana), 186. 

Desire, pure, (Suddha-vasana), 515. 

Desire, to know Eight Action, 40, 70. 

Desired, (preya), 126, 158 — 159. 

Desireful Action, (pravrtta karma), 484, 497. 

Desireless Action, (nivrtta karma), 484, 497. 

Desireless activity, nature of, (naiskarmya-laksana), 473. 
Desire-prompted, (kamya), 74, 484. 

Desiring Reason, (vasanatmaka buddhi), 186, 187, 528, 
(ii)630. 

Destiny, (daiva), 370, 452. 

Development, of an argument, (upapatti, or upapadana), 
32,(ii)656. 

Development, of Constituents (see gunotkarsa, and 
Constituents). 

Devotion, (upasana or bhakti), 572. 

Devotion, (bhakti), 572, (ii) 744 

Devotion, Path of, (bhakti-marga), 89, 576, 577, 578, 595, 
(ii) 648, 649, 650, 744. 


Devotion, Yoga of, (bhakti-yoga), (ii) 640. 
Dharma, (Buddhist), 800 — 803. 

Dharma, (deity), 170. 

Dharma, Exposition of, (dharma-pravacana), 89. 
Dharma, (four-class-arrangement), 89. 
Dharma, (general meaning), 93. 

Dharma, householder's, (Buddhist), (ii) 808. 
Dharma, (Jain) (ii) 817. 

Dharma, (Jewish), (ii) 822. 

Dharma, (maintenance), 90 — 91. 

Dharma, (next-world), 88. 

Dharma, (prakrta), 93. 

Dharma, (social meaning), 90 — 91. 
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Dharma, (Upanisadic), (ii) 817. 

Dharma, (various meanings), (ii) 657, 707. 

Ding an sich, (Thing-in-itself), (vastutatva), 297, 301, 311. 
Dharmadharma, (Right and Wrong), determination of 96 — 
101. 

Discrimination, (adhyavasaya), 182. 

Discrimination in conduct, (acara tartamya), 64-5. 
Diversity, (nanatva), 214. 

Divine dispensation, path of, (pusti-marga), 24,159 — 161. 
Divine Illusion, (daivi maya), 329. 

Divine Power, (isvari-Sakti), 364. 


Doable and Not-Doable, determination of, 87 — 91. In the 
Gita, (ii) 719. 

Doubt, as to duty, 33 to 39. 

Doubt, whether to act or not, 38 — 41. 
Dual-Non-Dualism, (dvaitadvaita), 25. 

Duty, doubt as to, 33 to 39. 

Duty, gift which is a (datavya) 548. 

Duty, (kartavya-karma), 88. 


Effect, (phala) 31, (ii) 656. 

Egoism, (ahamkara-buddhi), ,151. 

Eightfold, (astadha), 247, 248. 

Ekantika-doctrine, 13. 

Elements, Primordial, or visesa, (mahabhita), 242, 249, 
250. 

Embodied Self, (Sarira atman), 340. 

Endless, (ananta), 340. 

Endowment,-ungodly, (asurl-sampat), 148. 

Enlightened Self-interest, (udattasvartha), 113 — 115. 
Envelope, Beatific-, 361. Food-, 361. Knowledge-, 361. 
Mental-, 361. 

Equable Reason, (sama-buddhi) 342. 

Equable Reason, Yoga of, (buddhi-yoga), 530, 531. 
Equality (or Equability), (samata), 548, (ii) 673. (samya), (ii) 
673. 

Esin sect, (ii) 824. 

Ethics, (see Dharma). 


Ethics, (niti), 68, 88. 

Ethics, Carvaka’s, 105 — 7. 

Ethics, Intuitionistic determination of, (adhidaivika marga), 
528. 

Ethics, Metaphysical determination of, (adhyatmika- 
marga), 529. 

Ethics, Materialistic, determination of, (adhibhautika- 
marga), 528. 

Ethics, Science of, (niti-sastra),. 68. 

Evil action, (asubha-karma), 373. 

Evil Reason, (tamasi-buddhi),. 189. 

Evolute, (vikrti), 245. 

Evolution, Theory of, 209, 232.. 

Examination, internal, (anta-ranga-pariksana), 9. 
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Examination, "external, (bahi-ranga-pariksana), 9. 
Existing, (or Real), (sat), 315, 337 — 339, 347. 
External world, (matra), "135. 


Faith, (Sraddha), 594. 

Field, (ksetra), 195. 

Final State, (nistha), 435, 436, (ii) 640. 
Fine elements, (tanmatra), 239. 

Fire, bodily, (kayagni), 184 —5. 


Food-envelope, (annamaya-koSa), 361. 

Food, (after sacrifice), (amrta), 403. 

Food, (after eating), (vighasa), 403. 

Forgiveness, (ksama), 44 — 45. 

Form of Isvara, inferior, (aparasvartipa), 247. 
Four-class-arrangement, (caturvarnya-dharma), 89. 
Four-class-arrangement, (varnasarma-dharma), (ii) 718. 
Freedom of Desire, (iccha-svatantrya, or vasana- 
svatantrya), 371. 

Freedom of Will, (pravrtti-svatantrya), 371, 3S8. 
Fruit, Hope of, (phalasa), 151, 452. 

Fruit, Abandonment of, (phalasa tyaga), 603. 
Fundamental Cause, (sambhiti), 501. 

Fundamental Prakrti, (mUla-prakrti), 245. 
Fundamental Substance, (amrta), 306. 


Genesis, fourfold, (caturvyuha), (ii) 757 — 758. 
Genesis, three-fold, (trivyha), (ii) 758. 
Genesis, two-fold, (dvivytha), (ii) 758. 
Genesis, one-fold, (ekavytha), (ii) 758. 
Gift, which is duty, (datavya), 548. 
Gita, meaning of, 4. 

Gita, Karma-yoga in the, 422 — 423. 
Gita, summary of, 12 to 16. 

Gita, (Smrti), (ii) 751, 752, 754, (ii) 783. 
Gita-Religion, four canons of, 155. 
Goal, (gati), 410. 


Godly path, (devayana), 408, 409, 410, 411, 413, 414. 
Good conduct, (sadacarana), 89. 

Gradual Release, (krama-mukti), 412. 

Greatest good of greatest number, (sarva-bhita-hita), 115, 
116, 524, 527, 529, 534, 535, 536, 542, 543, 563, 564, (ii) 
675, 678, 687, (ii) 688. 

Gross, (sthila). 215. 

Gross Non-Dualism, (jadadvaita), 219. 

Gunaparinama, 234, 331. 

Gunotkarsa, 234, 331. 


Happiness and Unhappiness, (sukha-duhkha), 130. 
(Intuitionist), 130. (Materialistic), 130. (Metaphysical), 131. 
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Happiness, Materialistic theory of, (adhibhautika 
sukhavada), 103, 104. 

Harmlessness, (ahirmsa dharma), 42, 43. 

Highest good, (paramartha), 564. 

Hinayana, (ii) 815. 

Hope of Fruit, (phalasa or sanga), 151, 452. 

Hope of Fruit, abandonment of, (phalasa-tyaga), 603. 
Humanness, 124. 

Humanity, religion of, (ii) 708. 


Ignorance, (ajfiana), 301, 327, (ii) 742. 

Ignorance, (asambhati), 501. 

Ignorance, (avidya), 289, (ii) 742. 

Ignorance, (moha), 301, 327. 

Ignorance, (tamas), 213. 

Illusion, Divine, (daivi maya), 329. 

Illusory, (mithya), 298. 

Immortal Brahman (avinast brahma = amrta), 501. 
Immortality, (amrtatva), (ii) 682, 693. 
Imperceptible, (avyakta), 193, 215. 

Immutable, (aksara), 193. 

Inactivity, path of, (nivrtti-marga), 19. 
Independence of Atman (see self-independence). 
Indira, (i) xxxvii, (ii) 1210. 

Individuation, (ahamkara), 197 — 9; 236 — 7; 243, 246, 249. 
Individuation, (aniruddha), 

266. Individuation, (prthaktva), 236. 

Inference, (anumana), 568. 

Inferior form, (aparasvartpa), 247. 

Inferior, path, (hinayana) (ii) 815. 

Inspiration, (codana), 94-5. 

Inspired Morality, 94-5. 

Internal Examination, (antaranga-pariksana), 9, 10. 
Intuitional Pain and Happiness, (adhidaivika sukha-duhkha), 
130. 

Intuitionist determination of Ethics, 528. 
Intuitionist School, 84, 85, 167 to 176, (ii) 686. 


Intuitionistic (or theological) consideration, (adhidaivika 
vivecana), 85. 

Invisible, (adrsta), 374. 

Invisible, (anrta), 336, 337. 


Jaya, 3,42, (ii) 738. 

JAA, 219. 

Jhana, 275. 380-3. 
Jfiana-Bhakti-yukta-Karma-Yoga, (ii) 664. 
Jiana-Kanda, 401. 

JAana-nistha, 20, 470, 577, (ii) 640. 

JAana-vijfiana, 431, (ii) 649 — 51. 

Jfianendriya, (Organs of Perception), 178 — 9, 186. 
Jfianin, (sage), 408, 414. 


Kapila-Samkhya, 205, 209, 215. 
0.105. 


Karma, (Action), 72 — 76, 362 — 66. 

Karma, (avidya), 501, 502, 503, 504, 505. 

Karma, (brahmarpana-purvaka), 603. (krsnarpana-pUurvaka), 
604. 

Karma, uncommenced, 375 — 77. 

Karma, bondage of, 395 — 400. 

Karma, commenced, (prarabdha), 374 — 377, 601. 


Karma, course of, (karma-pravaha), 369, 363 

Karma, destruction, of 395 — 400. 

Karma, Pauranika, 74, 

Karma, release from, (karma-mukti), 378. 

Karma, suffering for, (karma-bhoga), 376. 

Karma-Yoga, (or Yoga, or Karma-nistha), 420, (ii) 640. 
Karma-Yoga, 80, 148, 417, 418, 420, 497, 512, 562, 607, (ii) 
627, 638, 639, 655, (ii) 660, 664, 665, 700, 704, (ii) 747. 
Karma-Yoga (in the Gita), 422 — 423. 

Karma-Yoga, with Knowledge and Devotion, (ii) 664. 
Karma-Yoga, Vedic, 489. 

Karma-Yoga-Sastra, 71, 83, (ii) 665. 

King, of Mysteries, 581 — 3, 591, (ii) 646, 648. of sciences, 
581 — 3, 591, (ii) 646, 648. 

Knower, (jfia), 219. 

Knowledge-envelope (jAana-mayakoSa), 361. 
Knowledge, Path of, (jAana-marga), 576 — 596, (ii) 649. 
Knowledge, Path of, (jAana-nistha), 20, 420, 577, (ii) 640. 
Knowledge, Perfect state of, (jAanapUrnavasthaa), 320. 
Knowledge, (cit), 315, 

Knowledge, (jfana), 275, 380-3. 

Knowledge, Spiritual and Empirical, (jfiana-vijfiana) 431, (ii) 
649, 650. 

Knowledge, true, 295, 342. 

Knowledge-Action, Combination of, (jAana-karma- 
samuccaya), 428, 603. 

Ksetra, (Body), 195. 


Ksetrajfia, (Atman), 199. 


Lighted Path, (Sukla-marga), 409. 
Linga-body, 361. 
Love (or, Desire), (raga), 454. 


Mahabharata, 41, (ii) 737. 

Mahayana, (ii) 815. 

Manhood, fourfold ideal of, (caturvidha-purusartha), 88. 
Manhood, objects of, (purusartha), 72, 88. 
Manifoldness, (prthaktva), 236' 

Materialistic Consideration, (adhibhautika-vivecana), 84. 
Materialistic determination of Ethics, 528. 

Materialistic Pain and Happiness (adhibhautika sukha- 
duhkha), 130. 
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Materialistic School, (adhibhautika-pantha), 84, (ii) 686. 
Materialistic Theory of Happiness, 104 

Matrasparsa, 136. 

Maya, 217, 288, 301, 307, 362, 363, 364, (ii) 742. 

Maya, divine, 329. 

Maya, (karma), 362 — 366. 

Mayic world, (maya-srsti), 359. 

Measure for measure, (retaliation), 550, 556, 562. 


Memorial (dhatu), 89. 

Mental deity, (or Conscience), (mano-devata) , 168, 
Mental-envelope, (manomaya-koSa), 361. 
Meritorious, (Sreya), 126, 158 — 160. 

Metaphysical, (adhyatma), 85. 

Metaphysical Consideration, (adhyatmaka-vivecana), 85. 
Metaphysical determination of Ethics, 529. 
Metaphysical Pain and Happiness, (adhyatmika sukha- 
duhkha), 131. 

Metaphysical School, (adhyatmika-pantha), (ii) 686. 
Metaphysical School, (adhyatmaka-paksa), 85. 
Mimamsa-Sttras, 401. 

Mimamsaka path, (Mimamsa-marga), 401. 

Mind (manas), 178 — 9; 180-6. 

Mind, (developing), (vyakaranatmaka-manas), 182 — 5. 
Mind-sanctioned (manah-pUta), 171. 

Moral Concessions, (apaddharma), 67. 

Morality, (see Dharma), 

Morality and Immorality, 90 — 91. 

Mortal world, (mrtyu), 501. 

Movement, (cetana), 194. 

Mutable, (ksara), 193. 

Mystery, or Mysticism, King of, (raja-guhya), 581 — 3, 591, 
(ii) 646, 648. 


Naiskarmya-siddhi, 378, (ii) 779. 
Name and Form, (nama-ripa), 296. 


Narayantya doctrine, 473,. 

(ii) 766, 770. 

Nasadiya-Sukta, 347. 

Newness, (apurvata), 31. 

Nirvana, (ii) 807. 

Nirvana, state of, 319. 

Nirvana, tranquility of, 159. 

Nistha, (Final State), 435, 436, (ii) 640. 
Nityamuktavastha, 345. 

Non-Dualism, (advaitavada), 19, 20, 21. 
Non-Dualism, (Gross), (jadadvaita), 219. 
Non-Dualism, pure, (Suddhadvaita), 2i. 
Non-enmity, (nirvaira), 547 — 553. 
Non-stealing, (asteya), 54. 

Not-Doable, (see Doable), 


Obiter dicta, (arthavada), 31, 32, (ii) 657. 
Occasional Action, (naimittika-karma), 74 
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OM-TAT-SAT, 338. 

Optimists, (asavad)), (ii) 695. 

Organ, (indriya), 238. 

Organs of Action, activities of, (karmendriya-vyapara), 
178,184 — 185. 


Organs of Perception, activities of, (jfanendriya-vyapara), 
178 —9, 186. 

Other's-interest, (parartha), 114 —6, 563. 

Own-duty, (svadharma), (ii)6§7. 


Pain, (duhkha). 130. 

Pain and Happiness, (sukha-duhkha), Material, 130. 
Metaphysical, 131. Intuitional, 130. 

Paficaratra doctrine, 473, 509, (ii) 766, 770. 
Paficikarana, 254 — 255. 

Paramatman, 274. 

Paramesvara, inferior form of, (aparasvarUpa), 247. 
Paramesvara, superior form of, (para prakrti), 247. 
Pasupata sect, (ii) 817. 

Patafijala-Yoga, (ii) 799. 

Path, (srti), 410. 

Path of Action, (see Karma-yoga). 

Path of Action, with Devotion and Knowledge, (ii) 664. 
Path of Devotion, 89, 576 — 8, 595, (ii) 648 — 50; 744. 
Path of Knowledge, 20, 420, 576, 577, (ii) 640, 649. 
Peace, (or Tranquility), (Santi), 159 — 60. 

Penance, (or austerities) (tapas), 353, 404, 
Perceptible, (vyakta), 193, 215. 

Perception, Organs of, activities of, (jfanendriya-vyapara), 
178 —9, 186. 

Perfect, (arhat), (ii) 675. 

Perishable, (artam), 307. 


Perpetual Ascetic, (nitya-sammnyasin), 485 — 6. 
Personal Self, (jiva or jivatman), 247, 289, 368. 
Pessimists, (niraSavadt), (ii) 695. 

Placid Reason, (sattviki buddhi), 189. 

Practical Morality, (vyavaharika dharma), 93. 
Practical Reason, (vasanatmika buddhi), 186, 187, 528, (ii) 
630, 683. 

Pradyumna, (ii) 756. 

Prakrti, 213 — 16, 248, 363 — 4. 

Prakrti, Eightfold, (astadha), 247 — 8. 

Prakrti, (mila), 245. 

Prakrti, (para), 247. 

Prakrti, (sattva), 213 — 6, 363 —-4.. 

Prakrti, (rajas), 213 — 6, 363 —4. 

Prakrti, (tamas), 213 — 6, 363 —4. 

Prakrti, (three-constituented), 363. 
Prakrti-vikrti, 245. 

Prasthanatrayl, 17. 

Primordial Elements, (mahabhita-s), 242, 249, 250. 
Prohibited Action, (nisiddha-karma), 74. 
Proper Conduct, (Sistacara), 94. 
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Pure Desire, (Suddha vasana), 515. 
Pure Non-Dualism, 24. 
Pure Reason, (vyavasayatmika buddhi),m, (ii) 683. 


Purusottama, 274 
Purva-Mimamsa, 401. 
Pusti, 24, 159 — 161. 
Pusti-marga, 24. 


Qualification, (adhikara), 464. 

Qualified Monism, (visistadvaita), 21 to 23. 

Quality, (guna), 278, 330. 

Qualities, envelopment of, (gunaparinamavada), 234, 331. 
Qualities, development of, (gunotkarsa), 234, 331. 
Qualityless, (nirguna), 330. 

Quality less Parabrahman, 331. 

Qualityless, -worship of the, (nirguna-bhakti), 227. 


Rajas, etc., (see rajas, etc., in Part |). 

Real, (or Existing), (sat), 315, 337 —9, 347. 

Reality, (satya), 45, 297 —99, 307-8. 

Reason, (buddhi), Active, (rajasa), 189. Equable, (sama), 
342. Equable, Yoga of, (buddhi-yoga), 531. Evil, (tamasa ), 
189. functions of, 186 — 190. kinds of, 236. Placid, (sattvika) 
189. Practical, (vasanatmika), 186 to 188, (ii) 683. Pure, 186, 
(ii) 683. 

Reason, (ii) 672, 679,683. 

Release, (amrta), 503, 506. 

Release, (brahma-nirvana), 343, (ii) 657, 689. 

Release, (samkhya), 223. 

Release, gradual, (krama-mukti) 412. 


Release, Science of, (moksa-dharma), 89. 

Release, by abstinence from Karma, (karmamukti, or 
naiskarmya-siddhi, 378. 

Released, (mukta), 224. 

Released-in-life, (jivanmukta), 415, (ii) 640. 
Released-in-life state, (jivan-muktavastha), 463. 
Renunciation, (samnyasa), 

420 — 22, 454 —5, (ii) 607; (ii) 626 — 7, 638, 653 — 4, 704. 
Repetition, (abhyasa), 30, (ii) 656. 

Retaliation, (measure for measure), 550, 556, 562. 
Right Action, desire to know, (karma jijfiasa), 40, 70. 
Right and Wrong, determination of, 96 — 101. 
Ritualist, (karmatha), 408. 

Rk-chanda, (ii) 726. 


Sacrifice, 72, 404 (ii) 661. 
Sacrifice-remnant, (amrta), 403. 
Sacrifice-remnant-eater, (amrtast), 535. 
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Sage, (buddha), 224, 522. 

Samkalpa, 181. 

Saiva, 474. 475. 

Sarmkhya, 207, 420, 489, 506, (ii) 627, 631, 640, 641, 655, 
(ii) 661 — 2. 


Samkhya-nistha, (ii) 640. 

Santi, (See Tranquility). 

Sariraka-Sitras, 16. 

Satkaryavada, 210 — 11, 326, 335. 
Satvata-dharma, 137, 473, 509, (ii) 766, 770. 
School, Intuitional, 84, (ii) 686. 167 — 176. 


Materialistic, 84, (ii) 686. 
Metaphysical,84,85,(ii) 686. 


Science, (Sastra), 100. 

Sciences, king of, (raja-vidya), 581 — 3, 591, (ii) 646, 648. 
Self, (atma), 558. 

Self, Embodied, 340. 

Self, independent tendency of, 385. 

Self, Personal, (jivatman), 368. 

Self, Personal, (jiva), 247, 289. 

Self-defence, (atma-samraksana), 56, 57. 

Self-devoted Reason, (atma-nistha-buddhi), 191. 
Self-devotion, (or devotion to the atman), (atma-nistha), 
342,386, (ii) 807. 

Self-enlightened, (buddha), 224, 522. 
Self-independence (atma-svatantrya), 385. 

Self-interest, enlightened, 113 —5 

Self-knowledge, 386. 

Selfishness, 105 — 115. (Carvaka),105 — 7. (long-sighted. 109 
— 11,) (enlightened), 112 — 115. 


Senses, (indriya), 238. 

Senses, (prana), 242. 

Siddhavastha, 345 

Smarta, 471, 474-6. 

Smarta Action, 73. 

Smarta-Yajnia, 73. 

Smell, subtle element, 240, 

Solitudinal (ekantika), 13. 

Sphere of Deities, 503 — 4. 

Spirit, (purusa), 219. 

Spiritual and Empirical Knowledge jfana vijhana), 421, (ii) 
649, 656. 

Steady,-in-Reason, (sthitaprajiia), 519, (ii) 652. 
Steady-in-Reason, Karma-yogin, 521. Samnyasin, 521. 
Strange, (apUrva), 374. 

Sublime verities (arya satya) (ii) 806. 
Substance, Fundamental (amrta), 306. 

Subtle, (suksma), 215. 

Subtle Body, 361. 

Suffering, for Karma, 376. 

Superintendence 198. 

Symbol, (pratika), 274, 584, 586. 


Tamas, 213. 

Tamasi Reason, 189. 

Tanmatras, (Fine Elements), 239. 
Tapa, 353. 
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Tat-Tvam-Asi, 20 — 21. 

THAT, (tat), 338. 

Theistic logician, 205. 

Theological, (or Intuitionistic) Consideration, (adhidaivika- 
vivecana), 84, 85. 

Thing-in-Itself, (ding an sich), (vastu-tatva), 297, 301, 311. 
Third Path, 412. 

Thirst (or Desire), (trsna), 134. 

THOU-ART-THAT, 20 — 21. 

Thought-formed, (cidrupt), 335. 

Three-constituents, equal state of, (triguna-samyavastha), 
213. 

Three-Constituented, (trigunatmaka) Prakrti, 363. 

Time, (kala), 410. 

To act or not to act, (kartavya-mUdha) 38 — 41. 
To-be-suffered, (kriyamana), 375. 

Touch, subtle element of, 240. 

Taste, subtle element of, 240. 

Tranquility, (or peace), (Santi), 159 — 160. 

Trayi-dharma, 401. 

Trayl-vidya, 401. 

Tridanda, 485. 

Trigunatita, 226 — 7, 344, 519, (ii) 652, 690. 
Trigunatitavastha, 228. 


Trivrtkarana, 253. 
Trivytha (ii) 758. 

True Knowledge, 295, 342. 
Turlyavastha, 320. 


Uncommenced Karma, (anarabdha karya),375,376, 377. 
Ungodly endowment (asuri-sampat) 148. 

Unhappiness, (duhkha), 130. 

Union of three (trivrtkarana), 253. 

Union of five, (paficikarana), 254-5. 

Universal Welfare, (lokasarngraha), 456 — 458, 463, 502, 
562. 

Universal welfare, (sarvabhita-hita), 115 — 7. 

Unknown, beginning of, (anadi), 365. 

Unreal, (asat), &10, 337. 

Uttara-Mimamsa, 401. 


Vaisnava sect, 23, 24,475. 

Vastu-tatva, (Thing-in-Itself), 297, 301. 311. 
Vasudeva Paramatma, 286. 

Vedantin, 401. (Karma-Yogin), 489. (Samnyasin), 489. 
Vedic Karma-Yoga, 489. 

Vedic Religion, (ii) 817. 

Verities, sublime, (arya-satya), (ii) 806. 
Videha-mukti, 412. 

Vidya, (Science), 283, 381, 501 - 6, 583. 

Vidya (upasana), 503. 


Vighasa, 403. Vikalpa, 181. 

Visesa, (Primordial Elements), 242,249, 250. 
Vision, difference of (buddhi-bheda), (ii) 658. 
Visistadvaita, 21 — 23. 
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Vital force, (prana), 242. 

Vivartavada, 331, 333, 356. 

Vows, observance of, (pratijfia palana), 52, 53. 
Vyavasaya, 182. 


What is in the Body, is in the Cosmos, 313. 

Will, freedom of, (pravrtti-svatantrya), 371, 388. 

Wise, (buddha), 224, 522. 

World, external, (matra), 135. 

World, contact with the external, 135. 

Worship, (upasana = vidya), 503. 

Yoga, (see yoga, yoga-bhrasta, yoga-vidhi, yoga-sastra, 
karma-yoga, in part I.) 


Yajfia, (sacrifice), 404, (ii) 661. 
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SOME GENERAL INFORMATION 
ABOUT HINDU RELIGIOUS 
TREATISES. 


(N. B. — This note was not written by the author, but was first 
included in the 1923 edition of the Marathi text, which was 
published after the death of the author in 1920. ~Translator.). 


Among the treatises, on which the Hindu Religion is based, the 
Vedas are the most superior and the most ancient, from the 
point of view of importance and chronology; and the Samhitas, 
the Brahmanas, and the Upanisads are included in them. The 
Karma-kanda, consisting of Yajfias and Yagas (religious 
sacrifices), and the Jiiana-kanda, consisting of Metaphysical 
conceptions, both spring from this triad. Nevertheless, the 
Upanisadic treatises form the basis of the JAana-Kanda. The 
social relations, included in the Hindu religion, are regulated 
according to the Smrti texts; but these are based on the Grhya- 
Sutras. There are many Sutra-treatises besides the Grhya- 
Sutras; but they have nothing to do with Ethics; and deal only 
with the various Metaphysical speculations started in order to 
solve the Riddle of the Universe. These Metaphysical 
speculations, are called tha Sad-Darsganas. The Nyaya-Sutras of 


Gautama, the Vaisesika-Sutras, the Purva-Mimamsa-Sutras of 
Jaimini, the Vedanta-Sutras or the Brahma-Sttras of 
Badarayana, the Yoga-Sutras of Patafijali etc., are included in 
the Sad-Darsanas. But there are many Sutra-treatises, besides 
the Sad-Darsana; and the Panini-Sutras, the Sandilya-Sitras, 
the Narada-Sutras etc., are included. among them. The 
Puranas came into existence, when the ancient Vedic religion, 
which did not contain idol-worship, and which was purely 
Metaphysical in its aspect, was changed, and the worshipping 
of deities came into vogue. The Mahabharata and the 
Ramayana are not Puranas, but are historical treatises. The 
various Gitas are included in the Puranas. This subject-matter 
has been discussed in the Gita-Rahasya as occasion arose; but 
this information has been given below in the form of a list, in 
order that readers should have complete information about 
them collected in one place:— 


(1) THE YEDAS AETD THE SRUTI TREATISES: 
Karma-kanda or Yajiia-kanda 

The Samhitas (i.e., the collection of Rcas or Mantras) 
The Brahmanas (Aranyakas) 

Jfhiana-kanda 


The Upanisads 
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(2) SASTRAS: 

(1) Scriptures: Grhya-Sutras, Smrti treatises (Manu; 
Yajfiavalkya, and Harita.) 

(2) Sdtras: (Sad-Darsanas) , Jaimini-, (vyavasayatmika-or Purva- 
Mimarnsa); Brahma-, (Vedanta-, Sariraka-, or Uttara- 
Mimamsa); Nyaya-(Gautama); Yoga-(Patafijala), Samkhya-, 
Vaisesika-(Samkhya-Karika). 


(3) OTHER SUTRAS: 


Vyakarana-Sutras (Panini); Treatises relating to the Path of 
Devotion (Narada, Sandilya). 


(4) HISTORY: 


Ramayana, Mahabharata, (HarivarmSa). 


(5) PURANAS: 

Mahapuranas, Upapuranas, and Gitas. 

These include 18 Mahapuranas, 18 Upapuranas, and the 
various Gitas. 
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The different Veda-, Smrti- and Purana-treatises, referred to in 
the Gita-Rahasya are mentioned in the following list: — 


VEDAS:- 
Atharva, Rk. 


SAMHITAS:— 


Taittiriya, Vajasaneyl, Manu, Suta. 


BRAHMANAS:-— 
Arseya, Aitariya, Kausika, Kausitaki, Taittirlya, Satapatha, 


UPANISADS:— 

Aitareya, Amrtabindu, Brhadaranyaka, Chandogya, Churika, 
Dhyana-bindu, Garbha , Gopalatapani, 1a (Isavasya), Jabala- 
Samnyasa, Kaivalya, Katha, Kausitakt (Kau. Brahmana), Kena, 
Mahanarayana, Maitri (Maitrayant), Mundaka (Munda) 
Mandukya, Narayantya, Nrsimhottara-tapaniya, Prasna. 
Ramapurva (tapani), Sarva, Svetasvatara, Taittirlya, Vajrasici, 
Yogataa, 


p.114. 


SMRTIS:— 


Manu, Yajiavalkya, Harita. 


SUTRAS:— 


Apastamba, Agvalayana, Baudhayana-Dharma, Baudhayana - 
Grhya, Brahma-(Vedanta-, Sariraka-), Grhyasesa, Gautama- 
Nyaya, Gobhilagrhya, Mimamsa, Narada, Narada-Paficaratra, 
Patafijala-Yoga, Sandilya, Sariraka (Brahma-, Vedanta-), 
Taittirlya, Vedanta (Brahma-, Sariraka-). 


KARIKAS: 
Samkhya-Karika. 


VYAKARANA:- 


Panini. 


HISTORIES:- 


Ramayana, Mahabharata (HarivarhSa). 


PURANAS:- 

Agni, Bhagavata, Brahmanda, Devibhagavata, Ganesa, Garuda, 
Gaudiya-Padmottara, Harivarmsa, Linga, Markandeya, Matsya, 
Narada, Kurma, Nrsimha. Padma, Skanda, Varaha, Visnu, 


GITAS:— 


Avadhtta, Astavakra, Brahma, Bodhya, Bhiksu, Devi, Ganesa, 
Hamsa, Hari, Harita, Isvara, Kapila, Manki, Pandava, Paraéara, 
Pingala, Rama, Sammpaka, Siva, Sdrya, Sita, Uttara, Vyasa, 
Vicikhyu, Vrtra, Yama. 
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PALI TEXTS: 


Amitayusutta, Brahmajala-sutta, Brahmana-dhamika, 
Cullavagga, Dhammapada, Dasaratha-jataka, Dipavarmsa, 
Mahaparinibbana-sutta, Mahavarnsa, Milinda-Prasna, 
Saddharma-Pundarika. Sela-sutta, Suttanipata. Sabbasava- 
sutta. Saundarananda, Taranatha, Tevijja-sutta ((Traividya- 
Sutra), Theragatha, Udana, Vaththugatha. 


GLORSARY Of Important Terminological 
Expressions. 


abhyasa, repetition; continued practice. 

acara, conduct. 

acara-samgraha, code of conduct. 

adhibhautika, Material; Materialistic. 

adhidaivika, Intuitional. 

adhikara, authority; qualification according to inherent 
natural qualities. 

adhyatma, Metaphysics; the Highest Atman. 
adhyatmika, Metaphysical; relating to the Absolute Self. 
adhyavasaya, discriminating decision, (see, vyavasaya). 
adrsta, Accumulated Action, which is invisible (also 
called, apUrva). 

advaita, Non-Dual. 

advaitavada, Non-Dualism. 

ahamkara. Individuation; Egoism; 

ahimsa, Harmlessness; Non-violence. 

ajfana, Ignorance. 

amrta, Release; sphere of deities; immortality; sacrifice- 
remnant food; Fundamental Substance; the Brahman; 
amrtatva, Immortality. 

anadi; eternal, 

ananda, Beatitude, -maya, beatific. -mayakosa, beatific 
envelope. 

ananta, endless; eternal. 

anarabdha, Uncommenced (Action). 

aniruddha, Individuation (same as, ahamkara). 
annamaya-koSa, food-envelope. 


anubhavadvaita, combination of Knowledge and Action, 
based on Non-dualism: this is more or less the same as 
the Desireless Karma-Yoga doctrine (see p.508). 

anrta, invisible, or imperceptible, (the opposite of, satya, 
Real). 

aptavacana, advice of persons in whom one puts faith. 
apurva, (see, adrsta above). 

arabdha, Commenced (Action). 

arambha, Commencement. 

arambhavada, Theory of Commencement, (see, pp.204, 
205, 331). 

arhat, Perfect being (Buddhistic), (same as, siddha). 
artam, perishable (same as, vinasi). 

arthavada, statements, which are in the nature of obiter 
dicta (see pp.31 — 32.) 

asambhiti, ignorance, (same as, vinasa , avidya), 
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asat, unreal, (same as, anrta). 

asi, art (thou), (see, tat-tvam-asi). 
asteya, non-stealing. 

asurl, ungodly. 

asurl-sampat, ungodly endowment. 
atman, the Self. 

atma-svatantrya, Freedom of Will. 
avidya, Illusion, (same as, Maya). 


avyakta, Imperceptible. 


bhakti, devotion. 

bhaktimarga, the Path of Devotion. 

bhakti-yoga, the Yoga of Devotion. 

bhasya, Commentary, (see, tika: see, p.16.). 

Brahman, the ultimate Essential Principle, which is the 
Root-Cause of the Cosmos. 

brahmarpana, dedication to the Brahman. 
brahma-vrksa, the Brahman-Tree. 

buddha, sage; wise man. 

buddhi, Reason; the Mind; Desire. 

buddhibheda, destroying the conviction of a person. 
buddhi-yoga, the Yoga of the Equable Reason. 
caturvytha, the four-fold scheme of the genesis of the 
world, from Vasudeva (Iévara) to Sarnkarsana (jiva), to 
Pradyumna (manas), to Aniruddha (Individuation), (see, 
pp.756 — 758. 


cetana, vital activity seen in living beings (see p.194). 
cit, or citta, consciousness. 

caitanya, that thought-power, which is responsible for 
activity in gross bodies (see, p.194). 

codana, inspiration. 


datavya, that which it is a duty to give. 


daiva, Destiny. 

daivi, Godly (opposite of asurl, ungodly). 

daivi-sampat, godly endowment, 

daya, kindness; pity. 

devata, deity. 

devayana, the path along which the subtle body of a 
deceased person passes, if the man has died at a 
particular time, being what is known as the ' lighted 
path' (Sukla-marga), (see pp.408 — 410). 

dharma, a deity; morality; right; duty; religion, (see 
references given under ‘dharma’ in Index of Definitions, 
part |). 

dharmadharma, right and wrong. 

dhrti, that principle of cohesion by which all the various 
elements of the Body remain steady (see p.195). 
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duhkha, pain; unhappiness. dvaita, Duality. 
dvaitadvaita, Dual-non-dualism. 
dvaitavada, Dualism. 


ekantika, solitudinal. 
esana, desire, (same as, iccha, vasana, samga, and 
kama). 


gati, goal; path (same as, srti). 

gita, song. 

guna, constituent; strand; quality. 

gunaparinama, the unfolding of the constituents of 
Prakrti. 

gunotkarsa, (Same as guna-parinama) 


hinayana, (Buddhistic), the inferior path. 


iccha, Desire, (same as esana, kama, vasana, sarga). 
icchasvatantrya, freedom of desire or will (same as 
atmasvatamtrya above). 

indriya, senses, or organs, gross. 


jadadvaita, gross, or materialistic non-dualism (see 
p.219). 

jiva, the Personal Self; (same as the embodied Self, or 
the Sarira-atman). 

jivatman, (same as, jiva). 

jivanmukta, Released-in-life; birth-released. 
jivanmuktavastha, the state of being Released-in-life. 
jfiia, the Knower. 

jhana. Knowledge; wisdom; Realisation, 

jhana-kanda, treatises which maintain that the Know- 
ledge of the Brahman is superior to sacrificial ritual. 
jhiana-nistha, the Path of Knowledge. 


jhana-marga, (same as, jfhana-nistha) 
jhanin, Knowledgeful; sage; wise. 
jhata, Knower. 

A 


jheya, the Knowable. 


kaivalya, Isolation. 

kala, Time; death. 

kama, Desire (same as iccha, esana, or vasana). 
kamya, Desire-prompted. karma, Action. 
karma-bhoga, the suffering for Action. 
karma-jijfiasa, the desire to know Right Action. 
karma-kanda, ritualistic treatises. 

karma-mukti, Release from the effects of Action. 
karma-nistha, the Path of Knowledge. 
karma-phala, the Fruit of Action. 
karmaphala-tyaga, abandonment of the Fruit of Action. 
karma-pravaha, the course of Action. 
karma-samnyasa, Abandonment of Action, 
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karma-tyaga, Abandonment of Action. 

karma-vipaka, Causality. 

karma-yoga, Union by Right Action. 

karma-yogin, one who follows the Path of Karma-Yoga. 


karma-yogin-sthitaprajfiia, the Steady-in-Reason, 
following the Path of Karma-Yoga. 

karya, duty; product; effect; doable. 

karyakarya, the doable and the not-doable. 
kosa, envelope. 

krama-mukti, gradual release. 

kriyamana, (Action) to-be-per-formed. 

krsna, dark; Sri Krsna. 

krsna-marga, the dark path (same as pitryana, and 
opposite of Sukla-marga). 

Krsnarpana, dedication to Krsna. 

ksama, forgiveness. 


linga, subtle. 
linga Sarira, subtle-body. loka, world, sphere. 
lokasarmgraha, cosmic, or universal welfare. 


mahayana, the superior path (Buddhistic), (the opposite 
of hinayana). 

manas, the Mind. 

manahputa, mind-, or conscience sanctioned. 
manavadharma, the religion of humanity. 

manodevata, the mental deity, of Conscience. 
manomaya-koSa, the mental envelope. 

matra, the external world. 

matra-sparsa, contact with the external world. 

maya, Illusion. 
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mithya, unreal (same as asat). 
moha, delusion; confusion. 
moksa, Release. 

mrtyu, death; mortal sphere. 
mukta, Released. 

mukti, Release, (same as moksa). 


naimittika, occasional (Action). 

naiskarmya, abstinence from Action; desireless Action. 
naiskarmya-siddhi, Release by abstinence from Action, 
or by Desireless Action. 

nama-rupa, Name and Form. 

namarUpatmaka, Name-d and Form-ed. 

nanatva, diversity; manifoldness. 

niragni, one who does not maintain a sacrificial fire. 
nirasa, freedom from hope; despair. 

nirasavadt, Pessimist, (opposite of asavadi) 

nirguna, qualityless. 

nirguna-bhakti, worship of the Qualityless. 

nirvaira, non-inimical. 

nirvana, final emancipation; Release. 

niskama, desireless. 

nissanga, unattached. 


nistha. the ultimate state. 
nitya, daily (Action or ritual). 
nitya-samnyasin, perpetual ascetic. 


pafica-mahabhtta, five Primordial Elements. 
paficikarana, union of fire primeval elements. 
paramanuvada, theory of atoms; atomic theory. 
paramartha, the highest interest. 

paramatman, the Highest Self (same as the adhyatman). 
parartha, other's-interest. 

patafjala-yoga, the system of Yoga enunciated by 
Patafijali. 

phala, Fruit. 

phalasa, Hope for Fruit (of Action). 

phalasa-tyaga, abandonment of Hope for Fruit (of 
Action). 

pinda, the Body. 

pitryana, the dark path, (see p.408 etc.) 

posana, Divine dispensation, or pleasure. 

prakrta, vernacular; with Prakrti. 

prakrti, Nature; Matter; inherent quality or 
temperament. 

pralaya, Cosmic destruction. 

pramada, forgetfulness of duty, or heedlessness. 
pramana, measure. 

prameya, measurable, 

prana, life. 


prarambha, commencement. 

prarabdha, Commenced (Action), 

prasthana-trayl, the three fundamental treatises of the 
Vedic religion, dealing with the paths of Action and of 
Inaction, namely the Upanisads, the Vedanta-Sutras, 
and the Bhagavadgita. 

pratija, a vow. 

pratija-palana, observance of a vow. 

pratika, a symbol. 

pravrtti, Activity; inclination. 

pravrtti-marga, Path of Action. 

pravrtti-svatantrya, freedom of activity (or Will), (same 
as, atma-svatantrya). 

prthaktva, individuality; 

purusa, Spirit. 

purusartha, ideals of manhood. 

purusottama, the Highest Spirit. 

pusti, divine pleasure (same as posana) 

pusti-marga, the Path of Divine Pleasure. 


raga, liking; love; pleasure. 

raja, king. 

rajas, the passionate or active constituent, out of the 
three constituents of Prakrti. 

rajasa, passionate; active; progressive. 

raja-guhya, the King of Mysticisms. 
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raja-vidya, the King of Sciences. 
S 
sadasadviveka, discrimination between right and wrong. 


sadasadviveka-buddhi, the Reason, which discriminates 
between the right and the wrong. 
sadasadviveka-devata, the deity which discriminates 
bet-ween the right and the wrong; Conscience. 
samata, equability. 

samatva-buddhi, equable Reason. 
samatva-buddhi-yoga, the Yoga of the equable Reason. 
sambhuti, Knowledge, which is the fundamental cause 
of the world (see p.501); (opp. of asambhiti, above). 
samcaya, accumulation. 

samcita, Accumulated (Karma). 

samga (sanga). Desire, (same as, iccha, esana, or 
vasana); Attachment. 

samghata, collection; aggregate (same as, samuccaya 
below). 

samgraha, collection; protection; maintenance; 
regulation; welfare, (see loka-samgraha above). 
samhara, destruction. 

samkalpa, the mental decision that a particular thing is 
of a particular kind. 

samkhya, counters; the followers of the Samkhya 
philosophy. 


samnyasa, Renunciation; asceticism; the 'nyasa’, or 
giving up of Desire-prompt-ed Action (cf. Gi. 18.2). 
samnyasin, an ascetic; a renouncer; one who follows the 
Path of Renunciation. 

sampat. endowment (see daivi sampat, and asurl 
sampat) above). 

samsara, worldly life; worldly activity. 

samuccaya, collection (same as samghata). 

samya, (same as, samata equability. 

Santi, tranquility. 

Sarira. the Body (same as pinda). 

Sarira-atman, the embodied Self. 

sarvabhutahita, universal welfare; same as, loka- 
samgraha). 

Sastra, science. 

satkaryavada, (see p.210), the doctrine that something 
must come out of some other thing, and that the 
fundamental cause of an evolute must possess the 
qualities of the evolute in some form or other. 
sattasamanya, pervasiveness; existing in a constant form 
in everything. 

sattasamanyatva, the theory of constant pervasiveness. 
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sattva, the placid, equable, and pure, out of the three 
constituents of Prakrti. 


sattvika, possessing the sattva quality. 

satya, reality; real; existence. 

satyanrta, Reality, and Un-reality. 

satyanrtaviveka, the discrimination between what is 
eternally existent, and what is not. 

siddha, perfect, released (same as, mukta). 
siddhavastha, the state of perfection. 

smarta, following the path laid down by the Smrtis. 
smarta-karma, ritual ordained by the Smrtis. 
smarta-yajiia, sacrifice prescribed by the Smrtis. 
sneha, attachment (same as, sanga). 

sparsa, contact (see matra-sparSa). 

srti, path, or goal (same as, gati). 

srti, that which was heard. 

sthitaprajfiia, Steady-in-Reason. 

sthila, gross (opp. of suksma below). 

Suddha, pure. 

Suddhadvaita, pure non-dualism. 

Suddha vasana, pure desire. 

sukha, happiness (opp. of duhkha). 

sukhavada, the theory of happiness. 

sukla-marga, the lighted path (opp. of krsna-marga). 
suksma, subtle (opp. of sthila, above). 

suksma Sarira, the subtle body. 

svadharma, own-religion; own-duty. 

svadhyaya, following the religion prescribed for one's 
status in life (of. Gi. 16. 1). 
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svartha, own-interest (opp. parartha). 


tamas, ignorance; darkness, the inert, out of the three 
constituents of Prakrti. 

tamasl, inert; ignorant; dark. 

tanmatra, fine element. 

tapas, religious austerity. 

tat, THAT. 

tatva, element. 

tat-tvam-asi, THOU ART THAT. 

trayl-dharma. the religious sacrificial paths prescribed by 
the three Vedas. 

trayl-vidya, same as, trayi-dharma, above. 

triguna, three constituents, or strands. 

trigunatmaka, three-constituented. 

trigunatita, beyond the three constituents. 
trivrtkarana, union of three elements. 

trsna, Desire (same as kama, vasana). 

tusti, contentedness. 

tyaga, abandonment; abandonment of the Fruit of 
Action (see Gi. 18.2). 


varnasarma-dharma, the Smrti arrangement of four 
classes, and four stages of life. 

vasana, Desire, (same as iccha; trsna). 
vasana-svatantrya, freedom of desire, (same as atma- 
svatantrya). 

vasanatmaka, based on desire; Practical (Reason). 
vastutatva, the Fundamental Element, the Thing-in-it- 
self; ding an sich. 

videha-mukti, the Release, after death, by reaching the 
sphere of the Brahman (see p.412). 

vidya, science. 

vighasa, food remaining over after everybody has eaten 
(see p.403). 

vikalpa, the mental decision that a particular thing is not 
of a particular kind. 

vikrti, evolute,(same as vikara). 

vinasa, ignorance (same as avidya or asambhiti, see 
p.501). 

visesa, the five primeval elements. 

visistadvaita, Qualified Monism (see p.21). 

vyakta, perceptible. 

vyavasaya, discrimination. 

vyavasayatmaka, discriminating, and deciding; Pure 
(Reason.). 


yaga, sacrifice, minor than yajfia. 
yajiia, sacrifice. 


yoga, union, merger; assimilation; the device of skilful 
performance of Action (see Gt. 2.50). 

yoga-bhrasta, one fallen from Yoga. 

yoga-Sastra, the science of Yoga. 

yoga-sutras, the canons dealing with Yoga. 
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